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PREFACE 

As in several Universities the First Quarter ( Pada) of the 
Second Chapter ( Adhyaya ) of the Brahmasutras ( popularly 
known as the Smriti-pada) with the Bhashya of Sankaracharya is 
by itself prescribed for University examinations, it was decided to 
issue that part alone from my Second Edition (1931) of the two 
Quarters of that Chapter for the convenience of students. As a 
consequence, the Second Quarter also, containing Sankaracharya's 
criticism of the other Schools of Philosophy, which is alone 
sometimes prescribed for study at certain examinations, wi l l be 
available separately. These separate issues are in each case 
accompanied by my English Translation and Notes, which have 
already won recognition amongst the critical students of Vedanta 
Philosophy. 

The special features of this edition are: a conveniently 
arranged text divided into paragraphs with subsections within the 
paragraph marked off by a double vertical line or danda and the 
lines of the Bhashya numbered by threes separately for each Sutra 
for the sake of facility of reference ; an accurate English Transla­
tion which non-Sanskritists, it is hoped, can read and understand 
by itself, and which is purposely placed at the beginning (and not 
below the text) so as to promote intelligent and independent study 
of the text; and the Notes which attempt to set forth the underly­
ing philosophical concepts, while not ignoring at the same time 
the genuine verbal difficulties. The Glossary of Technical Terms 
used in the first two Padas of Adhyaya Second, accompanied by 
their English equivalents, and the General Index at the end are 
other useful features of this edition. For a discussion of the date 
of the Brahmasutras and of Sankaracharya and their relative 
position and achievement in the History of Indian philosophy, a 
reference may be made to my Bam Mallik Lectures on Vedanta 
Philosophy (1929), pp. 135-176, and 207-240. The price of the work 
has been purposely reduced so as to place it within the reach of the 
student of average means, for whom no other convenient edition 
of this portion with Notes and Translation exists on the market. 

POONA : 1-8-38 S. K. BELVALKAR 



CHAPTER SECOND 

QUARTER FIRST 

T O P I C I : H E T E R O D O X S M R I T I S 

( Sutras 1-2 ) . 

[ Page 1 ] In Chapter First it was demonstrated, by establ: 
ing the concensus of the Scriptural passages ( on the poini 
that the Omniscient Overlord is the cause of the world's orig 
l ike clay, gold, and so forth of pots, ornaments, and other art icl 
that of the world thus created, He is the cause of stabili ty, 
being its controller, l ike the magician of his magical-illusion 
that of the extended world, He, finally, is the author of the i 
absorption into His own self, l ike the earth of the four classes 
beings ; and that the same Lord is identical wi th the Soul of 
a l l . The doctrines put t ing forth Pradhana and the like as th 
( F i r s t ) Cause were also refuted as being not borne out by th 
Scriptures. Now is commenced Chapter Second, which is t 
deal wi th topics such as : the refutation of the objections base 
on Smritis and on Logic against our own position [ Quarter 1] 
the presence of fallacious dialectics in the Pradhana and othe 
theories [ Quarter 2 ]; and the absence of inconsistency in tin 
creation and other theories set forth in the several Vedanta-text 
[ Quarters 3 and 4 ] , To begin wi th , the Author puts forth the 
alleged contradiction ( of our theory ) w i th certain Smritis, and 
then sets it aside : 

If it be objected that our position is open to the fault of leavinr 
no scope to certain Smritis, we demur, as there would otherwise 
result the fault of leaving no scope to certain other Smritis. 1 

Omnisci 
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the fault of leaving no scope to certain Smritis. Thus there is 
the Smriti known as the Tantra, composed by the Great Sage, 
and regarded authoritative by those-entitled-to-respect, and other 
( Smritis) also based upon the same, which would a l l have no 
scope (a t a l l ) in your theory. For, in these Smritis the non-
intelligent Pradhana is set forth as an independent cause of the 
world. As to the Smritis of Manu and others, they do have a 
scope inasmuch as they fulf i l their anticipated purpose by pre­
scribing various religious-duties l ike fire-worship ( A gnihotra), 
which are laid down as injunctions: namely, that a specific 
caste is to have at a specific period its ceremony of In i t i a t ion 

erformed according to specific r i t u a l ; that a specific course of 
nduct is to be followed ( after the Ini t ia t ion ) ;that the Veda is 
the studied in a particular mode ; that the return ( after com-
tion of study ) is to be accomplished in a given manner ; and 
it a particular is the method of cohabitation wi th one's law-
tly-wedded wife. Likewise do they prescribe different re l ig i -
s-duties proper to the castes or the life-periods ( asramas ) and 
lculated to secure goals attainable by mankind. But there 
mains no such scope for the Smritis such as those of Kapi la 
id others in regard to the exercise of some kind of an activi ty, 
or, these were composed [ Page 2 ] w i th the exclusive object of 
caching the right knowledge that is the means to Liberation, 
and if these are to have no scope in that connection also, there 
wuld result an entne purposelessness of them. Therefore, you 
nust interpret the Vedanta-texts so as not to contradict the 
teaching ) of these (Smritis ). — But how can the teaching of 
,he Scriptures, viz., that Brahman, the Omniscient one, is the 
cause of this world,—after it has been once established by argu­
ments l ike that [ in Brahmasutra, L i. 5 ] about the " Seeing "— 
be again open to the attack on the ground of the fault of not 
leaving scope for certain Smritis ? This attack (we reply) would 
be nugatory in the case of persons of independent intellect. But 
the generality of the people, lacking such independent intellect 
and so unable to ascertain the sense of the Scriptures indepen­
dently, would have to depend upon Smritis composed by celebra-
ted authors, and would accordingly endeavour to ascertain the 

of the Scriptures w i th their help; and they would have no 
you the int 
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Kapila and others bad unobstructed intuitive knowledge is de­
clared in.Smritis. There is also the Vedio text [Svetaivatara, v. 2] 
—"He who, in the beginning, supports by knowledge that sage 
Kapila when born, and who would see him while being born." 
Hence it is not possible to imagine that the opinion of such per­
sons is not conformable to truth. For they, moreover, establish 
their view by fcaking the support of reasoning also. Therefore, 
the objection is repeated that we must interpret the Scriptures in 
consonance with these Sirritis. 

This is our rejoinder. We deny (your contention), as it would 
lead to the fault of leaving no scope to certain other Smritis. 
If , on the ground of the fault of leaving no scope to certain 
Smritis, the view that the Lord is the cause is objected to, then in 
that case the other Smritis proclaiming the Lord as the cause 
would be void of any scope. We will cite these : Having intro­
duced the Highest Brahman with the words [ Mahabbarata, xii. 
342. 30]—" That which is subtle and beyond knowledge, "—and 
having affirmed [ ibid, xii. 342. 31]—"He is indeed the Inner 
Soul of all beings and is styled ' Knower of the Field;' "—the 
text declares [ ibid., xii. 342. 32]—" From Him, 0 Best of the 
Twice-born, the Unevolved, consisting of the three gunas (aspects) 
sprang forth." Also in another place [ ibid., xii. 347. 31 ]—"The 
Unevolved, 0 Brahmin, is absorbed into the Person who is free 
from Qualities.' (And again), "Listen, accordingly, to this 
condensed statement : 'The ancient Narayana is all this; he 
creates everything at the creation-time and again consumes it 
(all) at the sublation-period.''—This is declared in Pur&na [cp. 
MahabhSrata, xii. 307. 115 ]. And in the Bhagavadglta [ vii. 6 ] 
it is said : " I am the source as also the dissolution of the entire 
world." Apastamba I Dharmasutra, i. 8. 23. 2 ] likewise declares 
with reference to the very same Highest Soul: [ Page 3 ] "From 
Him spring all bodies ; He is the root, the eternal and the un­
changeable." Thus in many a place even the Smritis show forth 
the Lord as being both the constituent and the efficient cause. 

That unto an opponent who has based his objection on the 
strength of Smritis I should reply on the strength of the Smritis 
themselves—for this purpose it was that the fault of leaving no 
scope to Smritis was above set forth. That the Scriptures pur-
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port to declare the Lord as the cause has been already shown. 
Hence when there ensues a conflict between Smritis so that only 
one (set) of them can be accepted and the other rejected, those 
Smritis that conform to the Scriptures are authoritative, the 
others being disregarded. This is declared in the treatise on 
Valid-proofs [ Jaimini Sutra, i. 3. 3 ] — " When there is contra­
diction ( of a Smriti w i t h an existing Sruti or Scriptural text) 
the Smriti is to be disregarded; and where no Sruti ( correspond­
ing to a Smri t i ) is preserved, an inference ( of its existence is to 
be made )." That any one can know matters beyond the purview 
of the senses without (the help of) the Scriptures, it is not possible 
to imagine, as there is no (valid) ground for i t . ( I f one were to 
assert) that it is possible for perfect-sages l ike Kapila, as they 
have an unhindered knowledge (of everything), the reply is, No : 
for, this perfection is contingent. For, the perfection ensues from 
religious practices, and these are to be had from injunctions 
( given by the Scriptures). Hence the meaning of an already 
existent (Scriptural) injunction cannot be called into question 
on the strength of the words of a perfect-sage, who comes into 
existence after (the Scriptural injunction). And even if one were 
to turn to these sages (for the right interpretation of Scriptures), 
yet, as there are many such sages, whenever there results, as before 
indicated, a conflict between Smritis, there remains no mode of 
reaching a decision unless one resorts to the Scriptures. And 
for one who ( i s not such a perfect-sage, and who ) derives his 
knowledge from others, it is not proper to conceive without rea­
son a part ial i ty for some specific Smriti?, since, if one were to 
have such a partiality for some particular text, seeing that the 
opinions of people are extremely divergent, there would ensue 
the contingency of an absence of a l l definiteness as to the Reality. 
Hence, even the mind of such a ( misguided) person one should 
endeavour to enlist to the right path by setting forth the diver­
gent teachings of the Smritis, and asking h im to discriminate 
between them according as their doctrines follow or do not 
follow (the teaching of the Scriptures). 

As to the Scriptural-text exhibiting the perfection of knowledge 
of Kapila which was cited, on the strength of that it is not possible 
to re ly upon Kapila's view even though it be against the Scrip­
tures : for, the text contains merely the general wcrd "Kapi la" 
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contravention of the Scriptures, Pradhana as an independent 
first cause as well as Mahat and others as effects, none of which 
are warranted by experience and by the Scriptures. If that be so, 
because there is the application of the same reasoning, this is 
already implied in the preceding. Wherefore, then, make a 
special analogical transference V ( We reply : ) There is here a 
special cause for doubt, inasmuch as the Yoga is laid down as 
the means to right knowledge in Vedic texts l ike [ Brih. Up., i i . 
4. 5 ]—" The self is to be heard, thought of, meditated upon"; 
while we observe in the Svetasvatera Upanishad [ i i . 8 ] Y o g i c 
prescriptions with manifold details beginning With the assuming 
of postures etc. in pasnages l ike—" Having rendered the body 
with its three erect parts (the trunk, the neck and the head) 
even...". And there are to be found thousands of references to 
the Yoga in the Veda, such as [ Katha, I I . i i i . 11 ] — " The steady 
curbing of the senses is what they call Yoga"; or [ Katha, I I . i i i . 
18]—" This teaching as well as all the prescriptions about Yoga"; 
and so forth. In the Yogasastra itself with (the Sutra)—' Now, 
the Yoga, the means to the perception of Reality"—Yoga is 
acknowledged to be a means for right knowledge. Hence inas­
much as a portion of it is acceptable, the Yoga Smriti would be 
come altogether free from objection, like the Smriti teaching the 
" Ashtaka " rites. It is this additional cause for doubt that is 
being removed by the analogical transference ; since, although a 
part of it is acceptable, there is seen to be, as pointed out already 
a divergence as regards another part of its teaching. 

[ Page 6 ] Although many are the Smritis treating of the solil 
and kindred matters, a special effort has been made to refute just 
the Sarhkhya and the Yoga Smritis. For, Samkhya and Yoga 
ate well-known in the world as the means of reaching the high­
est end of man, are so accepted by persons-entitled-to-respedt, 
and are armed with specific references to theirt in the Scriptufes 
viz. [Svet.. v i . 13]—" Having known that Cause, attainable by 
Sarhkhya-Yoga—the God—one is freed from a l l fetters." The 
way out is given by the consideration that it is not by Samkhya-
knowledge or Yoga-method independently of the Veda that the 
highest goal is achieved. For, Sruti itself [ Svet., i i i . 8] discoun­
tenances any other means of reaching the highest goal save the 
Vedic teaching of the oneness of the Atman—" Knowing H i m 

2 [ BrahmasIXtrabhSshya, Trans. ] 
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alone one goes beyond Death: there exists no other path for going 
(beyond) The Samkhya and the Yoga followers are dualists: 
they do not recognise the oneness of the Atman. A n d as to the 
Sruti-text cited [Svet., v i . 13]—"That cause, attainable by 
Samkhya-Yoga " etc,—even there one must concude that 
the knowledge and the meditation implied by the words Samkhya 
and Yoga are no other than what the Veda gives, as is clear from 
the context. And we quite acknowledge that the Samkhya-Yoga 
Smritis, in that portion where they do not contradict {the Veda), 
do have a claim to authoritativeness. For instance, the Sam-
khyas assume the non-contamination of the Purusha by declar­
ing him to be above a l l qualities; and this is also vouched for 
by Sruti-texts like [ Brih., iv. 3.16 ]: " This person is free from 
attachment." So also the followers of Yoga prescribe house-less 
life and so forth, and in that conform to the teaching concerning 
renunciatory attitude well-known to Scriptural-texts like IJabala, 
5]—44 And then the wandering-ascetic wi th a discoloured raiment, 
shaven, and r i d of a l l possession & ".—The preceding reason 
should be taken to have refuted a l l Smritis founded upon reason­
ing (as opposed to Vedic Revelation). If these be thought to aid 
the perception of Reality by teaching how to reason and excogi­
tate, let them do so. Our point is that the knowledge of the 
Reality proceeds merely from Upanishadic texts, as is clear 
from passages l ike [Ta i t . Br-, I I I 12. 9. 7 ]—'' No one not know­
ing the Veda can have an idea of that Great One," or I Brih., iii 
9. 26 ] — " I ask uato thee that Person taught (only) in the Upa~ 
nishads." 3. Here ends the Topic ;2) called Yoga-Smriti. 

T O P I C 3 ] D I S P A R I T Y I N N A T U R E 

( Sulras 4-11) 

No: by reason of the disparity of this (world) (from Brahman] 
and its being so (we learn) from the Scripture. 4. 

[ Page 7 1 To the view that the Brahman is the efficient as 
wel l as the constituent cause of this world, the objection based 
upon Smritis has been refuted. Now is to be refuted the objec­
tion based upon reasoning. How (one might ask ) can there be 
foom for an objection based upon reasoning urged against this 
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Vedio view already demonstrated? For, must not the Veda be 
deemed absolutely valid in its teaching concerning the Brahman, 
as in that concerning religious-practice ?—This might have been 
a bar to further procedure if Brahman had been an entity cogni­
sable only by the Scripture, and not open to the other means of 
knowledge, like unto religious-practice, which implies a specific 
course of action. But Brahman is declared to be (not the result 
of a process of action, but) an already accomplished entity; and 
in the case of such an accomplished and existing entity, for in­
stance the earth, there is scope for the activity of other means-of -
knowledge. Hence, just as, whenever Scriptural passages contra­
dict one another, all the other passages are so interpreted as to con­
form to one "specific passage, even so, when there is a conflict be­
tween the Scriptural passage and another means-of-knowledge the 
text in question ought to be always so interpreted as to conform to 
the means-of-knowledge. The more so, as reasoning comes nearer 
direct experience inasmuch as it establishes an unseen object on 
the analogy of a seen object; whereas the Scriptural passage is 
further removed (from experience) because it tells what it wants 
to tell as a mere "so it was." And Brahma-knowledge becomes 
admittedly a means to absolution after removing away all ignor­
ance only when that knowledge results in a realisation in one's 
own experience: that being its actual,tangible fruit (distinguish­
able from the remote, intangible fruit of the Dharma or religious 
practice). Scripture itself [ 8rih.,ii. 4. 5] says—"The Atman is 
to be heard, to be reflected upon ", and in this, by prescribing 
a ratiocination in addition to mere hearing, it shows that reason­
ing also is to be duly resorted to. Hence, once more, we repeat 
our objection on the basis of reasoning: u No: by reason of the 
disparity of this (world ) [ from Brahman ]." 

The assertion that the sentient Brahman is the cause and 
constituent of the world cannot be maintained. Why ? Because 
this (world, the) effect is disparate-in-nature from its constituent-
cauFe. For, this world which is alleged to be an effect of the 
Brahman is seen to differ in nature from Brahman, being non-
sentient and impure, whereas Brahman is different in nature 
from the world, since the Scriptures declare it to be sentient and 
pure. And we nowhere observe the relation of cause and effect 
between things disparate in nature. For, effects like ornaments 
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oan never be produced from the clay, nor pots and the like produ­
ced from gold. It is out of clay alone that products possessing-clay-
characteristics are produced, and out of gold alone, those possess-
ing-gold-characteristics. So similarly, this world possessing the 
characteristics of pleasure-pain-infatuation can properly become 
the effect of a cause which is constituted of the characteristics 
of pleasure-pain-infatuation, and not of Brahman, which is dis-
parate-in-nature from it. And as to fcbis disparity of the world 
from the Brahman it can be inferred from the appearance of 
impurity and non-sentiency. For, the world certainly is impure 
being constituted of pleasure, pain, and infatuation, as giving 
rise to happiness, affliction, and dejection, and producing condi­
tions high and low like the heaven and the hell. The world is 
likewise non-sentient inasmuch as it makes up the bodies and 
the organs, and so subserves the purposes of a sentient being. 
For, where there is parity-in-nature there cannot obtain [Page 8] 
the relation of the principal and the auxiliary. Two lamps, for 
instance, cannot subserve each other's purpose.—One might urge 
against this that, on the analogy of the master and his servant, 
even a sentient body and instrument can subserve the purpose of 
the experiencing-soul. But no. In this cane of the master and 
the servant it is the non-sentient part of the latter that subserves 
the purposes of the former who is sentient. It is, that is to say, 
just the intelligence and other non-sentient paraphernalia of the 
sentient servant that subserves the purpose of the sentient master; 
and it is not the case that the sentient soul (of the servant) does 
himself become subservient or recalcitrant with reference to the 
master's sentient soul. The Sarhkhyas indeed maintain that the 
sentient souls have a nature not liable to accretion or depletion, 
and are devoid of any activity, Therefore the body and the 
organs (andall things that serve as instruments) are non-sentient. 
Nor is there any ground for the belief that objects like logs-of-
wood or lumps-of-clay are sentient. In fact this distinction be­
tween sentient and non-sentient objects is patent to the world. 
Hence it follows that because of a disparity-in-nature from Brah­
man, this world cannot have Brahman as the constituent-cause. 

Now, if some one were to say—"On the strength of the declara­
tion in the Scripture to the effect that this world has a sentient 
being as its pause—I am prepared to ponplude that the whole 
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world is itself sentient, inasmuch as the nature of the consti­
tuent-cause is known to continue in its effect; and that the non-
perception of the sentiency can be explained by postulating a 
peculiar modification of i t . Just as, that is to say, in the case of 
the souls that are of admitted sentiency, we do f a i l to perceive 
their sentient character in their states of sleep, fainting, etc., even 
so there might be a failure to perceive the sentiency in the case 
of objects l ike the log-of-wood and the lump-of-clay ; and that on 
the ground of this very difference between them, viz., the per­
ceptibility and the non-perceptibility (of their sentiency) and the 
absence and presence of colour and other qualities, we can ex­
plain without contradiction the relation of the principal and the 
auxiliary between the body and the organs on the one hand and 
the soul on the other, even though both equally participate in 
sentiency, the present case being quite explicable on the analogy 
of flesh, soup, rice, etc , which—although a l l equally earth-pro­
ducts—subserve each other's purpose by reason of the peculiar 
properties inherent in each,—the same circumstance also serving 
as an explanation of the well-known fact of the differentiation 
(of the world into sentient and non-sentient classes)."—One urg­
ing these considerations may somehow or other succeed in ex­
plaining away the disparity-in-nature based upon sentiency and 
non-sentiency ; but the disparity based upon purity and impurity 
he can in-no-wise remove. 

Nor can he explain away the first disparity, says (the Sutra): 
" I ts being so follows from Scripture." The sentient nature of a l l 
things in the world, even though nowhere an object of any­
body's experience, is inferred merely on the strength of the Scrip 
tural assertion about the world having a sentient first cause, 
because one has an absolute faith in the Scripture. But the in­
ference is contradicted by Scripture itself, seeing that even from 
Scripture one learns of its being so. By ' its being so ' be implies 
disparity from the constituent-cause. The Vedic text [Ta i t . Up., 
ii 6 ] speaks of " the intelligent and the non-intelligent, " and so 
asserts that a portion of the world is non-sentient, and from this 
it follows that the world is different-in-nature from Brahman. 4. 

[ Page 9 ] But is it not a fact that in some places in the Scrip­
tures we hear of the sentient character of the elements and sense-
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organs, regarded usually as non-sentient ? As for instance [ Sat 
Br., vi. i. 3. 2 4 ] — " The Earth spoke ;" " the Waters spoke;" or 
[Chh., vi. 2. 3-4]—'That Light saw ;" "those Waters saw ;" and 
such other passages, declaring the sentiency of elements. Also 
concerning the sense-organs we have statements like [Brih., v i . 
1 .7]—" Those Pranas ( faculties) indeed, contending for self-
supremacy, went to Brahman ;" or like [Brih . i. 3. 2]—"They 
then said unto Speech : do thou chant for us "—where the sense-
organs are referred to ( as sentient). In reply he recites— 

Bui that is a statement concerning the Superintendents, because 
of specification and correlation. 5. 

The word 'but' dispels the doubt raised. We must not at all 
assume the sentient character of elements and sense-organs from 
Scriptural passages like—" The Earth spoke, " and so forth, since 
this is a statement concerning the Superintendents. Theie is 
here a statement about sentient Divinities superintending ele­
ments like the earth, and organs like the speech, and performing 
activities proper to sentient beings, such as speaking, conversing 
and so forth, and not about mere elements and the sense-organs. 
Wherefore ? Because of specification and correlation. For, there 
is a specified difference consisting of sentient-nature and non-
sentient-nature between the experiencing-souls on the one hand 
and the elements and sense-organs on the other, as already men­
tioned ; and that will not be explicable if everything were sen­
tient Further in the "Dispute amongst the Faculties' the text 
of the Kaushftakins, with a view to remove the doubt as to mere 
sense-organs being intended, and to comprehend the sentient 
Superintendents, makes a specification by using the epithet Divi­
nities : Thus [ Kaush. Up., i i . 14 ]—'' These Divinities, forsooth, 
contending for self-supremacy "; and further on [ibid., i i . 14] 
- " A l l these Divinities, indeed having recognised the pre-eminence 
of the Life-Breath....". There are also taught everywhere, in 
correlation ( with the elements, organs, and other abodes), such 
sentient superintending Divinities in the Samhitas, Brahmanas, 
Histories, Puranas, etc. A Scriptural text like [ Ait. Aran., ii . 4. 
24]—"The Fire, becoming the speech, entered the mouth"— 
supports the existence of a Divinity guarding over the functions 
of the sense-organs. Further, in the concluding part of the 
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passage concerning the " Dispute of the Faculties " [ Page 10 ] 
statements like [ Chh., v. 1. 7 ]—"And then the Pranas went up 
to their father Prajapati and said "—where we are told of 
their approaching Prajapati for ascertaining who was pre-emi­
nent, and thereafter, on his advice, of their going out of the body 
one by one, and so arriving at the pre-eminence of the Life-
breath by the method of concomitance and non-concomitance, 
and then [ cp. Brih., vi. 1. 13 ]—of the offer of tributes unto him, 
—all these dealings, similar to our own, as taught (in the Scrip­
tures) further confirm the statement concerning the Superin­
tendents. We can also understand the 'correlation' as referring 
to the act of 'seeing' of the highest superintending Divinity 
(Brahman), as mentioned in the text [ Chh., vi. 2. 3 ]—"That 
Light saw "—after the Divinity had entered into( become corre­
lated with ) the effects produced by it. 5. 

Therefore there does exist a disparity-in-nature between the 
Brahman and the world; and by reason of this dispsrity the 
world cannot be an effect of the Brahman. To this objection he 
now furnishes a reply— 

But we do see it. 6. 

The word'but' turns back the (opponent's) objection. The 
statement that this world cannot have Brahman for its cause by 
reason of the disparity in-nature : this is not an absolutely valid 
proposition. For, we do notice in the world the production, from 
admittedly sentient beings like men, of hair and nails etc., which 
are disparate-in-nature from them, as also from admittedly non-
sentient things like cow-dung, that of scorpions etc. But (you 
might reply) it is merely the non-sentient bodies of men etc. 
that are the causes of the non-sentient hair, nails, and so forth, 
and so likewise the non-sentient bodies of scorpions, etc. that are 
the effects of non-sentient things like cow-dung. We answer 
Even so, that one of the non-sentient effects (body of the scorpion) 
should have an aptitude to be the abode of a sentient being, while 
another ( hair, nails etc.) should not: this itself does constitute 
the disparity. And great indeed is the divergence in nature due 
to the process of evolution between entities like (the bodies of) 
men and (their products,) the hair, nails, etc, or between things 



I I . i . 6—] SANKAfcA'S BRAHMA8UTRABHASHYA [ l6 
Page 10 

l ike cow-dung and (the bodies of) the scorpions and the l ike, as 
they so much differ in colour and the rest. For, were the cause 
and the effect to be absolutely similar, there would be an end to 
the very relation of cause and effect between them. I f , however. 
it be urged that of entities l ike (the bodies of) men in regard to 
(their products,) the hair, nails, etc., or of things like cow-dung 
in regard to (the bodies of) the scorpions and the like, there is at 
least the characteristic of " earthness " which is persistent, we 
reply that if that were a l l , then of the Brahman in regard to (its 
products,) the ether and so forth, there is evidently the charac­
teristic of " existence " which is eo persistent. In fact, we want 
you to say whether, when on the ground of a disparity-in-nature 
you object to the world having Brahman as its constituent-cause, 
you mean by the disparity-in-nature the non-inherence of the 
entire mass of characteristics of the (cause) Brahman in the effect, 
the wor ld ; or the non-inherence ( in the effect) of even a single 
characteristic (of the cause), whatever it be ; or, finally, the non-
inherence of (just one specific characteristic, viz.) the sentiency. 
In the first alternative there would result the contingency of an 
annihilation of the very relation of cause and effect throughout; 
for, in the absence of some specific difference between them, you 
cannot call one thing the cause and another its effect. The 
second alternative remains unproven. For, there does persist in 
ether and other (effects of Brahman) the characteristic of exis­
tence [ Page 11] which belongs to Brahman, as we have already 
said. For the th i rd alternative you cannot assign an i l lustrat ive 
example. For, unto the follower of the Brahma-philosophy, 
what possible example (acceptable to him) can you urge proving 
that a certain object destitute of sentiency is known not to have 
Brahman for its cause, seeing that he holds the view that a l l the 
m a s of effects has Brahman alone as its constituent-cause ? The 
conflict of this your view with the Scriptures is quite on the sur­
face, as we have already proved that the Scriptures purport to 
teach Brahman as the efficient as well as the constituent cause 
of the world. 

Next, as to the assertion that inasmuch as Brahman is an ac­
complished, existential entity, there is a possibility of its being 
open to other means-of-knowledge, that is entirely gratuitous. For, 
in the absence of colour and other qualities, Brahman cannot be 
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an object accessible to direct-perception. Also in the absence of 
(known) inferential marks it is outside the range of inference and 
the other means-of-knowledge. It is, on the contrary, cognisable 
only from the Scriptures, l ike, for instance, religious duty. To 
the same effect is the passage [Katha, I. i i . 2]—"It is not a know­
ledge to be obtained by reasoning: it can be best comprehended, 
My dearest, only when declared by another;" as also another 
passage (Rigveda, x. 129. 6-7]—"Who indeed has known, and 
who can here declare from whence this creation has emana­
ted ?" These two Vedic-stanzas indicate the inscrutable nature 
of the Cause of the Wor ld even for those that might have attain­
ed to perfection of power and vision. A Srariti also declares 
[ Mahabharata, v i . 5. 12 ]—"Those objects indeed that are beyond 
the pale of thinking—to them one should not apply log ic ; " and 
another [Bhagavadgita, i i . 25]—" He is declared to be non-mani­
fest, unthinkable, and unmodifiable," as also others like [ ib id . , 
x. 2 ] — " Neither the host of gods nor the great sages know of my 
origin : I am indeed the source of the gods and of the great sages 
of every sort. " And as to the view that the Scripture itself, 
prescribing ratiocination over and above the hearing, seems to 
assign a place of honour also to reasoning, not by such preten­
sions can there be gained a possible scope for sheer reasoning. 
For, it is only reasoning conformable to the Scripture that is here 
to be resorted to as being contributory to intui t ive knowledge ; 
such reasoning, for instance, as—(i) because the true-nature of 
sleep and the true-nature of waking-life are both exclusive of 
each other, therefore the soul ( who experiences both the states ) 
is in reality unconnected with the attributes of any of them; ( i i ) 
because in sound-sleep the soul rids himself of a l l wor ld ly con­
cerns and becomes of the nature of the Self who is pure existence, 
therefore the soul is in reality of the nature of that Self who is 
freed of a l l worldly ties and whose essence is pure existence ; or 
( i i i ) because the phenomenal-world springs from Brahman, there­
fore, according to the axiom that the cause and the effect are non-
different from one another, the world has no existence apart from 
Brahman ; and so on. And in the Sutra [ I I . i. 11. ] beginning 
wi th " By reason of the non-stability of reasoning " he is going 
to exhibit [Page 12] the deceptive nature of mere ratiocination.— 
Then as to the person who argues on the strength of the Scriptural 

3 [ Brahmasntrabhashya, Trans, ] 
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assertion about a sentient cause to the world, that the whole 
world is itself sentient, even he can conceivably explain the Scrip­
tural statement concerning the distinction between the sentient 
and the non-sentient, viz., [Tai t . Up., i i . 6 ] — " The intelligent as 
also the non-intelligent "— by declaring (the common characte­
ristic of sentiency) to be manifest in some objects and non-mani­
fest in others. It is our opponent, on the other hand, who can­
not explain the Scriptural assertion about the distinction. How ? 
Because in the passage in question, viz., [ Tait. Up., i i . 6 ] — " It 
transformed itself into the intelligent as also the non-intelligent" 
the Highest Cause is declared to transform itself and assume the 
form of the entire world. And just as one that is sentient can­
not properly become non-sentient, because the two are disparate-
in-nature, even so, one that is non-sentient cannot assume the 
form of the sentient. We, of course, have refuted the argument 
based on disparity-in-nature and hence have to assume, just in 
conformity w i t h the Scripture, a sentient First Cause. 6. 

If ( you urge that the effect, viz., the world ) would become non­
existent, we say, No: for, that is a mere negative statement ( with­
out an actual object to be negated ). 7. 

If the sentient and pure Brahman, void of a l l qualities l ike 
sound, is desired to be the cause of an effect which is contrary-in-
nature to i t , as being non-sentient, impure, and possessed of 
qualities l ike sound, then i n that case you w i l l have to admit 
that the effect had no existence prior to its origination; and that 
would be unacceptable to you, who hold the view of the existence 
of the effect ( i n the cause ) prior to production. To this conten­
t ion we reply that it is no val id objection. For, it is a mere nega­
tive-statement : It is a mere denial ( of the antecedent existence 
of the effect), and there is no real object to which the negation 
is to be referred. Neither also can your negative-statement come 
in the way of the recognition of the existence of the effect ( i n the 
cause) prior to the production. How so ? Because just as, in the 
present time, this effect (the world ) has an existence only in and 
through the Cause ( Brahman ), even so, we can understand it to 
have an existence also prior to creation. For, surely, even in the 
present time, this effect has no existence independent and irres­
pective of the existence of the Cause, as is clear from statements 
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like [ B r i h . , i i . 4 . 6 ] — " A l l would forsake him who recognises 
anything as existing elsewhere than in the Self. " And the same 
kind of existence, in and through the Cause, holds good in the 
case of the effect even prior to the creation. But (we are asked) 
do you not hold the Brahman, void of qualities l ike sound and 
so forth, as the cause of the world ?— ( W e answer) most assu­
redly ; but the effect wi th its qualities of sound and the rest po­
ssesses no existence — as apart from its existence in and through 
the cause—now, any more than prior to creation; so that it w i l l 
not be possible for you to urge that the effect remains altogether 
non-existent prior to production. • In fuller details we w i l l ex­
pound this our position when we discuss the non-distinctness of 
the effect from the cause in Sutra I I . i. 14 below. 7. 

Because during [ the period of ] re-absorption ( or dissolution ) 
there would result the contingency of its being like that: therefore, 
the theory is illogical. 8. 

Says the objector at this stage:—If the effeot that has the 
characteristics of grossness, divisibility-into-parts, non-sentiency, 
finiteness, impuri ty and so forth, is to be assumed to have Brah­
man as its cause, then at the time of the Dissolution, when the 
effect would be restored to the causal state and re-absorbed (into 
the cause) and so [Page ! 3 ] would become undistinguishable 
from i t , the effect would, by its own characteristics, contaminate 
the cause, so that during re-absorption there would arise the con­
tingency of the cause Brahman also possessing, like the effect 
(world), impuri ty and other characteristics. Hence the Upani-
shadic view as to the omniscient Brahman being the cause of the 
world does not stand to reason.—Again, once a l l the distinctions 
have merged undistinguishably together (into Brahman), at the 
time of the succeeding creation there cannot necessarily result 
a new creation w i t h a ( s imi lar) distinction between the experi­
encing souls and the objects of experience, as there is nothing to 
restrain (the two classes) from being mixed w i th each other. For 
this reason also the view is unreasonable.—Once again, after the 
experiencing-souls have become, during the Dissolution, non-dis­
tinguishable from Brahman, if we were to assume a newer crea­
tion, although the occasion for i t , viz., the Karman (of the souls), 
no longer exists—being merged into Brahman—then there is 
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sure to result the contingency of the liberated souls also becom­
ing liable to be born in that creation : which also is another de­
fect of logic ( in the Brahman theory).—Should this world, final­
l y , be imagined, even during the state of Dissolution, to remain 
just distinct from the Highest Brahman, then there can be no Dis­
solution str ict ly so-called, to say nothing fo the objection that 
the effect can in-no-wise remain distinct from the cause. There­
fore also the theory is i l logical . 8. 

To this we reply— 

Not so : because there do exist parallel instances. 9. 

There is not at a l l in our theory anything of i l logical i ty . As 
to the defect pointed out, viz., that the effect, being re-absorbed 
into the cause at Dissolution, would by its own characteristics 
contaminate the cause, that is no defect. W h y ? Because there 
do exist parallel instances. Instances can indeed be pointed out 
in which an effect merging back into the cause does not by its 
own characteristics contaminate the cause. For example, earthen 
plates, etc., which are the products of clay, the constituent cause, 
although during the period of their separate existence ( as plates 
etc.) they are divisible into classes such as very good (high), very 
bad ( low), and middling, they do not yet contaminate wi th these 
their characteristics tlieir constituent cause, the clay. Similarly 
different ornaments fashioned out of gold, when they, after their 
destruction, become re-absorbed into gold, do not by their own 
characteristics contaminate the gold. Likewise also, the four 
classes of beings which are produced out of the earth do not by 
their own characteristics contaminate the Earth when absorbed 
back into it. It is for your view of the case that no parallel i n ­
stance can be cited. For, Dissolution itself would be impossible 
if the effect were to remain w i th in the cause just by its own 
nature. It is to be noted here, however, that although there is non-
distinctness in nature between the effect and the cause, it is the 
effect that is of the nature of the cause, and not the cause of the 
nature of the effect, as is clear from Scriptural statements about 
(word-)initiation ( of creation ) : and this he w i l l state later under 
Sutra I I . i. 14.—Furthermore, your objection covers a far less field 
than there is warrant for, when you urge that the effect, at the 
time of re-absorption, would by its characteristics contaminate 
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the cause. The contingency holds equally wel l during the time 
that (the world actually) endures ( as the world ), as we (through­
out) maintain non-separateness between the effect and the cause. 
For, there are Scriptural texts like [ Brih, , i i , 4. 6 ]—"A11 this 
that there is, is the Atman, " or [ Chh., v i i . 25. 2 ]—" The Atman 
itself is a l l this," or [ Mundaka, I I . i i 11 ]—" Formerly all this 
was the immortal Brahman itself, " or [Chh., i i i . 14. 1.1—"All 
this ver i ly is Brahman," [Page 14]—that declare the non-sepa­
rateness in a l l the three times of the effect from the cause. The 
way out of the contingency that is available in these cases, viz., 
that the cause is not contaminated by the characteristics of the 
effect, because the effect itself as well as its characteristics are 
superimpositions of Nescience, that same also holds good in the 
condition of Dissolution, 

There is also this other parallel instance : Just as a magician 
is not in a l l the three times affected by the magical-illusion 
which he himself spreads out, because (the i l lusion ) is not a 
reality, even so is the Highest Self not affected by the world-
il lusion ; and again, just as the one (Soul) who is seeing a dream 
is not affected by the illusions of the dream-vision, because that 
i l lusion does not follow him over into either the waking or the 
deep-sleep conditions, even so the one enduring Soul who wit­
nesses a l l the three conditions without himself undergoing any 
change, is in no way affected by a l l the three states that mutual­
ly exclude one another ( none of them running over into the 
other ). That the Highest Self should appear to have these three 
states is itself sheer i l lusion, comparable to the appearance of a 
rope in the form of a snake and the like. On this point there is 
a pronouncement by the Teachers who are the knowers of the 
traditional teaching of the Upanishads [ Gaudapada-Karikas, i. 
16]—" When the Soul, thrown into sleep by the beginningloss 
I l lusion, wakes up from i t ; it is only then that he realises the 
non-duality wherein there is neither birth, nor sleep, nor dream­
ing. " So then, the defect urged on the ground of the contin­
gency that, during the state of re-absorption, the cause also, like 
the effect, would be affected by grossness and other qualities is 
no longer tenable. Next, the objection that, after the merging 
together of a l l distinctions whatsoever, there cannot be pointed 
out any principle to regulate the subsequent creation together 
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with its distinctive classifications: that is also nugatory, and 
just for the reason that parallel instances exist. For, just as, in 
the conditions of deep-sleep or Yogio-trance and the like, even 
though one might attain therein to one's innate nature of freedom-
from-distinotions, still inasmuch as his Nescience stands un-sub-
lated, when he wakes out of it, there does exist for him the same 
old distinctive classifications : even so it could be in the present 
case. To this effect is the Scriptural statement [Chh., vi. 9. 2-3 ] 
—"All these creatures are absorbed into the (Brahman which is) 
Existence, and yet do not know that they are absorbed into I t . 
Be they here a tiger, or a lion, or a wolf, or a hog, or a worm, or 
a butterfly, or a gnat, or a fly : whatsoever they are that they re-
become. " Just as, although the Highest Self is beyond all dis­
tinctions, yet, during the subsistenoe of the world, we do observe 
uninterrupted, all these dealings based upon distinctions, like 
unto the (affairs of the) dream-world ( while it endures),—the 
dealings being grounded upon a false knowledge—even so, dur­
ing the state of re-absorption also, we would infer the existence 
of (a latent tendency for) making distinctions, grounded likewise 
upon (unsublated) false knowledge. — By the same argument 
can be set at rest the contingency as to the liberated souls being 
born again, seeing that, in their case, all false knowledge has 
been sublated by right knowledge.—Lastly, as to the other alter­
native-contingency raised towards the end, viz., should this 
world be imagined, even during the state of Dissolution, to re­
main just distinct from the Highest Brahman ' that is refut­
ed by us inasmuch as we do not at all make the assumption. 
Hence our Upanishadic doctrine is quite logical. 9. 

And because your own view is open to the same objection. 10. 

(Page 15] And in the view of our opponent also the same 
common deficiencies would become manifest. We explain how 
As to the contention that by reason of the disparity-in- nature the 
world cannot have Brahman for its constituent cause, that is 
equally applicable if it were to have the ( Sarhkhya) Pradhana 
for its constituent cause, since in this view also the world which 
has qualities such as sound etc. is assumed to proceed from the 
Pradhana which has not those sound and the other qualities. And 
for that very reason, i. e., because of the assumption of the pro-
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duotiou of a disparate effect ( from the Pradhana ), there would 
result the same contingency of the acceptance of the doctrine of 
the non-existence of the effect prior to its origination. So also, 
in fche state of Dissolution, if the effect were to be assumed to 
remain non-distinct from the cause, the contingency of "this be­
coming like that " holds equally true. So likewise when all the 
effects, with all their specific individualities sublated, have be­
come, in the condition of Dissolution, non-distinguishable ( from 
their cause, fche Pradhana), the distinctions such as—this is the 
material-constituent attached to this Self, this the one attached to 
this other: all these which, prior to the Dissolution, were res­
tricted to each person, they cannot possibly be, in a subsequent 
creation, regularly and necessarily assigned (to the same per­
sons ), as there is no adequate ground for the restriction. And 
if we assume that such a restriction could be made even in the 
absence of adequate ground, then the liberated souls can be lia­
ble to bondage once more, because even in their case there is the 
same absence of adequate ground (which by hypothesis is no bar). 
And if you were to make the supposition that it is only some of 
the distinctions that would become non-distinguishable, i.e., that 
would be completely absorbed into the Pradhana, and not the 
others, then those that do not become (so absorbed) wil l have to 
be considered as not the effects of the Pradhana. Thus all these 
deficiencies are common to both the sides and should not be urged 
against only one of them ; and so (the sutra) emphatically decla­
res the deficiencies to be not deficiencies, inasmuch as they have 
to be necessarily admitted. 10. 

And also because of the non-stability of reasoning. And should 
you claim to reason otherwise, even so there results the contin 
gency of non-release. 11. 

For this additional reason also one should not raise any objec­
tion on the basis of mere reasoning against a matter which can 
be known only from the Scriptures ; since, that is to say, all rea­
sonings are void of traditional authority and so lacking in stabi­
lity, being just spun out of the sheerest guesses of men—there 
being no goad to keep such guesses under cheok. For, we find 
that reasonings put forth by certain learned persons with great 
ado are perceived to be fallacious by others more learned than 
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these, while those put forth by these again are proved to contain 
a fallacy by some others s t i l l , so that it is not possible to assign 
any stability to reasonings, because there is such a difference in 
the faculties of men. And if one were to follow the lead of a 
supposedly stable process-of-reasoning endorsed by a person of 
well-established eminence l ike Kapila or some other person, even 
so there results the absence of stability, inasmuch as we observe 
the existence of a mutual divergence of views amongst propoun-
ders-of-systems l ike Kapila, Kanada and the rest, although they 
be admitted to possess a well-established pre-eminence. And if 
you were to say—we would reason in some other manner so as 
to avoid the fault of an absence of stabili ty, For, surely, it is 
not possible to hold that there does not at a l l exist any stable 
( unshakeable ) reasoning. To go no further, this very non-stabi-
l i t y of reasonings is ( sought to be ) established by reasoning it­
self, inasmuch as, having observed the non-stability of a certain 
number of reasonings, you imagine the non-stability of other 
reasonings of the same class. If a l l reasonings were to be un­
stable [Page 16] there would result the contingency of an annihi­
lation of a l l worldly dealings. For, we do see in ordinary life 
people proceeding to acquire or avert ( respectively ) the pleasure 
or the pain in the path-way that is yet to be traversed on the 
analogy of the path-way that has been or is being traversed. 
Moreover, whenever there ensues a divergence of views as to the 
real intention of a Scriptural text, it is reasoning, consisting in 
an exposition of the purport of a sentence, which enables us to re­
fute the false (prima facie) interpretation and fix the correct one. 
Manu also holds the same view when he lays down [ x i i . 105 ]— 
" Direct perception, and inference, and the Sastra consisting 
of various Scriptural texts : these three one should master thor­
oughly wel l if he is desirous of ascertaining (the nature of) purity 
in religious-practice;" and again I x i i . 106 ]—" It is he who tries 
to harmonise the injunction about religious-practices laid down 
by Sages with a reasoning not going against the teaching of the 
Vedas and the Sastras: he alone knows what is true religious-
practice and none other." In fact the so-called absence of stabi­
l i t y is exactly a point of honour for reasoning ; for, that serves 
as an incentive for throwing out defective reasoning and accept­
ing one that is free from a l l defects. For, surely, because our 
forefathers were fools, that should constitute no ground at a l l 
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why we ourselves should act like fools. Therefore the instabi­
l i t y of reasoning is no fault-in-argument. To this the reply is : 
Even so there arises the contingency of an absence of release. 
Although in a sporadic case or two reasoning appears to be wel l -
grounded, s t i l l in the present instance, in any count, there does 
arise the non-release of reasoning from the fault of instability ; 
for, a knowledge of the actual Reality as it is, which is perfect­
ly unfathomable and on which depends man's final emancipa­
tion, cannot be even distantly guessed except w i t h the help of 
the Scriptures. For, as we have already said, this is an object 
not fa l l ing wi th in the ken of direct-perception as there is an 
absence of colour and other qualities in i t , and not within that of 
inference and other means-of-knowledge, owing to the absence 
of inferential marks etc. belonging to i t . Further, a l l the dis­
putants who believe in a final release do equally assume that the 
release is achieved by right knowledge; and this right knowledge, 
because referring to an existing reality, must be uniform. We 
declare that to be the highest truth which always endures in one 
and the same form; and the knowledge of this t ruth is known as 
the true knowledge in the world : e. g., the knowledge that fire is 
hot. This being so, it is absurd that persons should maintain a 
diversity of views regarding the nature of the true knowledge. 
Contrariwise, the divergence in views based upon reasoning— 
their mutual opposition ( and inconsistency )—is admitted on a l l 
hands. For, what one logician puts forward, claiming that that 
alone is the true knowledge, that is upset by another ; and what 
this other one establishes, that is controverted by another s t i l l : 
this is already well-known a l l through the world. How can a 
knowledge arrived at by reasoning, and having no fixed and uni­
form content, ever become true knowledge ? Nor is it a fact that 
the propounder of the Pradhana theory is acknowledged by a l l 
the logicians as being the most pre-eminent amongst those that 
know how to reason, so that it might have been possible to 
accept his view as being the one most true. A n d it is of course 
not possible to call together in one place and at one time al l the 
logicians that have been, that are, and that w i l l ever be born, so 
that the joint-view of them a l l , when referring to one and the 
same object and delivering itself in an identical manner, might 
be regarded as the true knowledge. The Veda, as contrasted wi th 
these, is eternal and is the source of the right knowledge, and it 

4 [ Brahmasiltrabhashya, Trans. ] 
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[ Page 17] can properly have a fixity of subject-matter and form-of-
contents, so that it would be impossible for any logicians of the 
past, the present, and the future to gainsay the claim for correct­
ness which the knowledge based upon Veda can r ightful ly have. 
Hence it follows that it is this very Upanishadic knowledge that 
is the true knowledge. And as the claim for being true cannot be 
established for any knowledge other than this, there would result 
(by following this other knowledge) a non-release from world ly-
fetters. It thus stands established that, in conformity w i t h the 
Scriptures and in conformity wi th reasonings consistent wi th 
the Scriptures, it is the sentient Brahman that is the efficient and 
the constituent cause of this world. 11. Here ends the Topic 
(3) called Disparity-in-Nature. 

T O P I C 4 : R E P R O B A T E T H E O R I E S 

( Sutra 12 ) 

Hereby are also explained (away) theories, reprobated by men-of-
position-and-competence. 12. 

Because it offered the closest analogy unto the Upanishadic 
theory, because it was supported by very weighty reasonings, 
and because, in some of its sections, it was accepted by some 
competent followers of the Vedic view,—for these reasons it was 
that the objection against the Upanishadic teachings, put forth 
upon the basis of reasoning and claiming to find support from 
the theory that recognised the Piadhana as the cause ( of the 
world ), has been thus far answered. Now, there continues to be 
brought forward by some persons of feeble intellect and on the 
strength even of such theories as that of the Atoms, an objection 
based upon (mere) reasoning against the statements in the 
Upanishads. To meet that he makes an analogical-transference 
(of the present argumentation), following the (wel l -known) 
maxim of overthrowing the main assailant only ( and ignoring 
the minor ones ). What are accepted (parigrihyante) are called 
parigrahah. Those that are not parigrahah are styled a-pari­
grahah. The a-parigrahah ofthemen-of-competence-and-learning 
( Sishtah) are designated ( i n the text of the sutra ) as the 'Sish-
taparigrahah " or theories not accepted by the wise. By virtue 
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of the present argumentation in refutation of the theory that re­
gards the Pradhana as the cause, we have to consider as refuted, 
after a setting forth of their untenable nature, the theories such 
as those which recognise the atoms and the l ike as the cause (of 
the universe)—theories which in none of their portions have 
been at a l l countenanced by persons of authority l ike Manu, 
Vyasa, and others. The refuting argument being identical, there 
remains now no further ground at a l l for raising any objection. 
For, there holds good even in their case the fact of the impene­
t r a b i l i t y by ( mere ) logic of the highly mysterious ( cause of the 
universe), of the instability of reasoning, of the resulting ab­
sence of release if one were to reason in any other mode, and the 
contradiction wi th the Scriptures: these and the like are the 
grounds of refutation. 12. Here ends the Topic ( 4 ) styled 
Reprobate Theories. 

T O P I C 5 : OBJECTS T U R N E D SUBJECTS 

( Sutra 13) 

If it be urged that by reason of the objects ( o f experience) 
becoming one with the experiencing subjects there would result an 
absence of discrimination, we reply, it might happen as in ordinary 
life. 13. 

Once again, from another view-point, but on the strength of 
reasoning itself, the theory that regards the Brahman as the cause 
is being objected to. Although we grant that Scriptures might be 
the sole authority in their own proper province, yet where their 
subject-matter falls wi th in the range of another means-of-know-
ledge, it is but fair that it should conform to this other means. 
This holds good in the case of several r i tualist ic and laudatory 
texts. Reasoning, likewise, should be unauthoritative in matters 
not f a l l ing strictly w i th in its field, e. g., in regard to what con­
stitutes and what does not constitute correct religious-practice. 
W e l l , what are you dr iv ing at ? This being conceded, it is not 
right that the Scripture should run counter [ Page 18] to some­
thing already well-established by other means-of-knowl edge But 
what makes you say that anything already well-established by 
other mens-of-knowledge is contradicted by the Scriptures ? The 



I I . i . 13—] S A H A R A ' S B B A H M A S U T B A B H A S H Y A [28 

Page 18 
reply follows. This distinction between the objects of experience 
and the experiencing subject is well-established in the world : 
the subject being the sentient soul within the body and the 
objects, the qualities like sound and the rest. Thus Devadatta 
is the experiencing subject, and cooked-rice the object of expe­
rience. Now this distinction would be rendered nugatory, if 
the subject were to be transformed into the object, or the object 
transformed into the subject. And such a mutual transforma­
tion in their case would ensue by reason of their being believed 
to be one with Brahman, the Highest Cause. And it is not right 
that this well-established distinction be rendered nugatory by the 
Scripture. For, we must postulate the existence of a distinction 
between the experienoing-subject and the objects-of-experience in 
the past and in the future, similar to what there actually exists 
to-day in the present. Hence, because of the resulting contin­
gency of an annihilation of this well-established distinction bet­
ween the experiencing-subject and the objects-of-experience, the 
final conclusion, making Brahman the cause (of the universe), 
is not tenable. If some one were to start such an objection one 
should answer him thus: It might happen as in the ordinary life. 
Even in our view the distinction in question can obtain without 
difficulty, since we observe analogies to it in the world. To ex­
plain : although foam and wave and ripple and bubble and the 
rest, as being just the modifications of the ocean, are not distinct 
from the ocean, whose essence is water, there can yet obtain a 
distinctness amongst themselves as also mutual relation between 
them such as conjunction etc. with one another. In this instance 
although the foam, ripple, and the rest, as modifications of the 
ocean, are not distinct-in-essence from the ocean which is consti­
tuted of water, yet there does not result any confusion of the one 
with the other. And even while such a commingling of them 
into one another does not take place, yet it is not that they 
possess an essence distinct from that of the ocean. Just so in the 
present case also, there need not ensue the mixing up of the one 
with the other in the case of the experiencing-subjects and the 
objeots-of-experience; nor likewise need they be regarded as 
having an essence distinct from the Highest Brahman. — It is to 
be noted here that although the experienoing-subject is not a 
modification of the Brahman, inasmuch as the Scriptural text 
jTai t , Up., i i . 6 ] -"Hav ing created i t , H thereupon entered into 
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the same "—speaks of the subsequent-entrance of the unmodified 
Creator himself into his creation, and his becoming himself the 
experienoing-subject, yet once He has entered into his creation 
there does exist a distinction caused by specific-limitations, just 
as there is one in the Ether caused by limitations such as the 
Ether-within-a-jar and the like. Consequently, it has been stated 
that there can exist, on the analogy of the ocean and the ripples, 
the distinction between the experiencing-subject and the objeots-
of-experience, although they are both of them identical-in-essence 
with Brahman, the Highest Cause. 13. Here ends the Topic (5) 
entitled Objects Turned Subjects. 

TOPIC 6 : W O R D - I N I T I A T E D W O R L D 

(Sutras 14-20) 

There is non-distinctness ( of the world ) from that ( i . e., Brah­
man), because of the statements regarding (Word-)Initiation, and 
the like. 14. 

Assuming this ordinary distinction in the shape of the experi­
encing-subject and the objects-of-experience we have formulated 
our refutation, saying that it might happen as in ordinary life. 
But this distinction does not exist from the point of view of the 
highest truth, inasmuch as we learn of the non-distinctness of 
the two : the effect and the cause. The effect is the multiform ex­
panse of the world including the Ether and the rest; I Page 19 ] 
the cause is the Highest Brahman ; and, from the point of view 
of the highest truth, we learn of the non-distinctness, i. e., non­
existence as apart from it, of this effect from that cause. How? 
Because of Scriptural statements such as (word-)initiation and 
the like. To begin with the statement concerning (word-)initia-
tion, there, after promising the knowledge of all consequent upon 
the knowledge of one, by way of the needed illustrative example 
it is said [Chh.,vi. 1.4]—" Just as, My dear boy, by just onelump-
of-clay everything fabricated out of clay can become compre­
hended, the modified-form being only a word-initiation,—a mere 
name,—as the clay alone it having any reality." The point intend­
ed is this: When one lump of clay is comprehended in its real 
nature as clay, al l fabrications of clay such as jar, platei or water-
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pot, being in reality no more than the clay-in-essence, can become 
comprehended, inasmuch as the modified-forms are a fabrication 
of mere word, are a name only and are originated by word alone, 
as when it is said that here is a jar, a plate, a water-pot, and so 
on. The modified-form as such has not at all any reality of 
essence: it is a mere name only, an unreality; the reality belong­
ing to it only as it is clay. The above is an illustration used for 
the Brahman in the Scriptural text. The statement about word-
initiation occurring here leads us to consider, by an application 
of the illustration to the matter-in-hand, the entire mass of 
created-objects as having no existence apart from the Brahman. 
And later, after declaring that Light, Water, and Food are the 
effects of Brahman, the same text proceeds to assert that the 
effects ( of this triad ) of Light, Water, and Food have no real 
existence as apart from Light, Water, and Food, with the words 
beginning with [Chh., vi. 4. 1 ] — " Fireness has vanished from 
the fire (as an independent reality), the modified-form being only 
an initiation by words, a mere name, the true reality being just 
the three colours (red, white,and black—belonging respectively 
to Light, Water, and Food)."—The sutra speaks of ' statements 
regarding (Word- initiation and the like and by 'the like' are 
to be adduced texts declaratory of the oneness of the Atman, like 
[ Cbh., vi. 8. 7 ]—"All this has 'that one as its essence; 'that one' 
is reality ; 'that one is the Self: and "That thou art"; or [Brih. ii. , 
4. 6 ] — " Al l this that there is, is this very Self "; or [ Mundaka, 
I I . i i . 11 ]—" Brahman alone is all this"; or I Chh., vii . 25. 2 ]— 
" The Atman alone is all this"; or [ Brih., iv. 4. 19 ] — ' There is 
nothing at all of the manifold in the world. " For, we cannot 
otherwise understand the possibility of the knowledge of one 
thing giving the knowledge of everything. Hence, just as the 
ether contained within a jar, within a water-pot, etc., is not dis­
tinct from the great mass of ether in its entirety, and just as the 
water in the mirage and the like is not distinct from the sandy-
plane and so forth, seeing that the former have a form that anon 
appears and disappears and so are not capable of being described 
in their real essence;—even so, we have to understand this entire 
mass of worldly-phenemenon consisting of experiencing-subject6 
and objects-of-experience, as having no real existence as apart 
from the Brahman. 

An objection: Why not regard-the Brahman as possessing 
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more than one nature in reality ? Just as a tree has more than 
one branch, even so is the Brahman endowed with more than one 
power and activity. Accordingly, both the oneness and the 
manifoldness are true in reality, just as the tree has [ Page 201 
oneness when considered as tree, but manifoldness when consi­
dered as branches; or just as the ocean has oneness qua ocean, 
but manifoldness as foam, ripples, etc.; or just as, again, the clay 
as clay is one, but as jar, plate, etc-, manifold. Out of this two­
fold nature, the knowledge of that portion which refers to one­
ness would bring to pass the Scriptural declarations as to emanci­
pation, etc., while by the portion referring to manifoldness would 
be accomplished the secular and the Scriptural requirements be­
longing to the Sphere of Works. And in this way also illustra­
tions as to clay and the like would be harmonised.—To this we 
say—No. For, in the illustration [Chb., vi. 4.1]—" As clay alone 
there is reality," the constituent-cause is alone emphatically 
declared to be the exclusive reality, the statement about Word-
initiation assigning unreality to the entire mass of modified-
forms. The same should hold true also of the theme for which 
the illustrations were adduced. For, there is a definite declara­
tion [ Chh., vi. 8. 7 ] — " All this has 'this one' as its essence; and 
that is the Real"—to the effect that the Highest Cause is alone 
real; while there is the teaching [ibid., vi. 8. 7 ] — " That is the 
Self: That thou art, O Svetaketu'—that the Self-within-the-body 
is one with the Brahman. This oneness with Brahman of the 
Self-within-the-body is self-subsistent: it is not something the 
truth of which has to be established by extraneous efforts. So, 
when this oneness-in-essenoe with Brahman, declared in the 
Scriptures, comes to be realised, it serves to annihilate the ordi­
narily-understood distinct-individuality of the Self-within-the-
body, just as the knowledge of the rope as rope drives away the 
(mistaken) knowledge of it as a snake and the like. And once 
the individuality of the Self-within-the-body is sublated, all the 
ordinary dealings based upon that become nugatory—dealings 
for establishing which one had to assume the existence of a 
second distinct aspect of the Brahman as manifold. This is borne 
out by passages such as [ Brih., iv. 5. 15 ]—"When, on the con­
trary, all this has become in his case just one with the Self, then 
what is there for him to see and what means to see it ? "—which 
declare the absence of al l phenomenal-dealings based upon 



II. i. 14— ] SANKARA'S BRAHMASUTRABHASHYA [ 32 
Page 20 

actions, means to actions, and fruits of actions, in the case 
of one who has realised the Brahman as the essence (of every­
thing ). Nor can it stand to reason to assert that this ( percep­
tion of the ) absence of all the phenomenal-dealings is merely 
contingent upon certain specific conditions; for, the state­
ment [ Chh., vi . 8. 7 ] — " That thou art "—does not declare the 
(Self's) oneness-in-essenoe with Brahman as bound up with any 
specific conditions. Further, the illustration of the thief [ Chh., 
vi. 16 J declares the bondage for one who states the untruth, and 
the release in the case of one who states the truth; and so vou­
ches for the sole ultimate reality of oneness only—the manifold-
ness being an apparicion raised up by false knowledge. For, if 
both were .to be true, how can a creature, immersed in pheno­
menal-world as he is, be spoken of as a prevaricator? And the 
text[Brih., iv. 4.19 ] —" From Death he comes by death, who 
sees manifoldness here "—declares as much by its deprecation of 
a belief in manifoldness. Nor can this view [ Page 21] cogently 
explain how emancipation can be the result of knowledge ; for, 
there is no scope ( i n this view) for any kind of false know­
ledge which gives rise to worldly-bondage and which is to be 
driven away by true knowledge. For, when both of them are 
true, how can it be said that the knowledge of oneness drives 
away the knowledge of manifoldness ? 

But an objector might say, if we assume absolute oneness, there 
being no manifoldness, the ordinary means-of-knowledge such 
as direct-perception would be rendered nugatory as having no 
scope for them, like perceptions as to the form of a human being 
when applied to objects like pillars (which are not human beings). 
So also the Scriptural prescriptions as to what should and what 
should not be done—depending as they do upon distinctions, 
would also be null and void in the absence of that (manifold­
ness ). Likewise, too, the Scriptural teaching as to emancipa­
tion would, in the absence of that, come to nought, since it is 
contingent upon distinctions like that between the teacher and 
the taught. Besides, how can we reasonably believe in the 
truth of the doctrine of the oneness of the Self propounded by the 
Scriptural teaching about emancipation, when the Scripture itself 
is to be false ?—To the above objection we reply that our theory 
is not open to the fault urged. For, prior to the realisation of the 
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Brahman as the only true Reality, al l ordinary viewsand-prac-
tices whatsoever can well be true, like the phenomena of the 
dream-life prior to awakening. As long as there has not taken 
place the realisation of the oneness of Self as the only Reality, 
so long nobody has, born within him, the notion as to the un­
reality of all the modified-forms that fall into the (three ) cate­
gories of the mean8-of-knowledge, objects-of-knowledge, and 
fruit-of-knowledge. On the other hand, all creatures, under the 
influence of Nescience, and throwing overboard the oneness-in-
essence with the Brahman which is theirs by right, conceive a 
notion with reference to the (various) phenomenal-forms, regard­
ing them as of their own essence or as belonging to them, and 
designating fchem (respectively ) as the ' I' or the kmine\ There­
fore, prior to the awakening of the consciousness of the Brahman 
as the only true Reality, all secular and Scriptural requirements 
can find a satisfactory warrant. Just as for the ordinary man, 
gone asleep and visualising in dreams objects high and low, 
there does exist, prior to the awakening, a knowledge which he 
thinks to be direct perception, and which he ( for the time ) even 
firmly believes in—there being, be it noted, no notion at the time 
of the fallaciousness of that' direct-perception'—even so in the 
present case. — But, it might be asked, how can we possibly 
explain the knowledge—which is true—of the Brahman as the 
only Reality, when it is to result from an Upanishadic state­
ment which falls within the sphere of the untrue ? For, surely, 
one bitten by a rope-mistaken-as-snake never dies; nor is it 
possible, with the help of the water-in-the-mirage, to achieve 
purposes like drinking, bathing, and the like. But that is no 
objection; for, we do meet with effects, such as death, resulting 
from even suspicion of poison and the like; and in a man during 
the state of dream we do see the effects (quivering etc.) of snake­
bite, bath, and the like. Should it be urged that even this effect 
is unreal, this is our reply : Although in a man during the state 
of dream the effects due to snake-bite, bath, and the like be false, 
yet there is the fruit of them in the form of the man's conscious­
ness of what had happened, which is true, seeing that it does not 
disappear even in the wakeful condition. For, assuredly, no man 
whatsoever, when awakened from dreaming, although realising 
as false the effects due to snake-bite, water-baths, and the like 
Which he saw in the dream, ever regards his experience of them 

5 [Brahmasutrabhashya, Trans.] 
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as untrue.—Incidentally, from the fact of the persistenoe of this 
consciousness of dream-experience in the man who has seen 
dreams we have to understand a refutation of the theory whioh 
regards the body itself as the Self.—We have a Scriptural passa­
ge to the same effect [Chh., v. 2. 9]—" When, while some activity 
intended for a definite end is proceeding, one sees a woman in his 
dreams, in that dream-vision of his he should understand a pro­
sperity for him"—[Page 22] which avows for the acquisition of a 
prosperity which is real from a dream-vision which is unreal. In 
the same manner Ait. Aran. I I I I . ii. 4. 7 ]—after declaring that, 
when certain omens capable of being experienced during waking-
life have presented themselves, " one should consider that he will 
not live much longer," goes on to say (ibid., I I I . ii. 4.15)—"Now 
the dreams: One sees (in the dream) a black person with black 
teeth; and that person kills him"—that even these varied dream-
visions which are unreal presage death which is real. And that 
is indeed well-established, in ordinary life, with persons who are 
skilled in (drawing inference from) invariable concomitance and 
non-concomitance, viz., that such-and-such a dream-vision con­
duces to weal and such-and-such an one to woe. So too we 
observe the knowledge of the true A ' and other ( sounds) as 
resulting from the knowledge of the untrue symbolic lines 
(standing for them ). —Finally, here'is this ultimate (decisive ) 
argument to prove the oneness of the Atman : viz., there is noth­
ing further beyond it of which an expectancy exists. While in 
an ordinary statement such as, ' one should make an offering,' 
there arises the expectancy as to unto whom,'' with what,' and 
in what mode,' no such expectanoy is known to arise in connec­

tion with the declaration [ Chh., vi. 8. 7 ]—' That thou art, or 
[Brih., i. 4.10]—1 am Brahman,' inasmuch as it intends to convey 
the knowledge of the absolute oneness of the true essence of 
everything. It is only when some other object exists as a re­
mainder that there might arise the expectancy; but there does not 
exist any other object remaining apart from and beyond the 
Atman, which can give rise to the expectancy. Nor is it possi­
ble to urge that such a knowledge never does arise; for, there are 
Vedic texts like [Chh, v i . 16. 31-—" And then indeed he did real­
ise' and there are also prescriptions for securing that knowledge 
such as hearing (the Vedic texts, Brih., iv. 6) and repeating them 
after the teacher [Brih., iv. 4. 22]. And it is not possible to urge 
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that this knowledge is fruitless or erroneous; for, we see the fruit 
of it, viz., the cessation of Nescience ; and there arises thereafter 
no other knowledge to negative the (earlier) knowledge (as happens 
in the case of an erroneous knowledge). Of course, until this 
absolute oneness of the Atman is realised, all secular and Sorip-
tural affairs which are due to a compound of truth with false­
hood, remain, as we have already stated, quite undisturbed. 
Hence, when the absolute oneness of the Atman is brought home 
by this ultimate (decisive) means-of-knowledge, all the earlier 
activities based upon distinction are annihilated, and there then 
remains no more any scope for imagining the Brahman to possess 
manifoldness. 

Another objection: we gather, from the assigning of illustrative 
examples such as the lump-of-clay, that the Scriptural texts in­
tend to set forth the Brahman as one capable of being modified : 
for, objects like the lump-of-clay are known in ordinary life to 
be capable of assuming modifications. We answer, No. For, texts 
like [Brih., iv, 4. 25]—" He, indeed, is this great unborn Atman, 
the ageless, deathless, immortal and fearless Brahman"; [Page 23] 
or (Brih., i i i , 9. 26]—"He is that Atman,the Not-this, Not-that"; 
or [Brih., iii. 8. 8]—" It is neither gross nor subtle",—and others 
deny unto the Brahman every kind of modification and declare 
it to be immutable. And it surely is not possible to understand 
one and the same Brahman as both capable and also incapable of 
assuming modifications. W h y may it not be possible, like stand­
ing and moving ( i n the case of one and the same man ) ? No : 
because we have declared the Brahman to be immutable. Unto 
the immutable Brahman, of course, there cannot be assigned 
manifoldness of nature like standing and moving. We have 
already said that the Brahman is immutable and eternal inas­
much as all kinds of modifications are denied of it. Nor can we 
imagine that, just as the realisation of the oneness of the Atman 
with the Brahman is the means to salvation, even so the reali­
sation of it as capable of assuming the modifications in the form 
of the world might have been intended as another independent 
means for some other assignable fruit; for there is no valid proof 
for the supposition. The Scripture declares the fruit to follow 
just from the realisation of the Atman as being one with the 
immutable Brahman; forinstance, the text [Brih., iv. 2. 4] which 
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begins with—" He is that Atman, the Not-this, Not-that, " and 
concludes [Brih., iv. 2. 4]—" Now indeed, O Janaka, thou hast 
attained the Fearless One." From this it follows that in a con­
text where the prevailing theme is the Brahman, when it has 
been proved that the winning of the fruit is to result just from 
the realisation of the Brahman as destitute of all specific attri­
butes whatsoever, any statements therein that are met with and 
that have no special fruit declared in their connection—e.g., the 
statement as to Brahman being modified in the form of the world— 
are to be understood merely as subordinate means contributory 
to the Brahma-realisation, in accordance with the maxim— 
" In a context where some fruit is declared in connection with the 
main-theme, any statements made without specification of a spe­
cial fruit connected therewith have to be regarded as subordinate 
(to the main-theme )u—and not as though they are cabable of 
yielding an independent fruit of their own. For, it is absurd to 
declare that from a realisation of the Brahman as susceptible of 
modifications there might result the fruit, viz., the Atman's sus­
ceptibility to modifications, since the nature of emancipation has 
to be eternal and immutable ( which it cannot be if the Atman 
who is to get the emancipation were to be by nature mutable ). 
— But, for one who holds by the theory of the oneness of the 
Atman with the immutable Brahman, because for him there is 
absolute oneness, there would result the non-existence of a con­
troller of the world and the objects-controlled, and so a contra­
diction with his own solemn-declaration as to the Lord being the 
cause (of the Universe ). To this we say, No: For the ( Lord's) 
omniscience turns upon the mere unfolding of the embryonic 
Names and Forms which go to make up the Nescience. It was 
on the basis of texts like [Tait. Up., i. 1 ]—" From that Atman 
sprang forth the Ether"—that we had made the solemn-assertion 
[ Brah. Sutra, I. i. 2 ] — " From which ( arise ) the origination etc. 
of this (universe )"—intended to declare that it is from the 
omniscient, omnipotent Lord, whose nature is eternal, pure, un­
fettered, consciousness, that there result the world's origination, 
subsistence, and dissolution, and not from the non-sentient Pra-
dhana or from some other principle. That solemn-assertion of 
course stands: nor do we assert here anything which runs coun­
ter to it. How can you say that, when you declare in the same 
breath the absolute oneness of the Atman without anything as 
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a second to it ? Listen how we deolare [nothing self-contradic­
tory : In the Scriptural texts,and in the Smritis (based upon 
them), we are told that the omniscient Lord has—as if forming a 
part of his nature but not really explicable either as having that 
nature or as not having that nature-the Name and the Form 
the fabrications of Nescience and the germinal-principles of the 
phenomenal-world,—-which are designated I Page 24 ] as the 
Illusion or as the Power or as the Nature of the omniscient Lord. 
The omniscient Lord is distinct from these two, as is clear from 
the passage [Chh., viii. 14.1 ]—" It is indeed the Ether which 
achieves the Name and the Form : that which is beyond these 
two is the Brabrtian, " as also from texts like [ Chh., vi. 3. 2 ]— 
"Let me unfold the Name and the Form "; or [Tait. Aran.iii.12. 
7 ]—" The Wise One, having congregated all forms, assigns the 
names and keeps on calling out the same;" or [Svet., vi. 16 ]-
" He who makes the one seed manifold. " Thus the Lord be­
comes the Lord only when conforming himself to the limitations 
of Name and Form made out by Nescience, like unto the ether as 
conforming to the limitations of the jar, the water-pot, and the 
like. And He it is who, from the point of view of ordinary life, 
rules over the sentient-selfs styled the individual-souls, who are 
as if a portion of Himself—analogous to the ether as limited by 
the jar—and who conform to the bodies ( karya) and the organs 
which are all the creations of Name and Form,—all of them the 
fabrications of Nescience. Thus, then, the Lord's character as 
Lord—His omniscience and omnipotence—is merely contingent 
upon His being characterised by these limitations that consist 
of Nescience; while from the point of view of the ultimate 
truth there cannot reasonably remain any scope herein for the 
ordinary conceptions of controlling, being controlled, omnisci­
ence and the like, when the Atman has once attained through 
knowledge his real nature in which all limitations are at an end. 
This has been declared by texts like [ Chh., vii. 24. 1 ]—"Where­
in he neither sees anything beyond it, nor hears anything besides 
it, nor knows anything other than itself: that is the Plenum;" 
and [ Brih ., iv. 5. 15 ]—" When in his case everything has be­
come his very Self, what can he perceive, and with what can he 
perceive?" Thus in the state of highest Reality all the Upani-
shads vouch for the annihilation of all phenomenal-dealings. 
To the like effect also the Bhagavadglta [ v. 14-15 ]--" The Lord 
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creates, of these people, neither their function-as-an-aotor, nor 
their activities, nor the joining of their actions with (correspond­
ing) fruit: it is Nature that does it all ( automatically )• Nor 
does the Lord receive either the sin or the merit of anyone : the 
knowledge is obscured by Nescience, and as a consequence of it 
the creatures all go deviously "—wherein is set forth, the utter 
absence, in the state of highest Reality, of ordinary conceptions 
such as that of the controller and the objects-controlled, and so 
forth. From the point of view of ordinary perception, on the 
other hand, there are statements even in the Scriptures re­
ferring to the Lord, the Controller, etc. Thus [ Brih., iv. 4, 22 ] 
—•" He is the Lord of all, the Over-lord of all beings, the 
Guardian of the creatures, the embankment that steadies all 
these worlds so as to prevent their falling into utter confusion':" 
[Page 25] and likewise too the Bhagavadgita [xviii.61]—"The 
Lord is stationed, O Arjuna, in the heart-region of all creatures, 
causing by His Power-of-Illusion all the beings to turn round 
and round, as though mounted upon a wheel. " The author of 
these Sutras on his part declares the non-distinctness from I t ' 
from the point of view of highest Reality ; while from the ordi­
nary, phenomenal view-point he declares that' it might happen 
as in the ordinary life,' making the Brahman equivalent to the 
great ocean ( of the illustration ), and so following the mode-of-
expianation by the modification-theory—without as much as 
explicitly controverting the phenomenal creation—particularly 
as it might be of some utility in meditations on the Qualified 
(Brahman). 14. 

And because there is a perception (of the effect) only upon the 
existence (of the cause). 15. 

For this reason also there is non-distinctness of the effect from 
the cause ; because, namely, it is only consequent upon the exis­
tence of the cause that the effect is perceived, and not upon its 
non-existence. For example, it is only when the clay is there 
that a jar is observed or when the threads are there, that the cloth 
is observed. Such an invariable perception of one thing is never 
observed as being necessarily contingent upon the existenoe of 
quite another thing. A horse, for instance, being distinct from 
a cow, is not invariably found only where a cow exists; nor, to 
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take another instance, is a jar invariably found only where the 
pot-maker exists, since they are two distinct things although 
between them exists the relation of an effect and its efficient (but 
not the constituent) cause. But, one might object, we do observe 
the invariable presence of one thing consequent upon the exist­
ence of another (and a distinct) thing, as for instance, the percep­
tion of the smoke (only ) upon the existence of the fire. No, we 
reply. For, even though the fire be extinguished, we do observe 
smoke, as contained in a cow-boy's pipe, for example. Our objec­
tor might possibly characterise the smoke as being in a particular 
condition (for instance, continuous and copious and uprising) 
urging that this kind of smoke does not exist where the fire is 
non-existent; but even so there is nothing defective in our argu­
ment. For, we are going to say that the ground of the non-dis-
tinotness between the effect and its cause is the fact that our idea 
of the former is (invariably)coloured (and interpenetrated) by the 
form of the latter. Such a relation does not exist between the 
fire and the smoke. 

As another alternative we might read the Sutra as—" And be­
cause of the existence of the direct-perception ( of the non-dis­
tinctness of the cause and the effect)." It is not merely on the 
basis of the Scriptures that there is non-distinctness between the 
effect and the cause : there is such non-distinctness also on the 
strength of a direct perception of it. For there does exist a direct 
perception as regards the non-distinctness between the effect 
and the cause. Thus, in an aggregate of the threads which 
make up the cloth, as apart from and beyond the thread?, there is 
not at ail observed such (a new and distinct) thing as a piece-of 
cloth, the effect: what we do actually observe are mere threads 
extended lengthwise and breadthwise; and likewise (there are 
merely) the fibres in the threads (constituted out of them) and the 
smaller segments in the fibres. From such a direct perceptive 
cognition we can take back the chain of inference to the three 
colours: red, white, and black [ out of whioh, according to Chh 
vi. 4, everything is made J, and then (as their still more ultimate 
basis) the mere wind and the mere ether; and, finally, the Brah­
man as the sole Absolute without a second—where, as we have 
said, all means-of-knowledge reach their most ultimate stay-and-
support. 15. 
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And because of the ( antecedent) existence of the subsequent 
( effect in the form of the cause ). 16. 

For this reason also, there is non-distinctness of the effect from 
the cause: because, prior to its origination, the Veda declares 
the existence of the effect, which belongs to a subsequent time, in 
the cause, and in the form of the cause. [ Page 26] Thus [Chh., vi. 
2. 1]— All this, My boy, was undoubtedly existing in the begin­
ning ;" or [Ait. Ar., I I . iv. 1.1]— " The Atman verily was alone 
all this in the beginning "—wherein there is declared a co-ordi­
nation between the effect referred to by the word this ' and the 
Cause. If a thing does not exist within another, and as being of 
one essence with the other, it does not arise out of that; e.g., oil 
from sand-grains. Consequently, since, prior to origination, it 
was non-distinct, so the effect, even subsequent to production, 
has to be inferred to be non-distinct from the cause. Moreover, 
inasmuch as Brahman, the Cause, does not at all deviate from 
existence in all the three times, so likewise the effect the world, 
does not also deviate from existence in all the three times ; and 
since existence as such is one only, therefore also there is nou-
distinctness of the effect from the cause. 16. 

If you say ' Nay' by reason of the designation (of the Cause) as 
' non-existence ', the reply is—No: because as appears from the 
remainder of the statement, it is (a designation) by opposite speci­
fication (merely). 17. 

One might urge : But in places the Scriptural texts do also de­
signate the effect as non-existence prior to the origination : Thus 
I Chh., iii. 19.1 ]—" All this was in the beginning just non-exis­
tence," or [Tait, Up., ii. 7. 1 ]—" Non-existence, indeed, was all 
this at first." From this designation of the effect as non-exis­
tence there cannot be said to be an existence of the effect prior to 
origination. To this we answer, No, For, this designation of the 
effect as non-existence is not intended to deolare the utter non­
existence of it prior to origination, but, as contrasted with the 
specification of the effect as in an evolved state of its names and 
forms, there is another specification of it as in an unevolved state 
of its names and forms; and it is by this other specification that 
there is here a designation of the effect—existing as it certainly 
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is prior to its origination, and non-disiinat as it also is from the 
form of its cause. How do you know this ? From the remainder 
of the statement. A statement which is of d ubtful import in 
the earlier part is determined in meaning by its latter pa r i 
Here, for instance, in the text [Chh., i i i . 19. 1 ] — " A l l this was 
in the beginning just non-existence"—the very same (effect) 
which at the outset is referred to by the word ' non-existence 
that same is a g i n pointed to by the word 'that and is specified 
as 'existence' in [ Chh., i i i . 19. 1 ] — " That was existence. " [ If 

tha t ' had stood for mere non-existence, ] as non existence can 
have no relation with the prior or the posterior time, the word 

was should not properly have been used of i t . So also in 
[Tai t . Up , i i . 7. 1 ]—Non-existence indeed WHS a l l this at firt," 
in the part of the statement to follow we have a specific mention 
to the effect [ ibid., ii 7. 1 ] — k That of itself transformed its own 
self," [ Page 21 ] wh ch means rhat it was not before absolutely 
non-existent. We conclude therefore than this designation of 
the effect prior to its origination is merely of the nature of an 
opposite specification. In ordinary life anything wi th a fu l ly-
evolved name and form is known as a fit object for being called 
existence ; hence, prior to its evolution wi th names and forms, it 
can be taken in a secondary sense, and declared to be as though 
'non-existence.' 17. 

And from reasoning, as well as another Scriptural passage. 18. 

From reasoning also we can infer the existence of the effect 
prior to its origination and its non-distinctness from the cause ; 
as also from another Scriptural-passage. We w i l l first describe 
the reasoning. We observe in ordinary life milk, clay, gold, and 
so forth—-and none but these1—resorted to by people who are de­
sirous of (producing respectively) curds, jars, ornaments, etc. 
Persons wanting curds do not resort to clay, nor those wanting 
jars, to mi lk . This cannot be reasonably explained if the effect 
were taken to be non-exifctent. For (should it be so ), prior to the 
origination, everything being everywhere alike non-existent, why 
should curds be produced out of mi lk alone and not out of clay, 
and why should a jar be produced out of clay alone and not out of 
mi lk ? If (to obviate the objection) it be supposed that, although 
(the effect be everywhere) equally non-existing prior to its ori-

6 [ Brahmasutrabhashya, Trans. ] 
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gination, yet it is in milk alone that there exists a certain subtle 
(predisposing) form of the curds, and not in clay; and in clay 
alone that there exists a certain subtle (predisposing) form of 
the jar, and not in milk: then, inasmuch as the antecedent con­
dition is characterised by this subtle (predisposing) form, there 
results a throwing overboard of the theory of the (antecedent) 
non-existence of the effect ( in the cause), and the establishing 
of the theory of the ( antecedent) existence of the effect (in the 
cause \ If, as another alternative, one were to posit in the cause 
a certain potency for invariably producing certain specific effect 
only, this potency cannot serve as a determining principle of the 
effect if it were to be either distinct (from effect) or altogether 
of the nature of non-existence; for, its non-existence or distinct­
ness would not be specifically restricted to (particular effects 
and not others). Hence, the potency has to be of one essence 
with the cause, and the effect has to be of one essence with the 
potency. — Moreover, it is necessary that between the cause and 
the effect, as between the substance and its qualities, we should 
assume an identity of-essence, as there is no distinctness between 
them such as there is between a horse and a buffalo And even 
with the hypothesis of the Intimate-Relation ( samavaya) if there 
has to be assumed a relation (of seme sort) between the Intimate-
Relation itself on the one hand, and the intimately-related 
objects on the other, between this ( new-relation) again and the 
things which it keeps in relation, a yet newer relation of some 
kind has to be assumed, and so on ad infinitum, which would lead 
to the contingency of nun-finality. If, on the other hand, there 
is no assumption of such a relation, there would be the contin­
gency of the breaking asunder ( of the relation). Should you 
here urge that the Intimate Relation, being itself of the nature 
of a relation, would be related to the objects without the neces­
sity of any intervening relation then (the quality called) Contact, 
being no less of the nature of a relation, ought to be related (with 
the objects in contact) without requiring an (intervening) Int i ­
mate Relation (as» you assume). The assumption of an Intimate 
Relation is also purposeless because (pairs) such as the substance 
and its qualities are actually perceived as being identical-in-
essence.—How,moreover,would the effect which is an aggregate 
of parts subsist—if it is to do so—upon its cause, viz., its consti­
tuent parts ? Would it subsist upon ( i ) all the parts taken toge-
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Now, the point of SankarScharya's contention is that if jar is to 
be produced, let us say, to-morrow, to say that there is its non­
existence to-day, and that this non-existence is to end after 24 
hours is an abuse of language, "To-day" ie not any the poorer or 
the richer for the non-existence of the jar or for a host of other 
non-existences. The non-existences being mere voids, how can 
you distinguish the non-existence of to-morrow's would-be jar 
from the non-existence of the day-after-to-morrow's would-be jar 
or plate or piece-of-cloth ? 

—Sutra 18, line 47. — The king Purnavarman is also alluded to 
by Sahkaracharya in his Bhashya on the Chhandogya Upanishad, 
i. 23 (Anandasrama ed., page 115 )— 

Are we justified in regarding Purnavarman and Bajavarman as 
names of actual kings ; and even if they are the names of actual 
kings, must we regard them as more or less contemporaries of 
Sankaracharya ? There are also names of other kings mention­
ed by Sankaracharya. Thus under I I . iv. 1 he says— 

and under I V . i i i . 5— 

One of these, Balavarman, has been with great probability iden­
tified with a Chalukya prince of that name who can be assigned 
to the period, cir. 767 to 785 A.D. (see Indian Antiquary for 1912, 
p. 200). Jayasimha and Krishnagupta are more dubious figures. 
We know of no names that would exactly fit the time. The late 
Justice Teiang tried to identify Purnavarman with a Magadha 
prince of that name belonging to cir. 600 A.D, But as a consi­
derable mass of recent evidence marks the end of the eighth 
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ception; but such a perception never takes place as by necessity. 
Morrover, if the whole were to reside upon any single part f u l l y 
and c mpletely, then inasmuch as a thing gets its status by per­
form jng its function,and inasmuch as the whule (which,is toper-
form the functior) is only one. even by the horn (which by hypo­
thesis is equal to the whole animal) it ought to perform,say, the 
function of the udder, or by the chest, the function of the back, 
But we never notice anything of the kind. 

Further, if the effect were to be non-existent before its or igi­
nation, then the ( process of) originarion would have neither a 
( grammatical ) subject nor any substantiality For, origination 
is certainly an action, and as such necessarily requires, l ike the 
action of going and so forth, a ( grammatical) subject. That we 
should have an action and that it should be without a ( gramma­
t ical ) subject is a contradiction. When we speak of a jar origi­
nating, if the origination is not to have the jar as its ( grammati­
cal ) subject, we w i l l have i n that case to imagine some other 
(grammatical) subiect for it , (say, the potsherds ). And similar-
wise when we speak of potsherds etc. originating, we w i l l have 
to imagine something-else as being the ( grammatical subject 
of thru action. If that were true, when one says the jar origi­
nate- he w i l l have to be taken to say that it is the pot-maker 
and other cause that are originating. In ordinary life, however, 
when there is a statement made about the origination of a jar one 
never understands that even the pot-maker and so forth are being 
originated: rather, these are understood to have been already 
originated. — I f , further, one were to argue that the origination 
of, and the acquiring-of-a-concrete-individuality by, an effect is 
simply the effect's coming into [samavaya] relation with its 
cause, and w i th the ( genus,) existence ( respectively ). you have 
to explain how one that has not yet obtained a substantiality 
can have any relation at a l l . A relation is possible only between 
two existing entities, and not between an existing and a non-
existing entity, or between two non-existing entities.—Moreover, 
( when you speak of the non-existence of an effect prior to its 
origination,) since non-existence ' is void of a l l characterisa­
tion-, its delimitation as ' prior to originat ion ' is inadmissible. 
In ordinary l i te it is existing entities l ike houses and fields that 
are seen to poess such delimitations, and not a non-exietenoe. 
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For, surely, an attempt at delimitation like—"The barrenwoman's 
son was the k ing before the coronation of Purnavarman "—can­
not convey any specification as to when the barren-woman's son, 
who is void of a l l reality, became or is or w i l l become king. I f 
ever, forsooth, the barren-woman's son were to come into existen­
ce subsequent to the operation of the causal agencies, then only 
would it stand to reason that the non-existing effect might step 
into existence subsequent to the operation of the causal agencies. 
We, however, hold the view that since the barren-woman's son 
and the non-existing effect are both of them equally non-exist­
ing entities, therefore, just as the barren-woman's son could not 
step into existence subsequent to the operation of the causal 
agencies, even so would the non-existing effect not come into 
existence sub-equent to the operation of the causal agencies It 
might be objected: if that were so, the operation of the causal 
agencies would be reduced to purposelessness For, just as no­
body ever busies himself (when producing a j a r ) to induce ( the 
clay, pot-maker and other) causes to (assume an existential form) 
because these are already existing entities, even so, [ Page 29] 
if the effect were to exist prior to origination, and were to be of 
one essence wi th its cause, then nobody would exert himself to 
endow the effect wi th the form-of-existence. But people do thus 
exert themselves. Hence, with a view to make the operation of 
causal agencies purposive, we would be inclined to regard the 
effect as non-existing prior to its origination. — The objection is 
not valid, we reply, since the operation of causal agencies w i l l 
have motive enough in that, thereby the cause is to be made to 
assume the form of an effect. That this ' form of the effect' 
again is also of one essence wi th the cause, inasmuch as what 
does not already exist in the cause as of one essence wi th it, can­
no t as we have said,-be originated. Besides, owing to a mere 
difference in the ( external) form being observed, there cannot be 
assumed to be an otherness in the thing's real essence. For, sure­
l y , Devadatta (seated ) wi th his hands and legs drawn together 
does not pass over into another entity in essence when one obser­
ves him in ( another ) position w i t h his hands and legs stretched 
out ; for, there is the recognition of his being the very same i n ­
dividual. In a l ike manner our parents etc., even though we 
observe them day after day in different vary ing postures, do not 
become different in essence, inasmuch as there is the recognition 
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that he is my father, brother, son, etc (as the case may be). And 
if one were to object that this may be right in those oases where 
the ultimate limit of a difference in birth has not been crossed 
(and the individuals do not utterly disappear from us ), but not 
so in the other cases : we say, Nay. For even in (the ordinary 
case of a cause-effect relation, viz.) milk and so forth assuming 
the form of curds, we see the transformation taking place before 
our very eyes. And even where, as in the case of the seeds of a 
Banian tree and the like ( where the transformation into sprouts 
etc takes place while they are) concealed from our sight, when 
the seeds spring up into our view after the accretion to them of 
other parts similar to their own, and so assuming the form of a 
sprout and the like, then we are to call it their birth; and when 
these same parts waste away and we ( ultimately) cease to see 
them, then we are to call it their death,—if it is the intervention 
of a birth and a death thus understood that is to make what was 
non-existence to become existence and what was existence to be­
come non-existence, then we will have to recognist the child in 
the foetus and that lying on its back (after birth) as two distinct 
ones. Similarly too we will have to assume a distinction ( of in­
dividuality) even in the conditions of childhood, youth and oldage 
which would entail the contingency of giving the go to the ordi­
nary dealings with the parents and the like.—Hereby the (Buddhi­
stic) doctrine of Momentarine«s is also to be understood as refured. 
—He, on the other hand, who considers the effect as non-extent 
prior to its origination: in his theory the operation of causal agen­
cies will have no material on which to operate: for, as the non­
existent (effect) cannot be the material, it would be like the em­
ployment of various weapons such as sword etc., for the purpose 
of hacking the ether to pieces. If you contend that the operation 
of caudal agencies can have (the clay ) the inherent cause as the 
material to work upon, we say, No: for, it would involve an un­
warranted license in logic if the causal agencies operating upon 
one thing (the inherent cause) were to bring into existence 
another (and quite a distinct) thing. And if it be held that the 
effect is merely a subtle-form of the inner-essence of the inherent 
cause, we demur, because that would bring you round to the 
doctrine of the (antecedent) existence of the effect (in the cause). 
Hence it follows that it is the very (causal) substances, milk and 
so forth, that come to pe designated as effects when they stand 
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forth under the form of (the effects l ike) curds and the like. 
Consequently even after a hundred years one will not be able to 
reach the conclusion that the effect is distinct from the cause. 
Accordingly, it is (Brahman), the First Cause that, right down to 
its most ultimate effects, assumes, like an actor, the forms of the 
various effects, and so comes to be the basis of all the pheno­
menal dealings. Thus from reasoning we arrive at the doctrine 
of the existence of the effect prior to its origination, and its non-
distinctness from the cause. 

We arrive at the very same conclusion even from another 
Scriptural-text. Since in the preceding Sutra there was cited a 
Scriptual-text which designated the cause as non-existence it 
is a text different from that which is meant by 'another' Scrip­
tural-text, and which designates it as 'existence,'—namely one 
like [Chh., vi. 2. 1] : "Existence alone, My dear boy, was all this 
in the beginning, one and without-a-second." [ Page 50] And the 
passage [ in Chh., vi. 2. 1 ]—'' And now some declare that it was 
nothing but 'non-existence' in the beginning"—introduces the 
view as regards (the effect being) non-existence,' and, calling 
this view into question by the words ( following ) — " How could 
existence be produced out of non-existence ?"—reaches the final 
conclusion that—" Nothing but existence, My dear boy, was all 
this in the beginning." Here, inasmuch as, in the condition 
prior to origination, the effect which is denoted by the word'this' 
is pi oed by the Scriptural-text in co-ordination with the cause 
which is denoted by the word existence,' there follow the (two) 
conclusions as to the (antecedent) existence (of the effect) audits 
non-distinctness (from the cause). If the effect were non-existent 
prior to origination and were to come into the relation of 'sama-
v&ya' while it is being subsequently produced, then it would be 
distinct from the cause Under this supposition the solemn-
declaration [Chh. vi. 1. 3]—" By which what has not been heard 
becomes something already heard...."—would be rendered nuga­
tory. The solemn-declaration on the other hand is ratified (only) 
by believing in the (antecedent) existence (of the effect) and (its) 
non-distinctness (from the cause). 18. 

And like unto a piece-of-cloth. 19. 

And just as a piece-of-cloth, when rolled up, is not clearly 
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perceived as to whether it be a piece-of-oloth or some other subs­
tance : but the same when spread out is, by that spreading out, 
clearly perceived (as when one says—) the object that was rolled 
up is the piece-of-cloth itself. And just as, while it was rolled 
up, one did have the perception of it as a piece-of cloth, but did 
not know it as possessing a specific length and breadth; and just 
as the same piece-of-cloth, while it is being spread out, is per­
ceived as possessing a specific length and breadth, but it is not 
felt that it is a piece-of-cloth distinct from the one having the 
rolled-up form : in exactly the same manner an effect such as a 
piece-of-cloth is non-manifest while it subsists in the form of its 
causes like the threads, etc., and is rendered manifest for percep­
t ion by the operation of the causal agencies like the shuttle, the 
loom, and the weaver. Thus the Sutra means that the maxim of 
the rolled-up and the spread-out piece-of-cloth establishes the 
non-distinctness of the effect from the cause. 19. 

And like unto the life-breaths etc. 20. 

And just as we observe in the world the different life-breaths, 
such as the Prana, Apana, etc., abiding j u t in the form of their 
root-cause, when they are curbed in the (Yogic) process of breath-
control, and so performing only the function of continuing the 
l i fe , but not the other ( wonted ) functions such as withdrawing, 
expanding, and so forth; and just as, these same varieties of life-
breath, when again released, perform likewise their other (wont­
ed' functions—withdrawing, expanding, etc.—over and above 
that of the continuance of the l i f e ; and just as the different 
varieties of life-breath are not distinct from the Breath (or Prana) 
which has these sub-varieties, seeing that a l l alike have the mov­
ing-air as their essence: even so, analogously, is the effect non-dis­
t inct from the cause. [ Page 31 ] Hence, inasmuch as the en­
tire world is an effect of Brahman and noivdistinct from it , the 
solemn Vedic declaration, namely [ Chh., v i . 1. 3 ] — " By which 
what has not been heard becomes something already heard, what 
has not been thought becomes something already thought, what 
has not been known becomes something already known " 
—is fu l ly ratified. 20. Here ends the Topic (6 ) styled Word-
In i t ia ted World. 
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T O P I C 7 : C R E A T O R H I G H E R T H A N T H E S O U L 

(Sutras 21-23) 

In consequence of the designation of the other One as this, there 
arises the contingency of his not-doing what is beneficial, and so 
forth, 2 1 . 

It is from another aspect of it that the doctrine of a sentient 
first cause is now being attacked. If indeed one were to postu­
late a sentient being to init iate the creative process, there would 
arise the contingency of defects such as not doing what is bene­
ficial, and the l ike . W h y ? Because of the designation of the 
other One as this. For, the Scripture designates the other One, 
viz., the embodied sou], as being of the essence of Brahman, 
since there is an awakening of the consciousness in the follow­
ing form [Chh., v i . 8 . 7 ]—"That is the Self: That thou art, O 
Svetaketu !" Or (interpreting another way )the Scripture desig­
nates the other One, viz., the Brahman as being the true Self of 
the embodied-soul, inasmuch as i n the passage [Tai t .Up. , i i . 6 ] — 
41 Having created i t , into the very same He entered "— it is the 
Creator Brahman in the unmodified-form that is set forth as hav­
ing subsequently entered a l l the effects, and so become the true 
Self of the embodied-soul. And in the text [Chh., v i . 3. 2]—"Let 
me thereafter enter (the creation) wi th this soul—this Self—and 
unfold the names and the forms"—the Highest D iv in i ty desig­
nates the soul as the Self and hence points out that the embodied 
soul is not other than the Brahman. Therefore, the creative-
function appertaining to Brahman is (eventually) that of the em­
bodied-soul itself. As a consequence, being as he is, a free, inde­
pendent creator, he should do just what is exclusively beneficial 
to him and what would cause him comfort, and not what is harm­
ful to him, such as this net-work of manifold miseries, to wi t : 
b i r th , death, oldage, disease and what not. For, no one who 
retains his freedom would fashion a house of incarceration for 
himself and therein enter. Nor would he, being by nature ex­
tremely pure, conceive a relation of ownership wi th the altoge­
ther impure body. And even though inadvertently fashioned, he 
would at his w i l l abandon whatever might cause him pain, and 
take up what might cause pleasure. And (above a l l ) he would 

7 [Brahmasutrabhashya, Trans. ] 
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remember: it was by me that this wondrous globe of the universe 
was fashioned. Every one, in fact, after doing a thing, clearly 
remembers that he has done i t . Further, just as the magician 
does, without any effort and whenever he wil ls i t , wind up the 
magical-illusion spread out by himself, even so ought the embo­
died-soul too (be able to) withdraw this creation. But, of a fact, 
this embodied-soul is not able to withdraw even his own body 
(and limbs) without making an effort. Thus then, as we do not 
notice the doing of any beneficial actions etc., it follows that 
the creative process emanating from a sentient cause cannot 
stand to reason. 21. 

But It is more-and-beyond, as there is an intimation of distinc­
tion. 22. 

[Page 32 ] The word 'bu t ' turns back the objection. That 
Brahman, omniscient and omnipotent, and eternal, pure, sen-
tient and free by nature, and which is over and above and dis­
tinct from the embodied-soul: it is That which we declare to be 
the Creator of the world. To It the contingencies, such as not 
doing the beneficial etc, do not apply. For, to It there does not 
exist anything beneficial to be achieved or anything harmful to 
be averted, as it is by nature eternal and free. There does not 
exist in Its case anywhere any hindrance to knowledge or to 
power, because of Its omniscience and omnipotence. The embo­
died-soul on the other hand is not of this nature, and to it do 
apply the defects such as not doing the beneficial etc. But this 
soul we never declare to be the creator of the world. Whence do 
you get this ? On account of an intimation of distinction. De­
clarations like [ Brita., i i . 4. 5]—" The Self, forsooth, My dear, is 
to be seen, to be heard, to be reflected upon, to be meditated 
upon;" or [ Chh., v i i i . 7.1]—"He is to be sought after, to be cog­
nised ;" or I Chh., v i . 8. 1 ] — " I t is then, My dear boy, that one 
becomes of-one-essence with Existence ;" or [ Brih., iv. 3. 35 j— 
" The embodied-soul, surmounted by the Omniscient Self " 
—and many more of a like nature, which assert a distinction of 
the agent and the action and so forth, designate the Brahman as 
being more-and-beyond the individual soul. 

But it might be urged that there is also an assertion of non-
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distinction, such as [ Chh., v i . 8. 6 ] — " That thou art "—and the 
l ike. How could contradictories l ike distinction and non-dis­
t inction be both true ? But that is no objection. For, in more 
than one place it has been established that there is a possibility 
of both on the analogy of the (elemental) ether and ether-in-the-
jar. Further, when there has been awakened the consciousness 
of the non-distinction by declarations such as [ Chh., v i . 8. 6 ]— 
14 That thou art "—and the like which point out that non-dis-
dinction, then there results a fa l l ing away of the individual 
soul's relation to the phenomenal world, and also of the idea of 
the Brahman as being its creator, inasmuch as that r ight know­
ledge wipes out a l l kinds of dealings-in-phenomena, which are 
( jus t ) a pageant set afoot by false knowledge. From that point 
of view, where is the creation, and whence can there be defects 
such as not doing the beneficial etc ? This transmigratory-world 
which gives rise to these notions of not doing what is beneficial 
etc. is an erroneous-perception based upon the failure to discri­
minate between ( the Brahman and ) the limiting-adjuncts, con­
sisting of this whole assemblage of bodies and organs, which are 
the fabrications of names and forms that are themselves figured 
forth by Nescience : it has, as we have stated time and again, no 
existence from the point of view of the Highest Truth—even l ike 
the feeling of the I' as being the subject of birth, death, cutting, 
piercing, and the l ike ( which really belong to the body only ). 
As long, then, as the notions of distinction ( and dealings based 
upon these) remain un-sublated, so long the intimation of dis­
t inction contained i n texts of the nature of [Chh., v i i i . 7. 1 ] — 
"He is to be sought after, He is to be known "—testifies to the 
Brahman being over-and-above (the individual soul), and so dis­
pels the contingency as to our theory being open to defects l ike 
not doing what is beneficial, etc. 22. 

And, because of the analogy of stones and the like, there in no 
cogency in that. 23. 

[ Page 33 j Just as in the world, in the case of stones, which 
a l l partake of the common characteristic of 'earth-ness,' there 
are some stones, very precious, like diamonds, lapis lazuli, etc., 
others of medium excellence like crystals, and others of low 
value, only fit to be thrown at dogs and crows, so that we notice 
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a manifold variety amongst them; and just as of seeds which 
are grounded in the same soil we notice a very large variety in 
their leaves, flowers, fruits, smell, sap, etc., as in a sandal or a 
kimpaka; and just as one and the same foodjuice produces diversi­
fied effects like blood, etc. and like hair, down, and the rest: even 
so it stands to reason that one and the same Brahman should give 
rise to the differentiation between the individual selfs and the 
Highest Self, and to the manifoldness of the creation. Hence, 
there is no cogency in that, that is to say, there is no cogency in 
the defect imagined by our opponent. The word and' (in the 
sutra) suggests a cumulation of arguments like the authoritative-
ness of the Scripture, the nature of the modified forms as merely 
due to word-initiation, and the other analogous instance of the 
diversity of things visible in the dreams. 23. Here ends the 
Topic (7) entitled Creator Higher than the Soul. 

T O P I C 8 : C REATOR'S C A U S A L P A R A P H E R N A L I A 

(Sutras 24-25) 

If one says No, because the accumulation [of causal parapherna­
lia ] is observed, we demur: for, it is like the milk. 24. 

The statement made that the sentient Brahman, one without a 
second, is the cause of the world, cannot be maintained. Why? 
Because the accumulation [of causal paraphernalia] is observed. 
For, in ordinary life, we observe pot-makers, [weavers], etc, the 
authors of jars or pieces-of-cloth or the like, producing their res­
pective handicrafts after having furnished themselves with mate­
rials and instruments like clay, staff, wheel, threads and such­
like accumulation of mainfold causal paraphernalia. The Brah­
man, however, you intend to set forth as being devoid of any 
assistance. If It is not going to gather together other means-of-
work, how can you maintain Its character as a Creator ? Conse­
quently, Brahman is not the cause of the world. To this we reply 
that it is no [valid] objection; for, as in the case of the milk, this 
can be explained as a consequence of its peculiar innate-nature. 
Just as in the world we find milk or water of its own accord 
getting modified into curds or ice without needing for it any ex­
traneous means, just so it might be in this case too. — But it 
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might be urged, even the m i l k and the l ike do require extraneous 
means, l ike heat etc., while they are becoming transformed into 
curds, etc.: how can you then say—-4for, it is l ike the mi lk? This 
is no objection. That k ind of modification and that degree of 
modification which mi lk of its own accord undergoes, that same 
k i n d and degree of modification towards the form of the curds is 
merely accelerated by the use of heat etc. If indeed m i l k were 
not to possess of its own accord an innate proclivity for becom­
ing curds, even the heat etc. would not by force succeed in trans­
forming it into curds. For, surely, the wind or the ether can­
not be perforce compelled to assume the form of curds by heat 
and the l ike . The presence of causal auxiliaries merely contri­
butes to the perfection of the effect. But Brahman is already 
possessed of a perfection of powers : not by anything extraneous 
is its perfection to be brought about. There is a Scriptural text 
to that effect [Svet., v. 2]—[ Page 341 "There exists neither the 
body nor the organs to Him, and we do not see any one who is 
His equal or His superior; we hear of His highest and diversified 
power, as also, of knowledge and strength and activi ty, which 
are His by nature," Therefore we can understand, even of the 
one solitary Brahman, in consequence of its possessing a mira­
culous power, this diversified modification, as in the case of 
the m i l k . 24. 

And also like [the analogous cases of] the gods etc. of ordinary 
experience. 25. 

This may be so. In the case of non-sentient objects like the 
mi lk etc, there can well result the modification in the form of curds, 
without the necessity of any extraneous means, because that is an 
observed fact. But pot-makers etc., who are sentient beings, are 
observed to proceed to produce their respective handicrafts not 
without a f u l l equipment of means and instruments. How then 
can the Brahman, sentient as it is, start the ac t iv i ty without any 
assistance? — We reply, l ike the [ analogous cases of] gods, etc. 
Just as in the world we notice gods, manes, sages and such other 
personalities of great prowess,—sentient too as they a l l are,—yet, 
irrespective of any extraneous means and by reason of being en­
dowed w i t h peculiar potence, creating, alone and by the act of 
mere meditation, many a body and a palace and a car and the l ike 
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of diversified make-and-pose—as can be asserted on the autho­
rity of the Samhitas, the Brahmanas, the Histories, and the 
Puranas; and just as the spider spins out webs out of itself, or the 
female crane conceives without semen, or the lotus-plant moves 
from one lake to another (ad joining) lake without requiring any 
extraneous means of travel: even so the sentient Brahman too 
can create the world out of itself and without standing in need 
of any extraneous means.—If against this one were to urge that 
analogies of the gods etc., which are adduced for the Brahman, 
are not quite on a par with the case sought to be explained by 
analogy. For, the gods etc, do have their non-sentient body 
which can serve as the material for fashioning miraculous objects 
like other bodies etc. and not their sentient souls; while in the 
case of the spider it is its saliva produced by eating smaller in­
sects which, when hardened, becomes the thread of the web: and 
as to the female crane, she conceives upon hearing the noise of 
a thundering-cloud ; and as concerning the lotus-plant, finally, 
from one lake it approaches another lake by its own non-
sentient body, which is propelled by an (in-dwelling) sentience, 
as does the creeper the tree; and it is not a case that, being itself 
non-sentient, it is able to perform the movement towards another 
lake. Therefore, all these analogous instances do not fit in with 
the Brahman. To this our reply should be: that is no defect. 
For, what was wanted to be conveyed was just the difference of 
these cases with the ( other) parallel instances of the pot-makers 
and the like. While, then, the pot-makers etc. and the gods etc. 
are both equally sentient, the former, before beginning an action, 
stand in need of extraneous means, but not the latter; in an ana­
logous manner the sentient Brahman for its parts could also si­
milarly [ Page 35 ] dispense with all extraneous means—this was 
all that was intended to' be conveyed by the adduced analogies 
of the gods and the like. The point is that it is not an invaria­
ble rule that exactly the same potence that has been observed in 
the case of the one should precisely tally with that of all others. 
25. Here ends the Topic (8) entitled Creator's Causal Parapher­
nalia. 
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T O P I C 9 : I M P A R T I T E ' S P A R T - M O D I F I C A T I O N 

( Sutras 26-29) 

The conclusion then stands established that the cause of the 
world is the sentient Brahman, one without a second, which, on the 
analogy of the mi lk and the l ike, or the gods and other instances, 
assumes a modification of itself, without standing in need of any 
other extraneous means. By way of a further probing of the 
ascertained conclusion of the Sastra,he is now bringing up another 
objection once more— 

Either a wholesale transformation, or a disturbance in the Scrip­
tural-texts about the impartiteness. 26. 

There would arise the contingency of " whole-sale transforma­
t i o n " that is to say, modification in-the-form-of-the-effect of the 
whole Brahman, because there can be no parts to i t . If Brahman 
had been, like the earth and similar objects, constituted of parts, 
then it would have been possible for one of these parts to get 
modified, while the other part could have remained unmodified. 
But we learn of the Brahman as being impartite from Scriptures 
l ike [Svet., vi 19]—" Without digital-parts, without activity, 
tranquil, stainless, spotless," or [Mundaka, i i . 1. 2]—"The Puru-
sha veri ly is divine, devoid of definite dimensions, unborn, and 
possessed of both the without and the w i t h i n , " or [ Br ih . , i i . 4. 
12 ]—" This Great-Being is endless and unfathomable and solid­
ly constituted out of knowledge alone," or [ B r i h . , i i i . 9. 26]— 
" H e is that Atman (describable as) ' not-this,' 'not-that, '" or 
[Br ih . , i i i . 8. 8]—"Neither gross nor subtle,"--and others which 
deny al l specifications in its case whatsoever. So then, as there 
is not any possibility of a modification in one part, the contin­
gency of a whole-sale modification having arisen, there would 
result an outright destruction ( of the Brahman), which would 
also involve the fu t i l i ty of the instructions to seek and obtain 
a sight of the Brahman, seeing that the effect is to be seen by us 
a l l without any effort whatsoever, and there is no possibility of 
the Brahman remaining over and above the effect; hence too the 
Scriptural statement about Brahman being unborn would be v i t i ­
ated. And if , wi th a view to the removing of this defect, you 
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were to assume parts to the Brahman, s t i l l the texts just adduced 
teaching the impartite nature of the Brahman, would become 
disturbed. Furthermore, if we assume parts to i t , there arises 
the contingency of its non-etemality. In every way then this 
theory cannot possibly be sustained : Thus the objection. 26. 

But on account of the Scripture: the Scripture being the (only) 
basis of it . 27. 

By the word ' b u t ' he dispels the objection. There certainly 
exists no flaw in our theory. To begin wi th , there is not the con­
tingency of a whole-sale transformation. Why? From Scrip­
ture. Just as the Scripture declares to us the creation of the 
world from Brahman, [Page 36] even so there is a declaration as 
to the existence of the Brahman independently of its modifica­
tions, inasmuch as there is an assertion of the Cause and its 
modifications as being distinct from one another : namely [Chh., 
v i . 3. 2]—" And the Div in i ty reflected :' having by means of this 
soul, this Self, subsequently entered these three divine entities, 
let me unfold the names and the forms " or [Chh., i i i . 12. 6 ]— 
" Thus much is his greatness: greater than that is the Purusha. 
A l l the beings form a quarter of H i m , His immortal three-quarters 
are in the heaven;" and the l ike. Also there are passages which 
speak of the heart as His abode, and passages which speak of the 
( indiv idual soul's ) merging back into Existence. If the entire 
Brahman had been used up in the process of transformation into 
its effect, then the specification referring to the condition of deep-
sleep, namely, [Chb., v i . 8. 1 ] — " Then, My dear boy, he becomes 
merged back into Existence"—would become inapplicable i n ­
asmuch as the individual soul remains always merged into the 
essence of the modified Brahman (as being itself a modification 
of the Brahman), whi le (beyond the Modified Brahman) there 
exists no unmodified-Brahman ( into which it can become merged 
during deepsleep). Also there are texts placing the Brahman 
beyond the pales of our perceptive-organs, whereas the modifica­
tions of the Brahman (which by hypothesis exhaust the Brahman) 
are always wi th in the range of the perceptive-organs. Hence 
there does exist an unmodified-Brahman.—Nor does this involve 
a disturbance of the Scriptural passages regarding impartiteness, 
because we assume likewise its impartiteness on the strength of 
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the Scriptural declarations themselves. For, Brahman has the 
Scriptures as the only basis and the word-testimony as the only 
means-of-proof, and it is not open to sense-perception. We have 
therefore to believe in it just as the Scripture teaches i t . A n d the 
Scripture propounds both these in the case of the Brahman : its 
part-transformation and its impartiteness. W h y , in the case of 
charm-beads, spells, herbs and the like, as we know them in the 
world, we see their mainfold potences depending upon differences 
in place, time and other circumstances, and g iv ing rise to many 
self-contradictory effects. Now, if even these cannot be deter­
mined by mere logic, in the absence of special instruction as to 
what specific thing has what particular potences helped by an 
assignable set of auxiliaries, what particular spheres of action, 
leading to what particular consequences: how much the more reason 
there is not to expound, except with the concurrence of the Scrip­
ture, the characteristics of Brahman, the real nature of which is 
beyond the ken of even thought! Thus, likewise, declare those 
well-versed in the Puranas [ Mbh., v i . 5. 12]—"Those objects in -
deed that are beyond thought : them one should not bring under 
the yoke of logic. That which is beyond the normal-pheno­
mena—such is the definition of the Unthinkable," Hence it can 
arise only from Scripture: this understanding of the true-nature-
as-it-is of things that are beyond the pale of sense-perception. 

But, it might be urged, even the Scripture cannot make us ac-
quiese in a self-contradictory statement, such as, that the Brah­
man is impartite, that it assumes a modification, and that the 
entire whole is not modified. If Brahman be at a l l impartite, 
either it ought not to be ever modified, or the entire whole ought 
to be modified. And to assume that in some of its aspects it 
gets modified, while in the others it remains [ Page 37 ]unmodi­
fied, v i r tua l ly makes it possessed of parts owing to this assumed 
difference in aspects. For, it is only in matters pertaining to an 
action that even a Felf-contradictory teaching like [ under Jaim. 
Sutra, x. 8. 6 ] — " He takes the Shodasin-cup in the Atiratra rite : 
He does not take the chodasin in the Aiiratra rite,"—can have 
the perceived contradiction therein composed by resorting to an 
option in practice; because an action, after a l l , rests upon an in­
dividual's w i l l . But in the present case even recourse to option 
cannot possibly remove the contradiction, because the nature of 

8 [ Brahmasutrabhahya, Trans. ] 
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reality does not depend upon any man's w i l l . Hence the view 
contains an ineradicable difficulty. We reply that it is not so; 
because we can assume the differences in the aspects (of the 
Brahman) as merely the fabrications of Nescience. For, surely, 
owing to a difference in aspects fabricated by Nescience, the 
thing-as-it-is cannot be rendered liable to partition. Because to a 
person suffering from eye-disease the moon appears as if double, 
the moon in reality cannot of course be double. It is through a 
difference in aspects consisting of names and forms which are 
the fabrications of Nescience—aspects, one of them developed 
and the other undeveloped, and both of them not susceptible of a 
discrimination as to whether they are or are not other than That 
(Brabman)—that the Brahman comes to be the basis of a l l phe­
nomenal dealings involving l i ab i l i ty to modification ; whereas 
in its ultimate real nature It transcends a l l the phenomenal deal­
ings and abides as ever unmodified (and unmodifiable), seeing that 
the distinction of names and forms is a fiction of the Nescience 
and is merely word-initiated, so that (in reality) i t does not m i l i ­
tate against the impartiteness of Brahman. Nor need we suppose 
that the Scriptural statement about modification primarily intends 
to teach the modification itself, because no fruit is made known 
as resulting from such a comprehension. It is, on the other hand, 
intended to teach the real-essence of Brahman as devoid of a l l 
phenomenality, because a fruit is declared as resulting from that 
comprehension. Thus a Scriptural passage [Br ib . , iv . 2. 4 ]— 
introducing the theme w i t h — " This is that Not-this,' 'Not-that' 
Atman "—goes on to say : " New hast thou veri ly reached the 
Fearless, O Janaka !' Accordingly, in our theory there exists no 
possibility of any flaw. 22. 

And besides we do have similar and manifold creations in the 
self also. 28. 

Further, one need not here contentiously ask, how one and the 
same Brahman can have a multiform creation without violat ing 
its real nature, since, even in a self who is one and who is seeing 
a dream, a multiform creation without violat ing his real nature 
is declared to arise in the text commencing wi th [Brih., iv . 3.10] 
—"There there are no (real) cars, nor yoke-animals, nor paths; and 
yet he creates the cars, the yoke-animals, and the paths." And in 
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ordinary experience too we come across manifold creations of 
elephants, horses, and the l ike amongst the gods and amongst the 
magicians, etc., without thereby v i t i a t ing their real ( unitary ) 
nature. Similar ly , even in the unitary Brahman—and without 
destroying its real nature—there can exist a mul t i form crea­
tion. 28. 

And because the same objections can be urged against your 
own view. 29. 

[ Page 38 ] In our opponent's own theory also the same flaw 
exists. The view endorsed by the follower of the Pradhana-
theory is that the impartite, infinite Pradhana, void of sound 
and other qualities, is the cause of the effect, which is divisible 
into parts, of l imited dimensions, and possessed of sound and 
other qualities. Even in that view there arises the contingency 
of a wholesale modification of the Pradhana which is impartite, 
or a vi t ia t ion of the assumption of its impartiteness. But it 
would be pointed out that they do not at a l l assume the Pradhana 
to be impartite. There are the three eternal qualities of Sattva, 
Rajas, and Tamas. The Pradhana is merely a state of equipoise 
of these (three qualities), and so wi th these very parts it is capa­
ble of division into parts. But the present defect cannot possibly 
be remedied by this kind of l i a b i l i t y to partition, since Sattva, 
Rajas, and Tamas are each of them equally impartite. And if 
one of these in turn, wi th the other two as auxiliaries, is to be the 
constituent cause of a similar world of phenomena, then (by parity 
of reasoning) there does arise the contingency of the same objec­
t ion being urged against your own view. But inasmuch as rea­
soning is always unstable [ Brahmasutra, I I . i . 11,] if you are in­
clined to (flout our reasoning and) believe in the Pradhana's being 
in fact capable of partition, then there presents itself the contin­
gency of its being impermanent, etc. And if your idea were that 
it is the potences as inferred from the diversity of effects that are 
the (so-called) parts, those can be made equally available in de­
fence of the propounder of the Brahman-theory. — In a like man­
ner in the case of the follower of the theory of Atoms, when he 
assums the conjunction of one atom wi th another, if, as being 
without parts, the atom is to come into contact with another atom 
in its entirety, then, as there could be no further increase in the 
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size, the result (of the conjunction) would be a mere atom (and 
not a binary); And if the atom were to come into contact at 
gome of its parts, then that would militate against the ascription 
of impartiteness to the atom, so that in this theory also there 
arises the same contingency (as in ours); and that ought not 
to be therefore pressed against just one of the opposing theories 
only. As for the propounder of the Brahman-theory, he has re­
futed the objection directed against his own view. 29. Here 
ends the Topic (9) entitled Imparfcite's Part-Modification. 

T O P I C 10: F U L L Y - E Q U I P P E D D I V I N I T Y 

{Sutras 30-31) 

We have said that even from the unitary Brahman there can 
properly arise this manifold assemblage of modification in conse­
quence of the Brahman being endowed wi th manifold potences. 
But, it might be asked, how do we know that the Highest Brah­
man is joined to such manifold potences? The reply follows— 

[ The Divinity is ] endowed with everything, because it is thus 
declared. 30. 

We have to assume that the Highest D iv in i ty is equipped wi th 
a l l powers. W h y ? Because it is thus declared. For, the Scrip­
ture declares the joining of the Highest D iv in i ty wi th a l l powers: 
for instance [ Chh., i i i . 14. 4]—"Possessed of a l l actions, a l l desi­
res, a l l odours, a l l tastes; encompassing a l l this, the unspeaking, 
the unconcerned;" or [Chh., v i i i . 7. 1]—"He of truthful desires 
and truthful purposes;" or [Mundaka, I. i. 9]—"He who knows 
a l l and realises everything;" [Page 39] or [Br ih . , i i i . 8. 9 ] — " I t 
is at the behest of this, the Immutable One, O Gargi, that the sun 
and the moon stand sustained;" and others of l ike import. 30. 

If you say Nay, by reason of the absence of organs (of percep­
tion and action), the explanation has been already given. 31 . 

This might be. But the Scripture declares the Highest D iv in i t y 
as being devoid of a l l organs, as for instance [Br ih . , i i i . 8. 8 ] — 
"Without the eye and without the ear, and without speech and 
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without mind; ' and the l ike. How can such a Div in i ty , albeit 
endowed wi th a l l powers, be able to proceed to activity ? For, even 
the godsand others although sentient and endowed with a l l powers, 
we learn, are able to proceed to various activities only because 
they are equipped wi th a spiritual body and spiritual organs. 
Moreover, when there has been a denial of a l l characterisation to 
the Div in i ty in the text [Brih. , i i i . 9. 26]—uNot-this, not-that," 
how can the Div in i ty be coupled wi th a l l potences? — What was 
to be said in answer to the above has been already stated before. 
This Brahman is altogether unfathomable, and penetrable only 
to the Scripture, but impervious to reasoning. Besides, we can­
not lay down the rule that what potence was seen in the case 
of one. in the same manner it should exist in the case of another 
also. That the Brahman, in whose case a l l specifications have 
been denied, can yet be joined to ommipotence has been already 
explained by us by setting forth the distinction of aspects as ima­
gined by Nescience. The Scriptural text likewise [ S v e t . , i i i . l 9 ] — 
44 Without hands and feet, and yet swift and able to grasp: He 
the eyeless sees, He the earless hears"—declares, in the case of 
the Brahman—albeit destitute of a l l organs—the possession of a l l 
kinds of potences. 3 1 . Here ends the Topic (10) entitled Fu l ly -
Equipped Divin i ty , 

T O P I C 11: F I N A L E N D O F C R E A T I O N 

{Sutras 32-33) 

The theory of a sentient First Cause is, from another point of 
view, again called into question— 

No: because of purposiveness (of all activities). 32. 

That the sentient Highest Soul should have created this globe 
of the Universe does not stand to reason. Why ? Because of the 
purposiveness of ( a l l ) activities. For, in this world, we never 
observe any sentient person—where he proceeds to act after pre­
vious deliberation—commencing any activity, however slight be 
the effort involved in i t , if it does not subserve some purpose of his 
own: much less an activity involving such a very heavy exertion. 
And there is the Scriptural text [Br ih . , ii 4. 5] confirming this 
concensus of commonsense—[Page 40) " Not indeed. My dear, 
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does a l l this become dear unto one in the interest of a l l this, but 
ra'her does a i l this become dear in the interest of one's own Self." 
And there is involved a very heavy exertion in this act ivi ty , viz 
that of creating this globe of the Universe wi th a l l its array of 
details high and low. If now al l this ( m igh ty ) ac t iv i ty of the 
sentient Highest Soul is to be assumed to minister to his own 
(specific ) ends, then the absolutely self-sufficient nature of the 
Highest Self, as endorsed by the Scriptures, would be vitiated. 
I f , on the other hand, there be no purposiveness ( in the activity), 
there would result an absence of the act ivi ty itself. And in case 
you were to say that, just as we at times observe even a sentient 
person, in a frenzied state, performing, by reason of his intellec­
tive apparatus being out of gear, activities that aim at no benefit 
to himself, even so might the Highest Self be taken to have gone 
about the action, then, in that case, the omniscience of the 
Highest Self, as attested by the Scriptures, would be overthrown. 
Hence, that a sentient being should have been the author of the 
oreation is a theory that does not hold together. 32. 

But, as in ordinary life, it might be mere sport. 33. 

The word ' b u t ' negatives the objection. Just as in the world, 
in the case of one who has a l l his desires fu l ly satisfied—say of 
a k ing or of a royal minister—-we do observe, in the way of play-
ings and recreations, various activit ies of the nature of mere sport 
and not in anywise aimed at any other extraneous purpose ; and 
just as ( movements l ike ) up-brcathings and out-breathings etc. 
take place by very nature and without aiming at any extraneous 
purpose: even so in the case of the Lord also there can take place, 
by His very nature, an activity of the nature of mere sport and 
without aiming at any other purpose. For, of course, there can­
not be imagined to exist in the case of the Lord any other pur­
pose, whether we view at it logical ly or in the l igh t of the Scrip­
tures. Nor can you gainsay what is only the ( in t r ins ic) nature 
of any one. And although the creation of this entire globe of 
the Universe might appear to us as a very heavy exertion, yet to 
the Highest Lord it is but sheer sport; for, He has immeasurable 
powers. And although indeed, in ordinary l ife, even in the sports 
there can be attributed some slight purpose, s t i l l , in the present 
oase, not even such a purpose can possibly be posited, because of 
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the Scriptural declaration of His self-sufficiency. Nor can there 
result a cessation of the activity, or a frenzied activity, because 
the Scriptures avow both the creation and the omniscience. Nor 
finally, should this fact be forgotten that the Scriptural account 
of creation—as it comes wi th in the sphere of the phenomenal-
dealings in names and forms, which are but the figurations of 
Nescience—is not to be underj-tood from the point of view of the 
highest t ruth, but is to be taken as having been aimed at setting 
forth the Brahman as the real essence of everything. 33. Here 
ends the Topic (11) entitled Final End of Creation. 

T O P I C 12: I N E Q U A L I T Y A N D C R U E L T Y 

( Sutras 34-36) 

Once again is brought up an objection against the Lord being 
the cause of the origination etc. of the world, wi th the object of 
strengthening the view solemnly averred, following herein the 
maxim of infixing a peg [by shaking it and the soil at its root]-— 

There is no inequality, nor cruelty, because of (the Lord's) 
showing due-consideration : so, in fact, it declares. 34. 

[Page 41] The Lord cannot reasonably be the cause of the world. 
Why? Because there arises the contingency of His inequality 
and cruelty. For, He makes some—e.g., the gods etc.,—experience 
greatest happiness ; others—e. g, the beasts and the fike—He 
makes suffer the greatest miseries ; while others still—e. g., men 
etc —He allows to experience (both these) in moderation. That 
the Lord should have created the world wi th such an unequal 
dispensation argues in His case the presence, as in that of an 
ordinary mortal, of love and hatred ; and so there arises the 
contingency of a flat contradiction of the Lord's nature of 
passionlessness as determined by Hevealed-texts and compile-
tions-of-authority. Then again, there arises the contingency of 
an ascription to Him—because He brings about visitations of 
sorrows and encompasses the destruction (at Dissolution) of the 
entire creation—of compassionlessness and of extreme cruelty, for 
which even the most wicked conceive a loathing. Therefore, 
owing to this contingency of inequality and cruelty, the Lord 
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cannot be the cause. To this contingency we make the reply that 
the Lord does not stand open to the charges of inequality and 
cruelty. Why ? Because of a showing of [due] consideration. 
If indeed the Lord were to create this creation, wi th its (patent) 
inequalities, entirely irrespective of any consideration,then there 
could arise these two faults: to wit, inequality and cruelty. But 
He does not function as the Creator irrespective of any conside­
rations. The Lord creates this world together with its inequali­
ties after showing a l l [due] consideration. What is it to which he 
shows a l l [due] consideration ? We answer : it is to the merit and 
the demerit. Consequently, that the creation shows inequalities 
in consideration of the merit and demerit of the creatures about 
to be created argues no fault in the Lord. The Lord should rather 
be viewed upon like the rain. For, just as the rain constitutes 
the common cause for the production of crops (like) rice, barleyi 
etc, but as regards the differences in rice, barley, etc., it is the 
peculiar potences inherent in the various seeds of these that 
constitute the special causes : even so the Lord is the common 
cause for the production of the gods, men, and the rest of the 
creation, while as regards the inequalities between the gods, men, 
etc. it is the actions appertaining to the various souls that serve 
as the special causes for the same. Thus, in consequence of His 
showing [due] consideration, the Lord is not to be arraigned for 
the faults of inequality and cruelty. — But how do you know that 
it is out of such [due] consideration, that the Lord, creates this 
world wi th its differentiation of the high, the low, and the mid­
dl ing?— For so, in fact, the Scripture declares [Kaush. Br . , i i i . 8 ] 
—" It is indeed He alone who makes that man do a good action 
whom he desires to l i f t up to these higher worlds ; and it is He 
likewise who makes another man do a bad action whom he 
desires to drag downwards;" or again, [Brih., i i i . 2. 13]—''Good 
does one become by good action, bad, by bad action." Smriti too 
shows that the Lord metes out rewards and punishments only in 
consideration of the specific actions of beings, as in (the Bhaga-
vadglta iv . 11)—" Whatsoever people in whatsoever manner be­
take themselves to me, them in that very manner I accord treat­
ment;"—and others of the same kind. 34. 

If you say, there is no Karman, because of non-differentlation 
we reply: No, on account of beginninglessness. 35. 
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[ Page 42 ] In consequence of the pronounced-declaration of 
non-differentiation prior to creation, as in the text [Chh., v i . 2.1 ] 
—" Existence alone, My dear boy, was a l l this in the beginning: 
one and without a second," there does not exist any Karman out 
of consideration for which there might ensue inequalities in the 
creation. For, Karman comes into existence only at a time sub­
sequent to the creation, as being dependent upon differentiation 
into the body and the l i k e ; and if the differentiation into the 
body and the l ike were to be dependent upon the Karman, there 
would arise the logical defect of a mutual interdependence (or of 
reasoning-in-a-circle). Consequently, if the Lord were to pro­
ceed, subsequent to such a differentiation, to create ( i n [dueJ 
consideration of the merit and demerit), He might do so. But 
prior to the differentiation, there being the absence of any Kar­
man which could be the cause of the diversity ( in the world), we 
are compelled to posit the first creation as being free from a l l in ­
equalities. To this objection we demur, because of the begin-
ninglessness of this transmigratory-creation. It might have 
been a defect, if this transmigratory-creation ever had had a 
starting-point. But the world, being without a beginning, 
and, between the Karman and the inequality in the creation 
there being established an unending chain of the relation of 
cause and effect—as in the case of the seed and the sprout— 
there is no contradiction present in the Lord's creative 
ac t iv i ty . 35. 

But how do you know that this transmigratory-world is without 
a beginning ? So he recites the fol lowing— 

It stands to reason, and is also attested. 36. 

The beginninglessness of the transmigratory-world stands to 
reason. For, if it were to have a definite starting-point, coming 
into existence a l l of a sudden, (and without adequate causes) as 
it must then do, there would arise the contingency of even the 
liberated souls (in whose case a l l ground for rebirth has been des­
troyed) being again born into the world, as well as the conting­
ency of one's being made liable for what he might not have him­
self done, inasmuch as no assignable cause can then exist for the 
inequalities of happiness and unhappiness ( i n the world). And it 

9 [ Brahmasutrabhashya, Trans. ] 
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has been said that the Lord cannot be the cause of this inequality. 
Nor can Nescience alone and by itself be the cause of this i n ­
equality, because it is of a uniform nature only (and as such 
incapable of causing any inequality ). For, Nescience can be the 
cause of inequality only as circumscribed by the Karman indu­
ced by latent-impressions due to afflictions like passion, etc. But 
we cannot have a body unless there is Karman, and there can­
not be Karman unless there be a body : so that there arises the 
fault of mutual interdependence. If , on the other hand, we 
assume a beginninglessness, there can be offered an explanation 
in conformity with the maxim of the seed and the sprout, and so 
there would be no defect of any kind.—Further, we have it attest­
ed also—thisbeginninglessness of the transmigratory-world—in 
the Scriptures and the Smritis. In the Scriptural-text, to begin 
wi th , there is an indication of the world's beginninglessness inas­
much as, at the very starting-point of the creation, the words 
[Chh., v i . 3. 2 ] — " By means of this Soul, this Self "—designate 
the embodied-self by the term jiva or individual-soul, which im­
plies a sustenance of life ( by the individual-soul in some exis­
tence prior to the creation that is to be). If there had been any 
definite beginning to the series-of-tiansmigrations, how could 
there have been, at the very threshold of the creation, a designa­
tion by the word jiva,—which implies as its basis a sustenance 
of l i fe ,—if the self had never ( i n any earlier creation) sustained 
life at al l ? Nor can you say that it is an ( anticipatory) desig­
nation: because he is going to sustain life in the time to come ; 
for, more powerful than the relation that is to come is the re­
lation that has already been, because that stands forth as an 
accomplished fact. [ Page 43 ] The words of the Sarhhita also 
[Rigveda, x. 190. 3 ] — " The Creator fashioned the Sun and the 
Moon as before,"—testify to the existence of an antecedent 
fashioning ( of the Sun, the Moon, and the whole creation). In 
the Smritis too we come across the beginninglessness of trans­
migratory-world, as in [Bhagavadglta, xv. 3 ] — " There is not 
to be perceived here any form of i t : neither the end, nor the 
beginning, nor the support. " And in the Purana it has been 
established that there is no measuring of the world-creations 
that have been in times gone by or that are to follow in the time 
to come. 36. Here ends the Topic (12) entitled Inequality and 
Cruelty 
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T O P I C 13: E V E R Y T H I N G I N O R D E R 

(Sutra 37 ) 

In the Vedic theory as hitherto demonstrated,- viz., that the 
sentient ferahman is the constituent as wel l as the efficient cause 
of the world—the defects alleged by our opponents, such as Dis-
parity-in-Nature, and the l ike , have been now set at rest by the 
Great Teacher. Now, being about to commence a section princi­
pal ly devoted to a refutation of other people's theories, he hrings 
to a conclusion the section principal ly devoted to (showing) the 
acceptability of his own theory— 

And because all the qualities properly fit in. 37. 

Since, wi th the acceptance of this Brahman as the cauee of the 
world, a l l the characteristics that are demanded of a cause are 
seen, in the manner hitherto shown, to harmoniously subsist 
therein—namely, the Brahman's being Omniscient, Omnipotent, 
Master of the great I l lusion, and so forth—therefore, no more can 
this Upanishadic theory be called into question. 37. Here ends 
the Topic (13 ) entitled Everything in Order. 

Here ends—in the Work of the holy and blessed Feet of the Re­
vered Sahkanu the Pupil of the holy Feet of the Revered Goiinda, 
the blessed Ascetic-preceptor with the Title of " Paramahansa"— 
in this Comment expounding the Real Nature of the Embodied-
Self—the First Quarter of the Second Chapter. 





CHAPTER SECOND 

QUARTER SECOND 

T O P I C I : R E F U T A T I O N O F T H E S A M K H Y A S 

( Sutras 1-10) 

[Page 45] Although the main-purpose of this Treatise is to ex­
pound the true intention of the Upanishadic texts and not, as of 
some rationalistic system, to establish or refute a dogma by mere 
reasonings, s t i l l it behoves those that claim to explain the Upani­
shadic texts to rebut systems of thought like that of the Samkhyas 
and others that are opposed in tenor to the true [ Vedantic] philo­
sophy : and it is for this purpose that the fol lowing Quarter is 
undertaken. Inasmuch as the determination of the real purport 
of the Upanishadic texts was conducive to [the attainment of] 
the true view, it was the establishment of our own theory by 
determining that purport that was effected at first; for, that 
is of more consequence than a [mere] refutation of the opponent's 
view. But [ we w i l l be to ld ] , for the sake of persons desirous of 
salvation [ and not of earthly triumph ] it would be proper, as 
being a means to that salvation, merely to establish what con­
stitutes your own view, which is to help the discernment of the 
[so-called] true philosophy: of what use then the refutation of 
the opponent's views, which would [ o n l y ] engender i l l - w i l l for 
others ? True what you say. Nevertheless the great treatises of 
the Samkhyas and others are accepted by many master-minds : 
and finding that these treatises [ also ] profess to teach the "true 
philosophy," it is l ike ly that some peisons of dul l intellect may 
form the notion that even these are to be folio wed for the acquisi­
t ion of oorrect views. And they may come to believe in them be­
cause they claim to be based upon profound ratiocination, and 
also because their authors are declared to be omniscient. Hence 
it is that an effort is being made to demonstrate their utter worth-



I I . i i . 1— ] S A N K A R A ' S B R A H M A S U T R A B H A S H Y A [ 70 

Page 45 
lessness. —But [again it would be urged] already before in Sutras 
l ike [ I. i . 5 ] — " I n consequence o f ' seing not the non-Scriptural 
[ Pradhana]," or [ I. i. 18 ]" By reason of 'desiring' there is no scope 
for the inference [-established Pradhana]" or, [ I. iv . 28] " And 
wi th this, a l l [ t ex t s ] are explained — are explained " — a re­
futation of the Samkhya and of other views was effected : why 
then repeat what had been already done ? We reply—The Samkh-
yas and others, in the establishing of their own theory, go to the 
length of even ci t ing Upanishadic texts and interpreting them so 
as to make them conformable to their own theory. What was 
accomplished before was just to prove that what these persons 
offer as an interpretation is a sham interpretation, not the correct 
interpretation. Now, however, the special point is to effect an 
independent refutation of their reasonings without making any 
appeal to the Scriptures. 

By reason also of the impossibility of design and arrangement, 
not the [ Samkhya ] inference established Pradhana]. 1. 

[Page 4 6 ] Now the Sarhkbyas argue thus:—Just as the pots, 
plates, and other discrete existences containing in them the 
common essence of clay, are observed in the world to be preceded 
by a totali ty constituted out of clay-essence, so similarly a l l the 
discrete existences whatsoever, internal as well as external, 
are interpenetrated by a pleasure-pain-infatuation nature, and 
must therefore be held to be preceded by a total i ty constituted 
out of the pleasure-pain-infatuation essence. Now this total i ty 
constituted out of the pleasure-pain-infatuation essence is no 
other than the Pradhana wi th its three aspects ( gunas ) which, 
l ike the clay, is non-sentient and which, w i t h a view to 
achieve the purpose of the Purusha, evolves itself, and of its 
own accord, into the diversified modifications. So also, on the 
strength of inferential marks l ike finiteness [ Sarhkhyakarika, 
15 ], they establish the same Pradhana. To that we reply—If 
the view is to be established only on the ground of analogical-
instances [ and not on the authority of the Scriptures ], then, we 
say, that a non-sentient entity, unsupervised by onewho is senti­
ent, is never observed in the world to give rise, of its own accord, 
to modifications calculated to f u l l y accomplish any specific ends 
of the Purusha. For, we notice that in our world objects l ike 
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houses, palaces, beds, seats, pleasure-grounds, etc.—capable as 
these are of securing and warding off pleasure and pain [respec­
t ively] as occcasions may arise—are constructed by talented 
artisans. In the same manner all this external world, the earth 
and the rest, which is capable of affording fruitionunto a l l one's 
varied Karmans, as also the internal world, the body and the 
rest, wi th its attendant distribution into various classes, and ex­
hibiting several specific dispositions of limbs, and forming the 
basis for our experiencing the fruition of multiform Karmans,— 
such as we actually see it to be : how can al l this, impossible as 
it must be for even talented artisans—the most honoured amongst 
them—to asmuchas mentally grasp : how can the non-sentient 
Pradhana construct it ? For, we do not observe such a power [ of 
construction] amonst logs and stones and the like. So also in 
clay and the like, we observe an orderly arrangement of a speci­
fic form [ only ] when they are supervised by the pot-maker and 
others. On the same analogy there ensues the contingency of 
the Pradhana also being regarded as supervised by some one else 
who is sentient. Further, [when the clay and the pot-maker to­
gether originate the pot,] there seems to be no constraining rea­
son why the nature of the basic cause should be determined only 
by taking into consideration the nature of the material cause 
like clay, to the exclusion of a l l consideration of [the nature of] 
external (efficient) cause l ike the pot-maker. There is no contra­
diction involved if this be admitted : nay, we would thereby 
conform to the Scriptures by acknowledging a sentient [ first ] 
cause. Hence, on the strength of the argument that design-and-
arrangement remains unexplained, no non-sentient world-cause 
could be established by inference. 

On the basis of the word cha (also ) [ in the Sutra ] the author 
understands " as well as by reason of the impossibility of the 
[alleged] homogeneous-constitution ( anvaya) etc.," and thereby 
he supplementally establishes the untenability of one other 
[Samkhya] inference. For, it is not possible to maintain that the 
discrete-existences, internal and external, are constituted out of 
pleasure-pain-infatuation, seeing that pleasure and the others are 
felt to be subjective, whereas sound and the other [physical quali­
ties ] are felt to be not of the nature of these, themselves, but are 
felt to be rather the causes (occasions) of these. Further, even 
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though the sound and the other [physical qualities] remain the 
same, s t i l l , under different emotional-attitudes, differing varieties 
of pleasure etc. are experienced.— Then again, because the diffe­
rent discrete and finite existences like the root, the sprout, etc. 
aie observed to be preceded by cohesion [of seed, soil, water, 
l igh t , air, etc.,] and hecause the different internal and external 
existences are discrete-and-finite, therefore, if one is going to 
argue that these latter must also be preceded by the cohesion [ of 
the three aspects wi th each other in varying proportion ], then 
there w i l l ensue the contingency of regarding even these aspects 
of Sattva, Rajas, and Tamas as themselves preceded by a cohe­
sion [ of some other basic causes], seeing that the aspects also 
possess the same discreteness or finitness. — Lastly, as to the re­
lation of cause and effect [ as by itself a proof for Pradhana], we 
see that relation in the case of beds, seats, and the l ike, which 
are effects brought into existence after intelligent-supervision, 
and therefore it is not possible to conceive that the different dis­
crote existences, internal and external, could have, on the 
ground of that relation of cause and effect, any non-sentient 
principle as their [first] cause. 1. 

As also because of the [ impossibility of ] activity. 2. 

[Page 47] Never mind the design-and-arrangement. For the 
effecting of the same you cannot any better establish that acti­
vi ty—that deviation from the state of equipoise—that grouping-
together of the Sattva, Rajas and Tamas w i th one as dominant 
and the other two as subsidiaries—that proclivity for originating 
specific products—as belonging to Pradhana by itself, indepen­
dently, because we do not observe it in the case of clay and the 
l ike, nor in the case of a chariot and the like. For, it is not the 
case that clay and the l ike, or the chariot and other objects, being 
by themselves non-sentient, and neither supervised by sentient 
beings like the pot-maker and others, nor by a horse and the l ike, 
are ever seen to put forth act ivi ty calculated to bring about a 
specific effect ( or result). And from what is observed we prove 
what is not [and cannot be ] observed. Hence, even on the 
grcund of the impossibility of explaining act ivi ty, the non-senti­
ent [ Pradhana ] is not to be inferred as the world-cause. — But 
[our opponent may say], no more do we observe any act ivi ty in 
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the solitary sentient. That is very true. Nevertheless what we 
do observe is the act ivi ty of the non-sentient chariot etc. when 
it is joined to some sentient being. Yes; but we do not find the 
activity actually residing in the sentient being which is joined to 
something non-sentient. What then is the correct hypothesis ? 
Is the act ivi ty to belong to that wherein it is actually perceived, 
or to that, being joined with whom it is observed to ensue ? Is it 
not reasonable [our opponent may ask] to ascribe the act ivi ty to 
that in which it is actually seen, because we actually observe 
both [ the activity and the chariot which is its substratum l; 
whereas there is no direct-perception—as there is of the chariot 
and the l ike—of the sentient as being, by himself, the sub­
stratum of the act ivi ty in question ? Even the very exis­
tence of the sentient as conjoint wi th the body in which acti­
v i t y subsists is in fact to be proved by inference only, seeing 
that a living-body is found to be distinct-in-nature from a mere­
ly non-sentient chariot and the l ike. And it is as a consequence 
of this that the Materialists, finding that the sentiency can be 
perceived only when the body is perceived, and that the same 
cannot be perceived when the body is not perceived, have come 
to the conclusion that the sentiency belongs [ as a property ] to 
the body itself [there being no need to postulate an independent 
Atman] , Hence, [concludes our opponent,] the act ivi ty belongs 
to the non-sentient itself. To this we reply—We do not wish to 
assert that the ac t iv i ty does not belong to where we a l l observe 
i t , viz., the non-sentient [ chariot, or body]. Let it by a l l means 
belong to i t : only we wish to point out that the act ivi ty proceeds 
from the sentient; because where this is, that is ; and where this 
is not, that is not. Just as, that [peculiar] modification in the 
shape of [emitting] heat and l ight , which we see subsisting in the 
[burning] log-of-wood and the l ike, and which we do not perceive 
as existing in the fire by itself [without any fuel] , has neverthe­
less to be regarded as proceeding from none but the fire [ as its 
source ], since it is observed upon its ( fire's ) contact, and not 
observed upon its separation; even so here. As to the Materia­
lists, finding that it is the sentient body [ of the horse etc ] that 
originates act iv i ty in the non-sentient chariot and the l ike, it is 
not-inconsistent [from their point of view ] that they should con­
cede the sentient to be the source of the act ivi ty, 

10 [ Brahmasutrabhashya, Trans. ] 
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If it be urged—In your view the Atman, although joined to the 
body etc., cannot, by reason of his having the nature of mere in ­
telligence and nothing else itself move, and cannot [a for t ior i ] 
be a possible source of the activity [ in others]; we say, No : for, 
like a magnet, or l ike the [qualities of ] colour etc., he can, albeit 
devoid of activity himself, cause activity [ in others ]. Just as 
[ that it to say] the magnet-bead, although itself not moving, can 
be the cause of the movement of the iron ; or just as objects l ike 
colour etc., themselves not moving, can cause movements of the 
[senses of ] eye etc , even so the Lord, although himself without 
movement, s t i l l , being omnipresent, and omniscient and omnipo­
tent, as also the inward-soul of everything, can fitly cause every­
thing else to move. A.nd if it be argued that He, being severely 
alone [Page 48], cannot be properly the cause of motion, as there 
is nothing besides him that he can move, we say, No ; for, this 
objection has baen more than once rebutted by us on the ground 
of the infusion of the Cosmic Il lusion which, through nescience, 
sets afoot a l l the varied names and forms. Hence it follows that 
activity becomes possible only on the theory of an omniscient Lord 
as the cause, and not on the theory of anything non-sentient as 
the cause. 2. 

If it be said—on the analogy of the milk, and of the water [ Pra-
dtiana can have activity], there too, [we reply, is the presence of 
the Sentient ]. 3. 

W e l l then, just as milk , itself non-sentient, moves of its own 
accord for the nourishment of the calf; or just as water, itself 
non-sentient, flows downwards of its own acoord for the benefit 
of mankind ; even so may the Pradhana, itself non-sentient, put 
forth, of its own accord, activity for the purpose of accomplish­
ing the ends of the Purusha. This, we reply, is not soundly 
argued ; because, even there, in the case of the milk and of the 
water, we have to infer that the activity is only caused by their 

Reading matravyatirekena in line 22. The readiug matravyatirekena, 
although given by some editors does not seem to have sufficient M. autho­
r i ty . It cau, however, be made to yield good sense. With that reading 
translate; If it be urged—in your view the Atman although joined to the 
body etc. cannot possibly hive an activity over and above his nature as 
pure intelligence, and so it cannot become a source of any activity ; etc 
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being under the direction of a sentient cause; because in the 
mere non-sentient chariot, as is in fact assented to by both the 
parties to the dispute, there is not observed any activi ty. There 
is also the Scripture [ B r i h . Up., i i i . 7. 4 ] — ' H e who, abiding 
amidst waters, controls the waters from wi th in ..."; or [ ib id . , 
i i i . 8.9]—u It is at the behest, O Gargi, of this the Immutable that 
the rivers flowing eastward and in other directions move on ;" 
which proclaims the Lord as being the controlling cause of a l l 
the movements in the world down to the tiniest tremor. Con­
sequently, the illustration of the m i l k and the water that is addu­
ced is no illustration [allowable by us), because [to us] it is [not 
an indubitably established fact—as a l l illustrations must be— 
b u t ] a matter fa l l ing under the category of what-is-yet-to-be-
proved (sadhya). In the case before us, the sentient cow can 
properly be said to cause the movement of the m i l k [into the 
udders] through her affectionate desire, the sucking done by the 
calf merely occasioning the drawing outwards of the milk. Nor 
is there any absolute independence [of movement] in the case of 
the water ; for, flowing does require the presence of a lower level 
of the ground. And it has been shown [by the Scriptures] that 
in a l l such cases there is the need of the sentient. — In Sutra 
[ I I . i. 24]—" If one says No, because the accumulation [of causal 
paraphernalia] is observed, we demur : for, it is l ike the mi lk "— 
what was intended to be established by the illustration was that 
even in consonance wi th the common-sense point of view, it is 
possible for an effect to take place spontaneously and irrespec­
t ive of any causal factors outside of itself. From the point of 
view of the Sastric truth, however, the need of a [con t ro l l ing] 
Lord that has to be acknowledged is by no means intended to 
be set aside. 3. 

And because there is not [in the system] any entity outside [ the 
Pradhana to act as the controller, it ] becomes unrestrained [ as 
regards the activity]. 4. 

In the Samkhya view the three aspects (gunas),when remaining 
in the condition of equipoise, are the Pradhana; and beyond these 
naught else that is external to it exists as the source of the acti­
v i t y or of the cessation-from-activity, of the Pradhana. As to 
the Purusha he is unconcerned, and can accordingly neither 
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cause nor inhibit the act ivi ty , w i t h the consequence that the 
Pradhaha remains without restraint. And being so unrestrain­
ed, tbat the Pradhana at times puts forth its modifications in 
the form of the Mahat and the rest, while at other times it does 
not do so : this is unreasonable. As to the Lord, He being 
omniscient and omnipotent and endowed wi th the great Cosmic-
Illusion, His activi ty and cessation-from-activity do not involve 
any contradiction. 4. 

And because of its absence elsewhere, [ Pradhana's activity 
i s ] not analogous to that of grass and the like. 5. 

[ Page 49 ] Be that as it may, just as grass, herbs and the 
l ike [ when eaten by the cow ] get transformed into m i l k etc., 
of their own nature and quite irrespective of any other inducing-
cause, even so the Pradhana may assume the modifications in 
the form of the Mahat and the rest. And if it be asked, how do 
we know that grass etc. work irrespective of any other inducing-
cause, we reply, Because no other cause is observed to be opera­
tive. Had there indeed been observed any other cause as opera­
t ing, then, at our pleasure, it should have been possible to join 
that cause to the grass and the l ike and so manufacture m i l k as 
much as needed. But we are not able to manufacture i t . Hence 
the transformation of grass etc. takes place of its own accord. 
So can it be wi th the Pradhana. — To this our reply : Pradhana 
can have a spontaneous modification on the analogy of grass and 
the like provided of course the grass and the l ike can be assumed 
to get transformed of their own accord : but we do not make that 
assumption, because another inducing-cause is actually known 
to be operative. How is such a cause known to be operative ? 
" Because of its absence elsewhere. " For, it is only that grass 
etc. that is used by the cow that alone turns into mi lk , and not 
that rejected by her or used up by bulls etc If the transformation 
were to be without [extraneous] cause, then grass and the l ike 
should have been turned into m i l k even without coming into 
contact wi th the cow's body. Further, just because men are not 
able to accomplish anything at their pleasure, that does not 
mean that the effect in question needs no cause at a l l . For, there 
is one class of effects that can be accomplished by men, and 
another class of effects, to be accomplished by supernatural 
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agency. And men too are able, by employing proper means, to 
secure grass and the l ike and manufacture it into mi lk . For, 
persons desirous of securing plenty of mi lk make the cow eat 
plenty of fodder, and thereby get plenty of mi lk . Hence, the 
modification of the Pradbana does not, any more than that of 
grass and the l ike, take place of its own accord. 5. 

And even though assumed, there is no [ assignable ] motive [ for 
the Pradhana's activity ]. 6. 

We have thus established that there is no spontaneous activity 
of the Pradbana. And even though we were, forsooth, to 
humour your belief and assume a spontaneous activity for your 
Pradhana, s t i l l there would persist a defect [ in your theory ]. 
W h y ? " Because of an absence of motive." For, if it is to be 
argued that Pradhana's activity is spontaneous and does not 
stand in need of anything else in connection with i t , then just 
as there is no need of any co-operating cause, even so there w i l l 
be no need for any motive for that activity; and as a consequence 
your doctrine that the Pradhana puts forth its activity for ac­
complishing the ends of Purusha w i l l have to be thrown over­
board. And if our opponent were to urge that it is the co-operat­
ing cause that the Pradhana can dispense wi th , but not as wel l 
the motive for its act ivi ty, we have to demand that he ought 
to exactly point out the motive alleged for Pradhana's activity ; 
whether it is the Purusha's pleasure-pain experience, or his 
salvation, or both. If it be the pleasure-pain experience, what 
kind of a thing can it be in the case of the Purusha whose real 
nature permits of no kind of accretion [ for either the removal of 
an existing deficiency, or the acquiring of an adventitous pro­
perty ] ? And if assumed, it would involve the contingency 
of an obsence of liberation for the Purusha. If [ the motive bel 
liberation, then [ Page 50 ] liberation being already, even an­
terior to the Pradhana's activity, a fait accompli for the Purusha, 
that act ivi ty would become unmotivated ; and as a consequence 
sound and the other objects in the world w i l l remainunperceived 
by anybody. And even f i , finally, a double motive be assum­
ed, s t i l l , in as much as there is an infinite number of forms which 
the Pradhana can assume and which the Purusha has to perceive 
[one and a l l ], there is sure to ensue the same absence of libera. 
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tion- Nor can the activity be intended to dispel the longing 
[that might otherwise be fe l t ) . For, the longing cannot belong 
to the Pradhana which is non-sentient. Nor can the Purusha, 
pure and partless as he is, conceive any longing. I f , as a last 
resort, the activity were to be believed in , as otherwise there 
would ensue tho contingency of the [ Purusha's inherent ] power 
to perceive and the [ Pradhana's inherent ] power to transform 
itself being rendered nugatory, then, just as [ admi t t ed ly ] the 
power to perceive cannot be annihilated, so also the power to 
transform cannot be annihilated, thereby, once more, g iving 
rise to the contingency of an absence of liberation, because the 
Samsara w i l l have to remain unannihilated. Consequently, i t 
does not stand to reason to say that the Pradhana's activi ty is 
for the sake of the Purusha. 6. 

And if on the analogy of the [ lame and the blind ] man, and of 
the magnet, even there [ the argument is defective ]. 7. 

Let that remain. Just as a certain person endowed wi th the 
power of seqjjng but destitute of the power of movement—i. e., a 
lame man—night mount upon the back of another person—the 
blind man—possessing the power to move but deprived of the 
power to see, and might lead to the latter's movement; or just as 
the magnet-piece, although itself not moving, occasions move­
ment in the iron ; even so might the Purusha originate act ivi ty 
in the Pradhana : and it is on the strength of this analogy that 
our opponent might again enter the arena. To that we make the 
rejoinder that even so there is no getting r id of the deficiency. 
There ensues, to begin with , the defect of abandoning the accep­
ted position ; for, there is the [Samkhya] assumption of the 
Pradhana spontaneously putting forth its activity, and the 
assumption, further, that the Purusha does not originate the 
activity. Further, how could the unconcerned Purusha origi­
nate the activity in Pradhana ? For, the lame man [ of the 
i l lus t ra t ion] guides the movement of the bl ind man by means 
of speech etc There cannot exist any such guiding act ivi ty 
in the Purusha, who is incapable of a l l act ivi ty whatso­
ever. Nor w i l l he occasion movement by mere contiguity, as 
doe9 the magnet; because, as the contiguity is an eternal fact, 
there would ensue eternal act ivi ty [ a n d no liberation]. In the 
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case of the magnet whose contiguity can be adventitious, there 
is the possibility of causal-activity for securing the contiguity, 
and the magnet also needs [once in a whi l e ] to be polished. 
Hence, the analogy of the [ lame and the bl ind ] man and of the 
magnet cannot be adduced. Thus then, the Pradhana being non-
sentient, and the Purusha being ut ter ly unconcerned, and there 
being the absence of a tertium quid to bring them into relation, 
their relation cannot be established. And if a relation be assum­
ed [ merely ] because there is the capacity for being related, then, 
inasmuch as that capacity cannot be destroyed, there would 
again ensue the same contingency of an absence of liberation. 
And [ even if the analogies now adduced are held to explain the 
ac t iv i ty s t i l l , ] as before, so here too can be urged the various 
alternatives eventuating the absence of a motive [for the act ivi ty] . 
Contrariwise, in the case of the Supreme Lord, He is unconcern­
ed from the point of view of his real ultimate nature, while He 
can [ yet] be the source of act ivi ty when viewed in relation to 
his power of Cosmic-Illusion, And this is the superiority of our 
own position. 7. 

And also because the relation of dominance [ and subservience ] 
cannot be made cogent. 8. 

And for this other reason too activity on the part of the Pra­
dhana is not possible. For, when the [ three ] aspects, Sattva, 
Rajas, and Tamas, abandon their [assumed] nature of natural 
subservience and dominance [ i n t u r n ] , and abide in their own 
[quiescent] nature of equipoise, that is the condition of the 
Pradhana. [ Page 51 ] Now in that condition [the three aspects], 
being self-determined as regards their own nature and unwi l l ing 
to forego that nature, cannot possibly enter, w i th reference to 
one another, into the relation of subservience and dominance: 
and there being no extraneous factor to bestir and compel them, 
there cannot result the origination of Mahat and the rest, which 
requires a disturbance in the equilibrium of the aspects. 8. 

[. And in case another inference [to meet the defect pointed out] 
be formulated, vet by reason of the privation of the power of intel­
ligence [ in Pradhana the defect would persist ]. 9. 
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But s t i l l it might be urged—We w i l l formulate the inference in 

another manner so as to avoid the contingency of the defect just 
pointed out : for we do not, forsooth, assume the aspects to be 
absolutely self-determined and immutable, as there is no valid-
proof for i t . The nature of the aspects has always to be assum­
ed conformably to the functions to be performed by them. Acc­
ordingly we can attribute to the aspects that type and variation 
of nature which would adequately explain the functions that they 
have to put forth. As a matter of fact it is our assumption that 
the nature of the gunas is [ constantly ] mutable. Hence, even 
in the condition of equipoise, the gunas can be taken to already 
possess the potentiality for being thrown into a state of uneven-
poise.—Even so, [ we reply ] inasmuch as the Pradhana is devoid 
of the power of intelligence, the defects already urged above, 
viz., impossibility of design-and-arrangement, and the others, 
remain intact. And in case you were to infer, for your Pradhana 
the power of intelligence [because you require i t ] , then you 
would cease to be our antagonist, because belief in one, sentient 
material-cause producing the infinite variety of this world is 
practically an assent to the Brahman-theory. Moreover, even 
when you ascribe to the gunas, while yet abiding in the state 
of equipoise, the potentiality for being thrown into an uneven-
poise, yet, in the absence of a specific inducing-cause, they may 
not at a l l [ translate that potentiality into actuality ] and be 
thrown into the uneven-poise, or in case they are so thrown, 
there being again an absence of any specific inducing-cause in 
the matter, they would always be thrown into that conditicm of 
uneven-poise, so that even the defect noticed in the immediately 
preceding [Sutra] does stand attributable. 9. 

And it is incoherent because of contradictions. 10. 

Further, this Samkhya theory is self-contradictory. Some­
times they enumerate seven indriyas, sometimes eleven. Simi­
lar ly , in some places they advocate the origination of the Tan-
matras from the Mahat, in other places, from the Ahamkara. So 
too at times they speak of three internal-senses, at times of only 
one. As to the contradiction with the Sruti teaching the Lord 
as the First Cause, and with the Smriti that follows in its wake 
that is quite patent. For this reason likewise the theory of the 
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Samkhyas is incoherent. To this a rejoinder: But is not the theory 
of those who claim to follow the Upanishads equally incoherent 
inasmuch as they do not assume a olass-distinction between what 
is oppressed ( l i t . heated ) and what oppresses (heats) ? To ex­
plain, those who maintain the hypothesis that the Brahman, 
alone and the inner-self of all, is the cause of all this phenome­
nal-existence, must assume that the oppressed and the oppressor 
are specific-forms of one and the same At in an, and not entities 
belonging to different classes. And if the oppressed and the 
oppressors are to be specific-forms (or attributes) of one and the 
same Atman, he can never divest himself of these forms, namely, 
the oppressed and the oppressor, so that the Sastra, prescribing 
right knowledge for the subdual of all suffering, loses all sense. 
For surely, a bright-lamp, possessing the attributes of heat and 
light, cannot—as long as it retains its essence—[ Page 52 ] be 
ever imagined as divested of those two attributes. And then, as 
to the analogy of the water, waves, ripples, foam, and the like 
that was adduced [ I I . i. 13 15-19 ], there too the mass of water con­
ceived as a unitary entity possesses the waves etc., in their alter­
nating manifest and non-manifest forms as its attributes alike 
permanent, so that in that [illustration] too, water as an essence 
remains for ever incapable of being divested of [the attributes of 
the waves and the rest. That the oppressed and the oppressor 
must belong to different classes is in fact quite well-known in 
the world. For, we always notice that the seeker and the object 
sought for are distinct from each other, If the object sought for 
were indeed to be not different from the seeker himself, then in­
asmuch as the objeefc-sought-for—with reference to which a 
given person is to be the seeker—must be, for that seeker, ever 
permanently-present, he will not at all be a seeker with reference 
to it. Just as, analogously, a bright-lamp, the essence of which 
is light, possesses the object called light permanently present 
within itself, and so the lamp in question will never have to be 
a seeker of that light, seeing that it is with reference to an ob­
ject that is yet to be attained that a seeker would ever care to 
seek. So too, the object sought for will cease to be an object of 
search. For if it were to be an object of search it can only search 
itself. And that can never be ; because the seeker and the ob­
ject sought for are relative terms, and a relation can subsist only 

11 [ Brahmasutrabhashya, Trans. ] 
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between two related objects And never in one and the same 0bject. 
Consequently the object-sought-for and the seeker must be dis­
tinct from one another. So also the object averted and the aver 
taw. "What is agreeable to the seeker id to him an object to be 
night for; what is disagreeable, an object to be averted. The one 
individual is coming alternatiogly into relation with these two 
New what is to be sought for being very little and what is to be 
averted very great, both the one and the other oan indifferently 
be styled objects to be averted; and [the totality of] these,[as 
eonifeuting the Sameara ], is designated the oppressor. And the 
one oppressed is the one Furusha who is alternating)? com­
ing into relations with those two. This being the case, if the 
oppressed and the oppressor were to constitute only oue essence, 
there would be the impossibility of any liberation. When on the 
contrary they constitute two distinct classes, then, by the avoid-
anoe of that which might cause their conjunction, liberation can 
become day or the other, deemed attainable. 

To all this we say, Nay. It is because of this very oneness 
that the lelation of the oppressed and the oppressor cannot be 
possible in the case. The defect pointed out might hold if, even 
while constituting a unity of essence, the oppressed and the op­
pressor were to come into relation with each other as the [oppres­
sed ] object and the [oppressing] subject. But this cannot be; 
and for the very reason that they constitute unity. For, the fire, 
surely, being a unity all by itself, cannot burn or illumine itself, 
even while granting that it possesses the distinctive attributes 
of beat and light and is also capable of assuming modifications. 
Is it then at all conceivable that the one ate-oiutelyimmutable 
Brahman can be susceptible to the relation of the oppressed and 
the oppressor ? — Where then, as a matter of fact, does this jela-
tion of the oppressed and the oppressor subsist ?—We reply, don't 
you see that it is the living body, upon which the action [ of be­
ing scorched J takes plaoe, that is trie oppressed, while the sun is 
the oppressor ? But I objects our opponent] oppression is a kind 
of pain, and thfct can belong to some sentient entity, and not to 
the non-sentient body. For, if the oppression were to be endur­
able by the body alone, with the body's destruction [ot death] 
there would be an effortless end to that, so that one might not 
have to long for any [other] means for the distinction of the 
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same . To this we reply as follows.--We do not observe that, in 
the absence of the body, the sentient, alone and by hiwself 
undergoes the oppression, For, surely,you also do not ascriberm 
in the absence of the body—any modification in the form 
of suffering to the merely sentient [Punihha]. Nor do you as 
mucbas admit any [vital ] connection between the body and tha 
sentien lest ther might ensue, I the Purusha's] impurity and 
other drawbacks. Nor, forsooth, do you allow oppression i e l f 
to be oppressed How then is it possible even for you to explain 
the relation of the oppressed and the oppressor? If you we to 
reply that it is the Sattva I aspect] which is the oppressed, and 
it is the Rajas which is the oppressor, we say, no; because the 
sentient cannot possibly be deemed as coming into any vital-
relation with these two aspects. If the sentient be asserted to be 
[ Page 53 ] as it were undergoing the oppression, because he [ for 
the time] accepts the lead of the Sattva, that impliesr-ninasmuch 
as you use the words as it were '—that as a matter of fact: the 
sentient does not undergo the oppression. If he really does not 
do so, the use of the words as it were ' involves no defter For, 
in virtue of the mere assertion t h a t 4 the amphisbaenais like the 
serpent' the amphisbaena does not prove venomouss nor by 
reason of the assertion that " the serpent is like the amphisbæna'' 
does the serpent lose its venom. Hence then it has to be assum­
ed that this relation of the oppressed and the oppressor is an 
effect of nescience : it does not exist from the point of view of 
highest truth. And if this be the case, no deficiency of any kind 
can be urged against my own position. — But if you were to 
assume that the oppression has, as a matter of absolute reality, 
to be undergone by the sentient, then in that case it is under 
your system that there would ensue an utter impossibility 
of liberation. [ especially ] since you regard the oppressor 
I PradhSna ] as an eternal entity. To this it may be perhaps 
replied that, although the oppressed [ Purusha] and the oppres­
sing power [ Pradhanai ] be asumfcd to be permanent entities, 
yet inasmuch as the oppression requires for its happening a con­
nection I between the two entities ], which can result only from 
[ a specific-] cause, liberation far eternity can still be possible 
when the connection in question comes to m absolutely termi­
nated this last coming to pass when uon-dfecriraination [bet­
ween the Pradhina and the Purusha ], which is the cause of fehe 
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connection referred to, has been done away with. But we demur: 
because the specific cause assumed in the case, namely non­
discrimination, is nothing but the guna called Tamas, and that 
too is assumed by you to be eternal. Further, there being no 
fixed rules as to when any given guna is to be dominant or sub­
servient, no definite anticipation can be made as to when the 
cause of that connection would cease to be operative, and hence 
it would be equally uncertain as to when there would [ possibly] 
result a disjunction [between the t w o ] : so that it w i l l be upon 
theSamkhya himself that an impossibility of liberation w i l l be 
inevitably forced. As to the follower of the Upanishadic doc­
trine, as he assumes that the Atman is all alone, that Atman 
cannot be at all liable to the relation of the subject or the object 
[ of oppression ]: and in the light of the Scriptural declaration to 
the effect that al l phenomenal variety is merely word-initiated 
there cannot ensue, even in dream, any doubt as to an absence 
of liberation in his theory. From the point of view of pheno­
menal reality, however, the relation between the oppressed and 
the oppressor must be assumed to exist just there where, and just 
in the very manner in which, it is observed to exist. There can 
be no objection taken to it , nor any refutation offered of i t . 10. 
Here ends the Topic (1) called the Refutation of the Samkhyas. 

TOPIC : GROSS-LONG ANALOGY. 

(Sutra 11) 

The theory which recognised Pradhana as the cause has been 
refuted. Now it is the thoery recognising atoms as the cause 
that has to be refuted. To begin with, however, there is an ob­
jection raised by the Atornists against the Brahman-theory which 
we wi l l set at rest. — Now, this is what the Vaiseshikas assume. 
Qualities inherent in the cause-substance originate in the effect-
substance other qualities of the same nature, as follows from the 
fact that from white threads we observe a white pieceof-cloth to 
originate, and we never observe its contrary occurence. There­
fore! in case the sentient Brahman is to be assumed as the cause 
of the world, the [ quality of J sentiency ought to be, likewise, 
inherent in the world, the effect. But inasmuch as we do not 
find that to be the case, it is not reasonable that the sentient 
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Brahman should be the cause of the world. Now this presump­
tion of theirs he is causing to run counter to their own basic 
theoretical position.— 

0r it mav be on the analogy of the' gross' and the long as 
[effects originating] from the 'short' and the infinitesimally-
spherical' I f . 

This is their theory. — The atoms, we are told, having ceased 
for a while [ i . e., during world-dissolution] to originate effects, 
remain possessed of the qualities of colour etc., appropriate [ to 
each class of atoms], and of their infinitesimally-spherical 
dimension. Subsequently, these atoms, being heralded by the 
"Unseen-principle" and helped on by mutual conjunctions and 
the like, give rise to all the varied assemblage of effects in 
an orderly-sequenoe, commencing with the binary-compound, 
[ Page 54 ] — the qualities of the cause originating [ invariably ] 
other [ accordant ] qualities in the effect. When [ for instance] 
two atoms originate the binary, then it is the special qualities of 
colour and the like residing in the atoms, say the white colour, 
that originate in the binary another white colour [ and the other 
remaining qualities]. The distinctive quality belonging to the 
atoms, however, viz., infinitesimal-sphericity, does not originate 
in the binary another infinitesimal-sphericity, since they assume 
that the binary has another dimension of its own. For, they tell 
us, minuteness and shortness are the [ two] dimensions that be­
long to the binary. — When, furthermore, two binaries give rise 
to the quaternary-compound, then too, similarly, the qualities 
of whiteness and the like inherent in the binaries reproduce them­
selves I in the quaternary], while the minuteness and the short­
ness, even though inherent in the binaries, do not reproduce them­
selves inasmuch as they assume that the quarternary is endowed 
with grossness and length as its [special ] dimensions, — So too, 
when a number of atoms, or a number of binaries, or a binary 
plus an atom, originate an effect, we have to understand a simi­
lar process of happenings. 

Now then, just as from out of the atom possessing infinitesi­
mal-sphericity there arises a binary which is minute and short, 
or there arises a gross and long tertiary and other atom-corn-
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pounds, but there is no reproduction of the infinitesimal-spheri-
city; or again, just as from the binary, which is wimtte and 
short, there arises a gros and long tertiary, but there is no repro­
duction of what is minute or short : even so, what do you lose if 
we make the assumption that from the sentient Brahman there 
can originate the on-sentienfc. world? -—And wpreiypu to urge; 
that you assume that it is because the binary and the other effect-
substances are under the incubus of another dimension [qua­
lity], therefore it is that the infinitesimal-sphericity and the 
other dimenions appertaining, to the [atoms and other] causes do 
not reprodyce themselves; whereas a regards the world, it is not 
under the incmbus of some signable quality opposed in nature 
to sentienoy, by reason whereof the eentiency belonging to 
[Brabman] the caue could not give rise to a similar sentiency 
in the [effect, the] world. For, surely, non-sentienoy is not some 
[positive] quality of a nature opposed to sentienoy : it is merely 
the negation of sentienoy. Consequently, inasmuch as there is 
a distinction between thecaseof infinitesimal-sphericity and that 
of sftftfciency, it is necessary that the sentienoy should reproduce 
itself [ in its effects]. Do not think so [we reply]. For, the two 
cases are partially analogous in so far at least as concerns the 
fact that infinitesimal-sphericity and the other qualities even, 
though present in the cause, do not reproduce themselves ; and 
so likewise [may not ] the sentiency. Nor can it be really the 
oase [as maintained] that it is the fact of [ the effeot-substance] 
being under the incubus of another dimension that acts as the 
cause deterring infinitesimal-sphericity and the other qualities 
from producing their effect, because the inflnitesimal- sphericity 
and the rest may legitimately find a scope for their productive-
operation during the time that the new dimensions are ye| to he; 
for, it is your own assumption that the effect-substance, although 
brought into exitenpe, remainn, tor the space of just a moment 
an prior to the origination of ie I new] qualities, without any 
qualities at al l . . Nor is it open to you to urge that the infinitesi 
Mal-sphericity and the rest are engrossed in the production of 
the other [new] dimensions, and that therefore they are unable 
to originate a dimension similar to themselves [in the effect-sub-
stamesj, because your own theory assigns other cause for the 
origination of the new dimensions. "From plurality of causes 
front grosauaas of the causes; and from the loose-texture [of the 
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components]. grossness originate" " Minteness is the reverse 
of t h a t ; " Hereby grossness and shortness are explained.— 
[Page55] So run the aphorisms of Kanda [VII I . 9 , 1 0 , 1 7 ] . 
Nor[ f inaI ly ] can it "be contended that it is bedause the plurality 
and Other [qualities, mentioned in sphoisifc v I I i 9 as inher­
ing in the] causes, happen to be placed, in aome Way of the other, 
in a specially favourable contiguity [ w i t h reference 10 the tfecit 
substance], therefore it is t h t these alone and not the spheri-
ci ty etc., ate able to produce their effects : because, Whenever a 
new substance or a new quality is to ba generated, all the quali-
ties of the effect whatsoever are without distinction equally inhe­
rent in thei t substrate, viz.,the [ causes ]subsfcance. Hence it 
follows that infinitesimal-sphericity and the rest do not Originflfte 
because it is their nature not to do so. So must it be understood 
even in the case of sentiency. 

Furthermore, in assuming [qualities l i k e ] conjunction to 
produce disparate effects l ike substances and the rest, there has 
already happened I in your own system ] a departure from the 
rule of class-homogeneity [between causes and effects]. And 
if to this it be objected that a quality [ like conjunction ] cannot 
be a proper instance to be adduoed wi th reference to a substatiee 
[ l ike Brahman], the subject under discussion, we demur because 
what the instance seeks to convey is no more than the [possibi­
l i t y o f ] a disparate origination. Nor is there any sense i n laying 
down the rule that substance should form the instance when sub­
stance is under discussion, or a quality alone when a quali ty is 
under discussion. Even the author of your own Sutras has ins­
tanced a quality with reference to a substance, as in the apho­
rism [ TV. i i . 2 ] —" Because the conjunction of the visible and 
the non-visible is non-visible, therefore [ the body ] has not five­
fold constituency. " Just as the [ quality of ] conjunction, in ­
hering on the one hand in the earth which is visible, and on the 
othfer, in the ether which is non-visible, is non-visible, so also 
would the [ substance ] body [as a whole ], inhering in [ i t s 
supposed constituent parts,] the five elements, some visible and 
others non-visible, become non-visible ; whereas the body is 
vteible. Hence it cannot be constituted out of five elements. 
ThfcOtnt being that conjunction [ which is the instance cited ] 
it a quali ty, whereas the body [wi th leference to which the illus-
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tration is adduced ] is a substance.—In the aphorism [ Il.i. 6 ]— 
" But we do see it " there was given an exposition of [the pos­
sibility of ] disparate-origination. If so, is not the present dis­
cission redundant after that exposition ? No, we reply. That 
was an answer to the Samkhyas, while this is to the Vaiseshikas. 
But have you not also made an extension of the same argument 
on the ground of analogy in the aphorism [ Il.i. 12]—"Hereby are 
also explained away theories reprobated by men-of-position-and-
competence ?" That is true. But here, in the present case, 
by adducing examples adaptable to their own theory, we have 
merely offered, inasmuch as we are about to commence a dis­
cussion of the Vaiseshika system, a further exposition of the 
same. 11. Here ends the Topic (2) entitled the Gross-Long 
Analogy. 

Topic 3 : R E F U T A T I O N O F T H E A T O M I C T H E O R Y . 

[Sutras 12-17) 

Both ways no activity (is possible),hence an absence of that. 12. 

Now he is going to refute the theory which regards the atoms 
as the world-cause. This is how their theory is set forth. We 
observe in the world substances like pieces of cloth, which are 
wholes made out of parts, originating from various substances 
like the threads, which operate by the help of [ the quality call­
ed ] conjunction, and which [ as avayavas or parts ] invariably 
inhere [ i n the piece of cloth, the avayayin or the whole ]. Gene­
ralising from such individual instances we infer that whatever 
is possessed of parts, that must always originate from certain 
specific substances which operate by the help of conjunction, 
and which always inhere in the resulting avayavin itself. And 
that wherein this process of dividing and sub-dividing a given 
whole into small and smaller parts comes to an end, that is the 
atom the utmost limit of subdivision. [ Page 56 ] Now, all this 
world beginning with mountains, oceans, etc. constitutes a whole 
made of parts; end being with parts, it also possesses a beginning 
and an end. And inasmuch as no effect can exist without 
[ assignable ] cause, therefore the Atoms are the cause of the 
whole world: that is the view of Kanada. Finding, accordingly, 
that these four elements—known as the earth, the water, the 
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l ight , and the wind -are entities possessing parts, they imagine 
four kinds of Atoms to correspond. And as these [ elements ] 
reach [ therein ] the very l i m i t of their sub-division, there being 
no further possibility of their division into yet smaller parts, 
when the earth and the other elements begin to be destroyed 
[ by fa l l ing off into smaller and smaller parts] that division goes 
down as far as the atoms [ and no farther ]; and [ when that 
happens ] that is what is known as the state of World-dissolu­
tion. Subsequently, at the time of Creation, there originates 
in wind-atoms a motion depending upon the Unseen-principle. 
That motion causes the atom in which it inheres to collide wi th 
another atom, and then, in the sequence of the binaries and 
the rest, [ the element ] W i n d is generated. In the same 
way is generated Fire, the same way, the Waters, and the 
same way, the Earth. In a like mannner too the body along 
with its sense-organs ; so that in this fashion the whole world 
is born out of the Atoms. And from the colour etc. inhering in 
the Atoms proceed the colour etc. inhering in the binaries and 
the other products on the analogy of what happens in the case of 
the threads and the piece of cloth. Thus think the followers 
of Kanada. 

W i t h reference to this theory we have to urge the following. 
The conjunction that is to take place between the atoms that are 
[ at world dissolution] in a state of disjunction must be assumed 
to be due to movement, because we observe that the'threads etc., 
only when being moved, give rise to the conjunctions [resulting 
into the piece of cloth and the l ike ] . Now this movement, being 
an effect, there has to be assumed some cause for i t . If none 
such is assumed, there being an [utter] absence of cause, there 
would not ever be produced in the atoms the ini t iatory motion 
[that is to lead to world-creation]. Now if a cause is to be assu­
med, whether it be an effort or an impact, or some cause invisibly 
operating to produce the movement, [ i n every case] it being im­
possible [of operation], there cannot at a l l arise that initiatory 
motion in the atoms. For, there cannot possibly exist in that 
state the effort, which is a quality belonging to the soul, because 
the soul is yet to be endowed wi th a body. And it is well-known 
that it is only when there is a mind located wi th in a body that 
effort, which is a quality of the soul, can arise after the 

12 [ Brahmasutrabhashya, Trans. ] 
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soul is conjoined with the mind. For a like reason also the 
impact and the other visible causes have to be ruled out. 
For, all these can become operative only in a period subse­
quent to conjunctions [giving rise to world-creation]: They can 
not possibly be a cause for the initiatory movement. In the next 
place, if the Unseen-principle were to be asserted as the cause of 
the initiatory movement, that principle could either be inherent 
in the soul or in the atoms. In both ways it is not possible that 
there can arise in the atoms a movement caused by the Unseen-
principle ; because the Unseen-principle by itself is non-sentient. 
For surely, nothing that is non-sentient and not controlled by the 
sentient can spontaneously move or cause movement in others— 
as was declared in connection with the Samkhya theory. And 
as to the soul, he, in that [pralaya] condition, is non-sentient in­
asmuch as sentiency is yet to arise in him. Besides, being re­
garded as inhering in the soul, the Unseen-principle cannot be 
the cause of a motion in atoms; for with the latter it is not in re­
lation. And if it be contended that there can well be a relation 
between the [omnipresent] Purusha (Soul) in whom the Unseen-
principle inheres and the atoms, then in that case, that relation 
being always present, there would arise the contingency of the 
productive-movement in question being ever continuous, seeing 
that there exists nothing else to regulate it. So then, as there 
does not exist any definite-and-regularising cause of the move­
ment, there cannot arise the initiatory movement in the atoms. 
And the movement not being present, the conjunction which is 
to depend upon it cannot happen either. And failing the con­
junction, the series of effects beginning with the binaries, which 
depends upon that [conjunction] cannot originate.—And [assum­
ing that the conjunction between atoms does somehow take 
place ] the conjunction of one atom with another atom [ Page 
52 ] can happen either by total-interpenetration or else by par­
tial-contact. If by total-interpenetration, there cannot ensue 
any increase in volume, so that [ even after atoms join with 
atoms] the resulting magnitude would be just an atom—an 
eventuality that plainly contradicts what is observed. Because, 
what is normally observed is a conjunction between a substance 
having spatial-extension with another substance having [similar ] 
spatial-extension. If, secondly, it is by partial-contact, that 
would make the atom capable of division into parts. And if it 
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were to be argued that the atoms might be assigned an imagi­
nary extension in space, then, things imagined being always 
unreal, the conjunction in question would also be unreal, and 
such [ unreal ] conjunction cannot possibly be the non-inherent 
[ or operative ] cause of the effect which, however, is a reality. 
And when the operative-cause is absent there cannot originate 
the binaries and the rest which make up the substance [ in the 
creation ] . — Furthermore, just as at the very beginning of Crea­
tion, there being no inducing-cause, there cannot originate that 
movement of the atoms which is to bring about their conjunc­
tion, even so, at the great Dissolution, there cannot possibly 
originate in the atoms that movement which is to bring about 
their disjunction. For, even in this case, there is not any de­
finite and-regularibing cause that is perceptible. And as to the 
Unseen-principle, that is [ to be appealed to] for establishing the 
possibility of [ pleasure-pain ] experience and not of Dissolution. 
Consequently, there being no [ possibility of ] conjunction or 
disjunction, there would ensue the contingency of an absence of 
Creation and Dissolution, which depend upon them. For this 
reason, too, this theory which makes the atoms the cause does 
not stand to reason. 12. 

Also in consequence of the hypothesis [ of the relation ] of 
Inherence, because there results, owing to parity of reasoning, a 
regressus in infinitum. 13. 

And also inconsequence of the hypothesis of the relation of 
Inherence— ' there is an absence of that" — this is what has to 
be supplied, because a refutation of the atomic theory is the 
point at issue. The binary-compound, originating from two 
atoms, is absolutely distinct from the two atoms and is yet 
related to them by the relation of Inherence : that is your as­
sumption. Wi th this assumption it cannot at all be possible 
for you to substantiate the theory of atomic causation. Why ? 
" Because there results, owing to parity of reasoning, a regressus 
in infinitum" Just as the binary-compound, being absolutely 
distinct from the [ component ] atoms, is yet [ assumed to be ] 
related to them by the relation of Inherence, even so the re­
lation of Inherence itself, being absolutely distinct from the 
two objects between which it is to subsist, w i l l require to be 
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brought into relation with the objects wherein it inheres by 
means of another distinct relation precisely of the nature of 
Inherence; because, absolute distinction [which is the determin­
ant motive] is equally present in both cases. And conceding 
this, we w i l l have to imagine a new and yet newer relation [ o f 
Inherence] for each of the relations of Inherence successively 
postulated, so that there does ensue the clear contingency of a 
regressus in infinitum. — But, i t w i l l be urged, Inherence is a 
relation that can be v i v i d l y cognised as present here and before 
us, and it therefore is apprehended as being in permanent rela­
tion with objects wherein it inheres: it is never perceived as 
something unrelated and standing in need of a distinct act of 
relation ; and, as a consequence of this, there cannot at a l l arise 
any further necessity of imagining a succession of possible rela­
tions wi th reference to each of them, thereby creating the con­
tingency of a regressus in infinitum. We reply in the negative. 
For, in that case, the relation of Conjunction also is no less' in 
permanent relation with the conjoint objects, so that it too 
should not have needed—any more than Inherence—another 
distinct relation. For, if Conjunction is to stand in need of a 
distinct relation (viz. Inherence ) because it is a different entity 
from the conjoint-objects, then in that case, Inherence also 
ought to stand in need of a distinct relation, because it too is 
none the less a distinct object. Nor w i l l i t do to contend that 
Conjunction, being a quality, may reasonably require a distinct-
relation, but not the Inherence, because it is [a distinct cate­
gory ] and not a quality; because the circumstances necessitat­
ing a distinct act of relating are equally present in both cases ; 
and as to the technicality making one [the Conjunction] a 
quality [ and another a distinct-category ], that is of no conse­
quence [or, is not a universal technicality]. Therefore, [Page 58] 
if you are going to assume that the relation of Inherence is a 
distinct category, the regressus in infinitum is sure to face you 
as a contingency. And the contingency of the regressus being 
once driven home, wi th the untenability of any one member 
of the series, everything w i l l become unsettled, so that there 
can never arise a binary-compound as an effect of two atoms 
Hence too the theory which puts forth Atoms as the cause is 
lacking in cogency. 13 
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And because [there will ensue the contingency ] of [ i t s ] unceas­

ing continuance. 14. 

Besides, the atoms w i l l have to be assumed to possess by nature 
either a tendency towards activity, or a tendency towards non-
act ivi ty, or both the tendencies, or neither of the two,—there re­
maining no other possible alternative. None of these four 
alternatives can possibly be made to stand. If they were to 
possess a natural tendency to act ivi ty , then they would ever 
continue to be active, and there would ensue the contingency of 
an impossibility of the Dissolution. Again, if they were to 
possess a natural tendency to non-activity, they would ever 
continue to remain non-active, and there would ensue the con­
tingency of an impossibility of Creation. As to their possessing 
both the natures, that is self-contradictory, and so impossible to 
maintain. If they, finally, were to possess neither of these 
tendencies by nature, then the activity or the non-activity w i l l 
have to be assumed as due to specific inducing-causes ; and as 
regards these causes, if they are to be like the Unseen-principle, 
they w i l l always be close at hand, and so there w i l l ensue the 
contingency of a continuous activity. And if the Unseen-
principle and the l ike were not to be essentially needed, ( or be 
not acceptable to the System, there would ensue the contingency 
of a continuous non-activity. For this reason too the theory of 
atomic causation is untenable. 14. 

Also, because they possess colour and the like [ qualities ], there 
wil l take place a reversal of their [assumed] nature, because so it 
is observed. 15. 

The Vaiseshikas put forward the hypothesis that, in the course 
of the successive disintegration into smaller parts of substances 
which are compounded out of parrs, the stage at which no further 
division into parts can be effected are the atoms, which are eternal 
substances and which fa l l into the four classes, each possessing 
colour and the other qualities ; and that they originate the elements 
and the elemental products each possessing colour and the other 
[ conforming ] qualities. This hypothesis of theirs cannot be sub­
stantiated because, possessing as they do the colour and the other 
qualities, there would result the contingency of a reversal of the 
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atoms nature as atoms and as permanent substances; in other 
words, there wil l have to be ascribed to them grossness and non-
permanenoe as compared with the ultimate first cause—what­
ever that may be—qualities just the opposites of what are [by 
you] sought to be established. Why ? Because it is so obser­
ved in the world. For in this world, whenever a thing is poss­
essed of colour and the other qualities, that thing is observed to 
be, in comparison with its own cause, gross and non-permanent' 
For example, the piece of cloth is gross and non-permanent as 
compared with the threads [out of which it is manufactured], 
and the threads are gross and not permanent as compared with 
their [ constituent ] fibres. On the very same analogy, inasmuch 
as these atoms are assumed by them to possess the qualities of 
colour and the like, they must also have other substances as 
cause, in comparison with which the atoms will have to be 
assumed as gross and non-permanent. And as to the proof they 
adduce for the permanence, namely [Vaiseshika Aphorism, I V , 
i. 1]—"Whatever, having existence, has no assignable cause, that 
is permanent " —the characterisation in question cannot, under 
the circumstances, apply to the atoms, because in the manner 
just detailed, even the atoms will have to be maintained as poss­
essing a cause. Next, as to the second ground establishing per­
manence that has been adduced, [ Page 59 ] namely [ Vais. Apho­
rism, I V . i. 4]—"There might otherwise bean impossibility of 
the specific negation in the form of "this is not permanent "— 
that does not necessarily establish the permanence of the atoms. 
For, had there been no permanent entity whatsoever, then 
of course there could not have happened the negative-compound 
with the permanent (i. e., non-permanent); but the compound 
does not demand that the atoms alone should be the permanent 
entity in question. As a permanent entity [required for the exi­
gencies of the compound ] we can point to our Brahman which is 
the ultimate First Cause. Nor finally, can the existence of an 
object be established merely on the ground of the usage of words : 
it is entities established by other independent proofs that come 
to have words employed for them in ordinary parlance. Lastly, 
with reference to the third proof for permanence that is adduced, 
namely [Vais. Aphorism, IV . i. 5.]—" And absence of know- . 
ledge"—if the interpretation of the Aphorism is, that "absence of 
knowledge " means non-apprehension by direct-cognition of any 
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causes in the case of [ the atoms, which are ] existent-entities, 
and the effects of which are perceptible to sense, then the binary-
compounds [ which answer to the above description ] will also 
have to be pronounced as permanent. And if you modify the 
statement by introducing the qualification—" provided there be 
no other substance [ as their originating cause ]"— then in that 
case the ground of permanence assigned will be tantamount to 
just, " not having a cause." This being already adduced before 
I in Vais. Aphorism, IV . i. 1 ], the present Aphorism [ I V . i. 1 ] 
" And absence of knowledge" wil l be a mere repetition. Second­
ly, if " absence of knowledge " is to signify the impossibility 
of any third cause of destruction besides the two, viz., 
disintegration of the consbituent causes or destruction of con­
stituent-causes, and if it is explained that the " avidya" 
so interpreted establishs the permanence of the atoms, we 
reply that there does not at all exist any invariable rule 
that a thing that is going to be destroyed must agree to be des­
troyed only in the above two modes. That might be the case 
only if it be assumed [as do the Vaiseshikas] that a plurality of 
substances joined by conjunction can alone originate other sub­
stances. When however the assumption is [ as of the Samkhyas] 
that a cause possessing a generic nature freed from particulari­
ties can originate effect when it assumes that other state in 
which the particularities become manifest, then a destruction 
can properly be assumed to take place even when there results, 
as in the case of ghee, a destruction of its specific corporeality 
by the dissolution of its solidity. Thus, therefore, because the 
atoms are assumed to be endowed with colour and the other 
qualitiesi there will be a reversal of the nature intended to be 
ascribed to them. For this reason also the theory of atomic 
causation falls to the ground. 15. 

And there is difficulty either way. 16. 

Earth is gross and possesses the qualities of odour, taste, 
colour, and touch ; waters are subtle and have th equalities of 
colour, taste, and touch; light is more subtle and is endowed 
with the qualities of colour and touch ; while wind is the most 
subtle and has [only ] touch as its quality: in this fashion 
these four elements are assigned increasing or decreasing 
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number of qualities and are observed, in the ordinary world, to 
constitute a graded-series according as they are gross, or subtle, 
or subtler, or subtlest. So too, we ask, are we to conceive of the 
atoms [of these respective elements] as possessing the increasing 
or the decreasing number of qualities? In either alternative 
there does ensue the l i ab i l i t y to encounter an unavoidable dif­
ficulty. For, if, as one alternative, we imagine that the atoms 
possess an increasing or a decreasing number of qualities, the 
atoms to which increasing number of qualities are attributed 
w i l l exhibit a growth of bulk, and so there w i l l follow the 
contingency of their being no longer atomic. [ Page 60 ] And 
you do not surely argue that an increase in the number of quali­
ties takes place even in the absence of a growth in bulk, seeing 
that in the case of the elements which are the products [ of the 
atoms ] we observe that wi th an increase in the number of 
qualities a growth in bulk follows, I f , as the other alternative, 
an increase in the number of qualities be not ascribed, then, in 
order to establish the atomic character of a l l [the four elemental-
atoms ] alike, if they are a l l supposed to possess each merely one 
quality [ distinctive of each element ], then we would be unable 
to find touch in l ight [ which w i l l have only colour ]; or to find 
colour and touch i n water [ which w i l l have only taste ]; or to 
find taste and colour and touch i n earth [ which w i l l have only 
odour ]; inasmuch as the qualities of the effect [e.g., the ele­
ments ] have the qualities of the causes [ e.g., the elemental-
atoms ] as their antecedents. I f , however, a l l are assumed to 
possess [ a l l ] the four qualities, then we would find odour even 
in waters; odour and taste even in l ight ; odour, taste and colour 
even in wind : a fact which we never observe. For this reason 
too the theory of atomic causation cannot be sustained. 16. 

And being reprobated, [ the atomic theory ] is to be absolutely 
discredited. 17. 

The [ Samkbya ] theory of the Pradhana has been put forward 
even by a few [ sages ] l ike Manu who profess Vedic knowledge, 
in the belief that it w i l l substantiate certain dogmas l ike that of 
the antecedent existence of effect [ which is acceptable to fol ­
lowers of the Veda]- But the present atomic theory has not 
been adhered to in any part of its dogmas by any men-of-com-
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petence-and-position, and so it deserves to be altogether discre­
dited by those who claim to follow the Veda. — Moreover, the 
Vaiseshikas posit, as constituting the main topics of their 
system, the existence of six categories—denominated as Sub­
stance, Quali ty, Action, Generality, Particulari ty, and Inher­
ence—absolutely distinct from each other and having—each 
of them—its own absolutely distinctive characteristics, as do for 
instance, a man or a horse or a hare. And having made this 
assumption, they further make the assumption—altogether con­
trary [ to the one already made ]— namely, that the Quali ty and 
the other categories are dependent upon [ the first category of ] 
Substance. This does not stand to reason. Why ? Just as, in 
our ordinary experience of the world, objects l ike hare, kusa-
grass, palasa-tree etc.—being absolutely distinct from each other 
-—are never found to be dependent upon each other, even so, 
and for the very reason that Subtance and the other categories 
are absolutely distinct from each other, Quali ty and the rest 
cannot possibly be dependent upon Substance. But if Quality 
and the rest are to be, in fact, dependent upon Substance, then, 
because when the Substance exists then only these exist, and 
when the Substance does not exist they also do not exist, there­
fore it is reasonable to believe that it is the one Substance itself 
that becomes, owing to a difference in posture etc., liable to be 
described by the different terms and ideas, quite on the analogy 
of the one Devadatta, who, although no more than one, becomes, 
through being placed in different conditions, liable to have 
different terms and ideas predicated of h im. If this be granted 
then there would result the [ unwelcome ] acceptance of the 
Samkhya dogma and the running counter to one's own accepted 
thesis. — But, it may be rej uned—do we not see that the smoke, 
albeit distinct from the fire, is seen to be dependent upon the 
latter ? Certainly it is so. But in this case, because smoke is 
known to be distinct from fire, therefore we conclude that the 
two must be distinct. In the present case however, in the 
judgments such as—' white blanket,'' ruddy cow,' or blue lotus ' 
— what we actually cognise is the one th ing — Substance—that 
appears under these varied attributes [ or aspects ], so that there 
never exists in the case of the Substance and its Qualities a 
knowledge of their distinctness, as it does in the case of the fire 
and the smoke. Hence the Quality must be held to constitute 

13 [ Brahmasutrabhashya, Trans. ] 
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the very essence of the substance. And by the same mode of 
reasoning can be established the fact of Action, Generality, 
Particularity, and Inherence constituting likewise the very 
essence of the Substance. —And if in this connection it were to 
be urged that the fact of the depandence of the Quality and the 
rest upon the Substance is due to Substance and Quality being 
" entities proved incapable of separated-existence," then in that 
case we demand, does this u non-separated existence " mean 
[ Page 61 ] non-distinctness in space, or non-distinctness in time, 
or non-distinctness in nature ? None of these alternatives can 
stand ground. If , to begin with, it were to denote non-distinct­
ness in space, then it would run counter to your own assump­
tion. How? For, you maintain that a piece of cloth origina­
ting from threads occupies the same space as the threads them­
selves, and not a new space to be occupied by the piece of cloth; 
and yet you believe that the qualities of the piece of cloth— 
whiteness and the rest—occupy the same space as the piece of-
cloth and not the same space as the threads. And in this connec­
tion it has been said [ Vaiseshika Aphorism, I i. 10]—" It is the 
Substances that orginate other Substances, while it is Qualities 
that orginate other Qualities." The position held is that it is the 
threads—the cause-substances—that orginate the effect-substance, 
namely the piece of cloth, while it is whiteness and the other 
qualities belonging to the threads that originate, in the piece-
of-cloth—the effect-substance—other [new and similar] qualities, 
like whiteness and the rest. This assumption of theirs would be 
thrown overboard if the Substance and the Qualities were to be 
assumed, as you want to do now, to exist in non-distinct ( i . e. 
self-same) space. — If [as a second alternative] the " non-separat 
ed existence " be asserted to mean non-distinctness in time, then 
the right and the left horns of the bull will have to be conceded 
to possess non-separated existence. And if, finally, "non-separat­
ed existence" were to denote non-distinctness in nature, then 
there is no possibility of the Substance and the Qualities possess­
ing any distinctness of essence inasmuch as they are always 
experienced as being of identical essence. — And as to their 
dogma to the effect that Conjunction is a relation between two 
things known to be capable of separated-existence, whereas I n ­
herence is a relation between two things of established non-
separated existence—this assumption is rendered quite nugatory 
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inasmuch as that relation of non-separated existence cannot 
cogently be predicated of the cause [the threads], which can 
exist as a distinct entity [ long ] prior to the effect. And if [ to 
avoid this difficulty ] the assumption in question were to be un­
derstood as referring to only one of the terms to the relation 
[ i.e., the effect ] so that Inherence is taken to denote the relation 
with the cause of the effect [ the piece of cloth ], which is never 
ascertained to have an existence separated [ from the threads ], 
even so the effect which was antecedently non-existing, cannot 
surely be held to be related to the cause unless and until it 
acquires the character of an existential entity; because relation 
always requires two [ positive] terms between which it is to sub­
sist. And if you were to say that the effect does first acquire the 
character of an existential entity, and then comes into relation, 
then inasmuch as you attribute to the effect an existential char­
acter prior to its coming into relation with the cause, the hypo­
thesis of the effect not possessing any separated existence by 
itself falls to the ground, and the statement [ Vais. Aphorism, 
V I I i i . 13] —"There exists no possibility of conjunction or dis­
junction between effect and its cause" becomes an erroneous 
statement. Morecover, just as you assume that the relation bet­
ween, on the one hand, the effect substance at the very first 
moment of its existence when it has no [quality or] activity, 
and on the other, all-pervading substances like Ether [ which, 
being all-pervading, are incapable of activity] to be Conjunction 
itself [ although, in strict theory, Conjunction requires activity 
on the part of at least one of the objects conjoined], and not 
Inherence: even so the relation of [that same effect-substance] 
to the cause-substance should be understood to be just Conjunc­
tion itself, and not Inherence. 

Nor does there exist any valid-proof for ascribing to the re­
lation of Conjunction or Inherence an existential character in­
dependently of the two objects which come to be joined by that 
relation. If you maintain that they must be regarded as exis­
tential entities, because we find the term Conjunction and Inhe­
rence and the ideas denoted by them as current [ in the world ] 
over and above the terms and the ideas belonging to the two 
objects brought together by these relations, we say, No; for even 
where the object is one, we observe the use of many terms and 
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ideas wi th referenoe to the object according to its intrinsic and 
extrinsic predications. For instance, we f ind in the world one 
and the same Devadatta made the object of the use of many 
terms and ideas w i th reference to him, according as his own 
intrinsic nature and his extrinsic relations are taken into con­
sideration : thus we call h im a man, a Brahman, learned-in-Veda, 
affable, a boy, a youth and an old-man ; as also a father, a son, 
a grandson, a brother, a son-in-law, etc. Thun too we make one 
and the same line with leferenee to the different places where 
it may happen to be inserted, the object of the uj-e of many terms 
and ideas l ike one, or ten, or hundred, [ Page 62 ] or a thousand 
etc Analogously it is the two object? that are brought together 
by a given relation that can themselves wi th property be the 
objects of the use of the terms and ideas of Conjunction and 
Inherence, besides being the objects of the use of the terms and 
ideas which belong to them as objects brought together by the.«e 
relations ; and they are not [ the objects of the use of the terms 
and ideas of Conjunction and Inherence ] because a distinct entity 
corresponding to these [ relations ] does actually exist [as a 
Padartba ]. Accordingly, by theproof of the "Nonpeiception " 
of an object which ought to have come [ if it at a l l existed ] 
under the range of perception, we conclude the non-existence of 
a distinct object [ corresponding to the terms Conjunction and 
Inherence ]. Nor can it be urged that the terms and ideas be­
longing to these relations, if assumed to refer only to the objects 
brought together by the relations, w i l l have to be always p i d i -
cable [ of them because the objects always pers is t ] : this has 
been already replied to [ by explaining that objects can have 
different terms and ideas used wi th reference to them ] accord­
ing as the intrinsic or the extrinsic form of the objects is under 
reference. Then again, Conjunction is not possible in the case 
of atoms, and the self, and the mind, because, they are not d iv i ­
sible in space, seeing that Conjunction is everywhere seen to 
exist between a substance divisible in jpace and another sub­
stance s imi lar ly divisible in space. And if it be asserted that 
such d iv is ib i l i ty in space can be imaginarily attributed to the 
atoms, the self and the mind, we say No ; for, if one were free 
thus to imagine things that do not exi-t, there would result the 
contingency of a l l one's ideas being accomplished. That one 
ought to imagine, onjy upto euqb and fcych a l i m i t , pn object 
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be it possible or impossible, that does not exist, and not beyond 
that l imi t—for imposing such a restriction no grounds of any 
k i n d exist. For, imagination depends solely upon one's w i l l , 
and one can command any quantity of i t . So that no restrictive 
ground can exist for not imagining, beyond the six categories 
imagined by the Vaiseshikas, otht-r add»tion»l categories, be 
they a hundred or a thousand. The result would be that any in-
dividual can establish anything whatever that might catch his 
fancy- Here we would have a benevolent man who might 
imagine that there should not e x i t any more this Sarh-ara which 
brings such voluminous suffering on mortals. There we would 
have another malevolent person who would even imagine that 
the liberated souls too might be born again. Who can have the 
right to come in the way of such men ? 

Here is another argument. A biniary, which is a whole consti­
tuted out of parts, cannot reasonably be supposed to have any 
cohesion w i th the two impartite atoms [ which are its consti­
tuents ] any more than it can have that cohesion w i th Ether 
[which is also impartite ]. For, it is admitted that [ impartit6 
substances l i k e ] Ether cannot possess cohesion wi th Earth and 
the like in the same fashion as there subsists such a cohesion 
between the wood and the lac-juioe ( wi th in i t ) . — If however, 
it be argued that Inherence has got to be necessarily presupposed 
because, in its absence, we cannot otherwise explain the rela­
tion of dependence and substratum that obtains between the 
effect-substance and the cause-hubstance, we den.ur; b cause the 
argument involve [the deficiency of ] mutual interdependence. 
For, it is only when the distinctness between the effect and the 
cause is established, that the relation of dependence and sub­
stratum can be established ; and it is only when the relation of 
dependence and substratum between the two is conceded that 
they can be assumed to be distinct. This would involve [ the 
fault of ] mutual interdependence as in [ the familiar instance 
of ] the pot and the Badara-tree. I Nor is this interdependence 
inevitable from the very nature of things, as in the case of the 
seeds and the tree ; for , ] the followers of the Vedanta doctrine 
have not to assume a distinctness between the effect and the 
cause, or any relation of dependence and substratum between 
them, because they have adopted the theory that the effect is 
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nothing more than a specific state-of-existence of the cause 
itself — Then again, inasmuch as the atoms are of a l imi t ­
ed dimension, they must be assumed to possess delimiting 
parts in the direction of each of the six or eight or ten 
sides that one might imagine them to possess; and possessing 
these [delimiting] parts they must be assumed to be non-perma­
nent, which involves the throwing overboard of the assump­
tion of the eternal and impartite nature of the atoms. If to 
this it be replied: it is these very delimiting parts that you postu­
late as marking out the extension of the atom in each direction 
which are our [ eternal and impartite ] atoms, we say, No. For, 
[ to consider the matter from a slightly different point of v iew] 
it stands to reason that—following the order of disintegration of 
the relatively gross into the relatively subtle—all things what­
soever, upto and including the [assumed ] first cause I i. e., the 
atoms], should meet their destruction. Just as earth, although 
a real existing entity, and although more gross when compared 
with the binaries etc , does nevertheless perish ; and then peri­
shes the subtle and the more subtle mass-of-inatter possessing the 
same generic characteristic as the earth; and thereafter the 
binary: even so, finally, must the atoms meet their destruction 
inasmuch as they also posees the same generic characteristic as 
the earth. And if you urge that although they might meet their 
destruction, [Page 63] that would be always by a process of dis­
integration into [smaller] parts, we reply that that is no argu­
ment against us. For, we have already said that destruction can 
cogently be supposed to take place on the analogy of the solid-
form of the ghee. For just as, in the case of the ghee, the gold, 
and the like, there results, upon their coming into contact with 
fire, a destruction of their solidity and a reduction' of them to a 
fluid state although there may not take place any disintegration 
of them into parrs, even so there might result in the case of the 
atoms a destruction of their corporeality and the like, by their 
being refunded back into their First Cause. In a like fashion, 
the origination of effects does not invariably take place by a 
mere [mechanical] joining together of constituent parts: for, we 
observe that from milk, water, and the like there do originate 
effects like curds, snow, and the rest, even in the absence of a 
joining together of constituent-parts. — So then, inasmuch as it 
13 propped up by yet more flimsy ratiocinations, and because 
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it runs counter to the Scriptures that vouch for the existence of 
the Lord as the First Caue, and also for the reason ihat-men-of-
position-and-competence l ike Manu, and others l ike him who are 
[generally] disposed to follow the Scriptural teaching, have not 
expressed their acceptance of if, therefore this theory of atomic 
causation deserves to be altogether repudiated by persons who 
aspire for [ spiritual ] welfare. 17. Here ends the Topic ( 3 ) 
entitled Refutation of Atomic theory. 

T O P I C 4 : R E F U T A T I O N OF A G G R E G A T E S . 

( Sutras 18-27) 

That the Vaiseshika theory deserves to be discarded inasmuch 
as it is f u l l of fallacious reasonings, runs counterto the Veda, and 
is repudiated by men-of-position-and-competence, has been above 
declared by us already. That theory is semi-nihilistic, and so 
we are here going to argue that a completely nihil is t ic theory 
[of the Buddhists]—inasmuch as both agree in being nihi l is t ic— 
deserves a fortiori to be reprobated. Now, this theory appears in 
many forms, either because of the differences in the [ Teacher's ] 
own understanding [at the various stages of his intellectual and 
spiritual advancement ], or because of the different pupils [ of 
varying powers that he had to deal w i th ] . Amongst them stand 
out the following three disputants. Some of them maintain the 
reality of everything ; others maintain the real i ty only of the 
ideas; while a th i rd class maintains that everything is a void. 
Of these, those who maintain the reali ty of everything postulate 
two classes of entities: the external and the internal, viz., (i) the 
elements and the elementals, as also (ii) the mind and the men­
tals. It is these that we take up first for refutation. Now, the 
" elements " stand for the earth and other element-substances, 
while the " elementals " are the colour and other [ qualities ] as 
also the eye and other [senses]. The four-fold atoms of earth and 
the rest are endowed wi th hard, adhesive, hot, and propulsive 
natures; and they think that these are ( respectively ) conglome­
rated into the earth and other [elements]. Likewise there are the 
five thought-phases (Skandhas) known as perceptions, Concep­
tions, feelings, l-consciousness, and latent-impressions. And 
these also, in our psychic-txperience, agglomerate into a l l that 
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variety of thought-entities which, they think, renders all our 
ordinary dealings possible. Against this we have to say— 

In both the [ physical and the psychic ] aggregates proceeding 
along two (distinct lines-of-causationl there is an impossibility 
of that. 18. 

Now, those aggregates of two kinds proceeding along two [dis­
tinct ] lines-of-causation which our opponents wish to postulate; 
viz. that springing from the atoms and consisting of the conglo­
merates of elements and elemental?, and that springing from 
thought-phases and consisting of the five agglomerated thought-
enti ies,—in postulating ooth these kinds of aggregates proceed­
ing along two [distinct] lines-of-causation, there would result an 
impossibility of that: i. e to say, there would ensue the inexpli-
cb i l i ty of the happening of the aggregation. Why ? Because 
the factors that are going to form the aggregates are themselves 
non-sentient; and as to the flaring out of the [ isolated thought-
phases into the agglomerate known as the] mind, that is contin­
gent upon the ( prior) achievement of the aggregation And also 
because you do not assume the existence of any other permanent 
sentient being—be he the experiences or the controller—that 
could bring about the conglomeration. And were you to assume 
a tendenoy-to-aggregate without any indue ng-cause, [ Page 64 ] 
there would ensue the contingency of the non-cessation of 
that activity [ even at the Nirvana ]. And as regards the reflec-
tive-cousciouness belonging to the self ( asaya )—[ wbich is 
admitted to be a continuum ]—it is impossible to make it 
out as either distinct or non-distinct [ from the aggregate]; 
and inasmuch as it is assumed to be a momentary pheno­
menon, it will be incapable of starting any operation, with the 
result that activity remains unexplained. And because of this, 
the aggregation remains unexplained, and with the aggregation 
remaining unexplained, all the mundane-existence depending 
upon that will come to an end altogether. 18. 

And if it be said that [ aggregation can take place ] because of 
the [Twelve Root-causes or " Nidanas " ] being related by mutual 
causation, we say No; because thereby mere origination will [ at 
the most ] be effectuated [ and not the aggregation ]. 19. 
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Even though there be not assumed any permanent sentient 
being—whether as the experiencer or as the controller—that 
could bringabcutthe conglomeration, s t i l l , the mundane existence 
can wel l be explained through [ the concatenated chain of J nes­
cience and the rest serving as the causes of one another. And 
when once an explanation is offered of the mundane existence, 
nothing further need be demanded. The nescience and the rest 
include—(I) nescience, (2) latent-disposition, (3) rebirth-con­
sciousness, (4) name-and-form, (5J the sense-sexttt, ( 6) contact, 
( 7) feelings, ( 8) craving, ( 9) effort, (10 ) hereditary-momentum, 
( 11) birth, and (12) decay-death-sorrow-lament-suffering-despair, 
and the like. These are causes of each other, and they aie en­
umerated in the Buddhistic Canon sometimes in a condensed and 
sometimes in an expmded manner. This chain of nescience etc. 
cannot of course be demurred to by any theorists. So then, with 
this chain of nescience etc, wi th its members related as the 
cause and the effect unto each other [ in the cyclic order], con­
t inuing its incessant revolutions on the analogy of a water-wheel 
the conglomeration in question follows as a matter of course. — 
We deny [the force of the above argument]. Why ? Because, 

thereby mere origination can be effectuated." The conglomera­
tion, in other words, might have become accountable if there had 
been postulated some indacing-cause of the conglomeration 
But this is what we do not perceive. For even though nescience 
and the rest be assumed to be related mutual ly as causes and 
effects, s t i l l and earlier member of the cyclic-chain could be­
come—if it is to become anything at all—a cause of just the 
origination oi a later member of the series : but thereby we do 
not discover any cause for the formation of the conglomeration 
But, I resumes our opponent,] have we not said that nescience 
and the rest necessarily imply the conglomeration ? To this we 
reply as follows: If [our opponent's] intention is that nescience 
and the rest, because they are incapable in the absence of the 
conglomeration to have any existential character at a l l , there­
fore they inevitably postulate the conglomeration,—we have in 
that case to demand an inducing-cause for this conglomeration 
And such a cause, in our examination of the Vaiseshika theory 
( Translation, page 89 ), we have already declared to be quite im­
possible even when there be admitted [ as did those theorists] 
eternally-existing atoms as also experiencing-eouls [also per 

14 [ Brahmasutrabhashya, Trans. ] 
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tnanent] who could serve as the substratum of the Karman-fluid 
(reading—asravasrayabhufceshu); how much the less possible must 
it then be, My dear Sir, when the atoms are assumed to be just 
momentary-phenomena, possessing no experiencing-souls [ w i t h 
whom to come into contact J, and assuming no kind of a relation 
as between substratum and superstrata, as was postulated 
I between the self and the atoms ] I f , as a second alter­
native, the intention be that nescience and the rest are them 
selves the cause of the conglomeration, we rniiht ask : How [the 
terms l i k e ] nescience etc,—when it is as dependent upon thai 
same [conglomeration) that they have obtained their very exist­
ential character—how can fchey possibly be the inducing-cause 
of that same conglomeration ? If , as a last report, you weieto 
imagine that it is the actual series of I ready-made] conglomera­
tions that exists in this beginningless Sarhsara stretching along 
in a continuous line of succession, and that nescience and the 
re are dependent upon that series, there too we demand : Is any 
new conglomeration that is to spring out of an earlier c nglo-
meracion required to be invariably similar [ to its predecessor ], 
or can it originate as similar or dissimilar without any definite 
rule in the matter? If the rule of an invariably similar sequence 
be assumed, then there would arise the contingency of the 
human-body never being liable to attain lebirlhs as Gods or 
lower-animals, or denizens of H e l l ; if, on the other hand, an 
[ u t t e r ] absence of any fixed rule be assumed I Page 65 ] then in 
that case there would ensue the contingency of the human-body 
becoming in one moment an elephant, and in the [ve ry ] next 
moment a god or a man once more. Both these contingencies 
contradict the original hypothesis of our opponents. — Moreover, 
the experiencing-soul, for whose experience the conglomeration 
is assumed to take place, is not admitted into your system as a 
permanent experiencing-agent. Consequently the experience w i l l 
have to be regarded as existing for the sake of the experience 
itself, and it cannot therefore be liable to be sought after by 
another. So too the liberation w i l l have to be for the benefit of 
liberation i tself; and there cannot be any one else desirous of 
that liberation. For, if another were to strive for both [ the ex­
perience and the liberation], that one w i l l have to endure through 
the whole period covered by the experience and the liberation; and 
if he is to endure in this fashion, then there would be a going 
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against the hypothesis of momentariness. Therefore, the chain 
of nescience and the rest may—if you please—occasion ( i f it is 
to occasion anything at a l l ) just the origination of one [member 
of the series] from another [ in cyclic order], but conglomeration 
cannot ba thereby effectuated by reason of the absence of an 
experiencing-agent: such is the intention [of the Aphorism]. 19. 

And also by reason of the sublation of the antecedent at the 
origination of the consequent. 20. 

We have just said that inasmuch as nescience and the rest can 
bacotne [at the mo-t] the causes of the origination of each other, 
there can be no effectuation of the conglomeration. But even 
this " becoming the cnuse of the origination " [of each other] is 
not possible; this is what is being expounded in what fellows. 
The adherent of the doctrine of momentariness makesthe assump­
tion that when a subsequent moment is being originated the an­
tecedent moment is being simultaneously sublated. W i t h such 
an assumption it is not possible to establish a relation of cause 
and effect between the antecedent and the consequent moments, 
because the antecedent moment that is being sublated—whether 
the process.of its sublation has just commenced or has just been 
finished—being alike under the umbra of non-existence, cannot 
with reason be held to become the cause of the subsequent mo­
ment. But in case the intention [ of the opponent ] be to assert 
that it is that antecedent moment which has assumed the charac­
ter of existence and which has fu l ly evolved its own individual­
istic essence that is to be the cause of the subsequent moment, 
even so the position lacks cogency ; for, if you were to awcribe, 
unto one that has already assumed a full-formed existence, an 
additional creationistic-activiry, then there would arise the con­
tingency of that one coming into relation wi th another [extra] 
moment. And if it be intended that this creationistic-activity 
is no other than its very coming into existence then too the 
position becomes untenable, because no efftcfc that has net been 
imbued wi th the character of its cause can ever come into exist­
ence. And if you admit such an imbuing [ of the effect wi th the 
character of the cause ], then as the characteristic of the cause is 
[under the admission] made to persist during the moment of the 
existence of the effect, you w i l l be reduced to throw overboard 
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your doctrine of the momentariness of things. But in case one 
were to asssme the possibility of a cause-effect relation even wi th ­
out the effect being imbued wi th the characteristic of the cause, 
then, as such [absence of imbuing] is possible everywhere, [any­
thing can be the cause of anything else, and ] there would result 
the possibility of an ultra-extension of the argument. — 'ihen 
again, the so-called origination and sublation of objects must 
either constitute the very essence of the object, or may be differ­
ent stages of the same object, or may be something altogether 
distinct from that object. Neither of these alternatives can be 
sustained. I f , to begin with, origination and sublation were to 
constitute the very essence of the object, then thcjre wculd arise 
the contingency of the term'object and the terms'origination' 
and 'sublation' being understood always as synonyms. And if 
our opponent were to suppose that there is some sort of a distinc­
t ion between the terms, and that the terms origination and sub­
lation merely denote the two, i. e., the in t i t i a l and the final, 
stages of the object the existence of which forms the mid-point [of 
these stages ], even so, inasmuch as the object is new made to 
come into relation wi th the three—the in i t i a l , the intermediate 
and the final—moments, there is here involved the renouncing 
of the doctrine of momentariness. I f , f inally, origination and 
sublation were to be two entities altogether distinct irom the 
object, as the horse is distinct from the buffalo, then the object 
as such becomes in no way connected w i t h origination and sub­
lation, and so it w i l l have to be admitted to be permanent. [Page 
66] And if one were to hold that origination and sublation 
signified only the perceiving or the non-perceiving of a given 
object, even so the perceiving and the non-perceiving are the 
attributes of the percipient, and not the attributes of the object, 
so that there s t i l l would ensue the contingency of the object 
being eternal. For this reason too the Buddhistic theory lacks 
consistency. 20. 

If [ origination is assumed ] without the cause [ enduring be­
yond its own moment ], that would be a contradicting of the 
accepted dogma : or else, there would result the simultaneousness 
[of cause and effect ]. 21 . 

We have just said that, under the theory of momentariness, an 
antecedent moment, being swallowed up by sublation, cannot 
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possibly be the cause of the subsequent moment. If now our 
opponent were to assert that even without the cause [ i . e . the 
antecedent moment ] persisting [ on into the period of the effect ], 
origination of the effect m i h t follow, then that would involve 
the contradicting of an accepted dogma. The accepted-dogma, 
in other words,that the mind and the mental [phenomena Jorigi-
nate after the conjoint-operation of four kinds of causes w i l l have 
to be given up. And if the origination be assumed to result even 
where there is an utter absence of a l l causes, then, there being 
no restraining agency, everything would originate everywhere. 
I f , finally, he were to urge that the antecedent moment endures 
u n t i l the origination of the subsequent moment is accomplished, 
even so there would result the simultaneousness of the cause and 
the effect, and thereby also there would be the same running 
counter to an accepted position. It is the accepted dogma that 
a l l the composite-things are momentary that w i l l now come to 
be contradicted. 21. 

Conative-sublation and Nonconative-subiation cannot be sub­
stantiated, because of an impossibility of intenuption [ in the 
stream of moments]. 22. 

Then there is the hypothesis of the N i h i l i s t s — ' ' A l l besides 
the triad is cognisable by the mind, is a composite-entity, and 
is transitory "— the tr iad in question being explained as ( I ) 
conative-sublation, (2 ) non-conative ( or voluntary ) sublation, 
and( 3) space. A l l these three they regard as of the nature of 
mere negation, and as non-substantial and indescribable. The 
explanation is vouchsafed that a sublation of things preceded 
by a deliberate act of the mind is to be styled conative-sublation, 
the reverse of this is styled the non-conative (or voluntary)sub­
lation ; while space ( akasa ) signifies nothing more than a mere 
absence of l imi ta t ion [ in every direction ]. Of the three, space 
w i l l be refuted on a subsequent occasion, while here i t is the two 
varieties of sublation that he is going to refute. "Conative-sub­
lat ion and nonconative-subiation cannot be, "substantiated," are, 
in other words, untenable. Why? "Because of an impossibility of 
interruption." For, these conative and non-conative sublations 
must be held to belong to the stream [ of momentary existences 
as a whole ], or to the individual entities. Now they cannot 
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possibly belong to the stream ; because, in a l l streams whatso­
ever, the individual constituents of the stieam form an uninter­
rupted succession of causes and effects, so that it is impossible 
that the stream could at any point be brought to a stand-still 
Nor can the two refer to the individual entities (or constituents); 
for, it is not possible that existential entities can at any time 
be overtaken by an utter annihilation, leaving no bond or v e i g e 
of it behind; since, in a l l its states, an existential-entity, by 
the very force of recognition, is observed to maintain its 
[ generic J features without interruption. A n d even in the few 
possible eventualities where the recognition is not manifestly 
present, we w i l l have to infer, from the observed fact of the 
maintenance of the [earlier ] bonds [ in some well-ascertained 
cases ], that a similar absence of interruption exists even there. 
Consequently both the varieties of sublation imagined by our 
opponent cannot be made to stand the test of reason. 22. 

And there arc defects both ways. 23. 

[ Page 67 ] As to the sublation of nescience and the rest as 
postulated by our opponent, and which is held to fa l l under 
the category of the conative-sublation, that might proceed either 
from Right Knowledge wi th a l l its accompaniments, or might 
be spontaneous. If the first alternative is accepted, that would 
entail the contingency of a running counter to the dogma of 
effortless sublation, which is maintained [ b y our opponent]. 
In the latter alternative, there would follow the oontigency of 
the instructions as regards the Right Path etc. proving fut i le . 
So, under both the alternatives, there would ensue the contin­
gency of some defect or the other [ in the position ]; and hence 
the [ Buddhistic J theory is proved to be discordant. 23. 

The case being also alike with regard to Space 24. 

Next as to the view maintained by the same disputant that 
the two varieties of sublation and the space are non-substantial, 
[and eternal ]: amongst these the non-substantiality [ and non-
eternality ] of the two varities of sublation has been already 
refuted before : now he is going to do the same in the case of 
space (Skasa). The hypothesis that space is non-substantial is 
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inadmissible, because, as in the case of the conative and non-
conative sublation, so in the present case, there is absolutely the 
same perception of an entity. On the evidence of the Scriptu­
ral texts l ike [ T a i t Up., i i . 1 ] —" From the atman the akasa 
was born," and others there is, to begin with, a clear declaration 
of the reality of the akasa. And for those averse to admitting 
their val idi ty , one can assert the possibility of its inference 
on the ground of [ the inferential-mark o f ] sound, seeing that 
other qualities like odour etc. are seen to subsist upon real en­
tities l ike the earth. Furthermore, when our opponents imagine 
space to b8 a mere absence of covering ( or delimitation in 
every direction ) they must be reduced to own that, when a 
bird is already flying in space, there being a delimitation [ of 
space, and so no longer a mere vacuum ] in that direction, 
another bird desirous of flying w i l l not have any [ free] space 
to f l y into, And to say that the other bird might fly there 
where the delimitation [ caused by the earlier flying bird 
does not exist would be to assign to space in which you are now 
able to distinguish one absence of delimitation from another 
absence of delimitation, the character of a real positive entity; 
and it cannot therefore be a mere [ negative ] absence of delimi­
tation [ as is alleged ]. Moreover, the Buddhistic disputant who 
maintains that space is mere absence of delimitation w i l l have 
thereby to run counter to another of his cherished dogmas. For, 
in the Buddhistic canon, in the series of questions and answers 
beginning with (Abhidharmakosavyakhya, page 16 ) —"Upon 
what, Revered Sir, does the Earth rest ?"—at the end of the series 
starting with earth and the rest there comes finally the question 

" Upon what does the Wind rest ? "—to which the reply given 
is—"The W i n d is grounded upon Space." And such a reply 
would not be plausible if space had been a mere unreality 
Then again, there is a contradiction in the very assumption 
made that the two varieties of sublation and space—this triad— 
[ Page 68 ] is indescribable, and withal unreal and eternal. For, 
there cannot possibly belong any such thing as eternality or 
non-eternality to what is admittedly an unreal entity; because 
a l l dealings based upon the relation of the substance and 
the attributes depend upon what is a real and positive entity. 
And once the relation of the attributes to the substance is con­
ceded, then [ space ] w i l l have to be reckoned as a real, exibten-
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t ia l entity, just l ike a jar and the like, and not as [a mere] non­
descript unsubstantiality. 24. 

And also owing to (the fact of ) remembrance. 25. 

Again, since our Nih i l i s t opponent assumes the momentari­
ness of a l l things, he ought to assume also the momentariness of 
even the percipient. But this is not possible because of the 
fact of remembrance. Remembrance is nothing but the memory 
arising subsequently to experience, i. e., perceptkn. Now 
such remembrance is possible only if it belongs to the same 
subject who had the perception ; for we never notice that 
what has been the object of one man's perception that another 
person ever remembers. In the absence of some idential 
percepient who has the earlier and the later knowledge, 
how can a cognition of the form —I have [ already ] seen this 
and I am seeing i t [ again now ] —at a l l rise ? Besides, it is a 
fact patent to a l l that it is only whore one and the same person 
is the agent of perception and memory that there arises the re­
cognition-consciousness in the form : I have [already] seen this, 
and I am seeing it again [ n o w ] . Had there been a distinct 
agent of knowledge in the two cases then the form of (he consci­
ousness should have been—I [ o n l y ] remember, but it is someone 
else who has perceived it . — But nobody ever evinces such a con­
sciousness. The whole world understands that where such con­
sciousness exists, there the agent of perception and that of me­
mory are two distinct individuals, as when it is said, I remember 
that this other person has seen i t . But in the present case, in 
the consciousness of the form—I have [ already ] seen this [ and 
am now seeing it again]—even our Nihi l i s t friend would under­
stand that the seeing and the remembering belong to one and 
the same agent; and he would not say,4I Not I " and so gainsay 
the fact of the perception that the agent had already had, just as 
if one were to say the fire is not hot or does not give light. This 
being so, if one and the same agent is to be in touch wi th the 
moment characterised by perception and the moment characteris­
ed by remembrance, it becomes inevitable that the Nihi l i s t 
should surrender his dogma of momentariness. So too, in one 
successive moment after another, being aware of the recognitive 
cansciousness of the sameness of the self as being the agent of 
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the different successive cognitions right up to the very last breath, 
and likewise identifying as belonging to the authorship of the 
same self the earlier cognitions beginning right from the very 
birth, should not the Nihilist be ashamed to maintain yet the 
doctrine of momentariness ? Were he to reply that this takes 
place on account of similarity, we would make the following re­
joinder. A similarity in the form, ' This is similar to that ' 
depends upon two factors ; and inasmuch as the maintainor of 
the theory of momentariness cannot point to any one agent who 
could perceive the two factors as similar, the assertion that the 
consciousness of identity is based upon mere similarity is noth­
ing but deceitful nonsense. And were he to allow that there is 
some agent who apprehends the similarity between the ear­
lier and the later moments, then in that case, as the agent in 
question will have to endure during [ at least ] two moments, the 
dogma of momentariness wil l have to be surrendered. And if it 
be urged that the perception in the form, That is similar to 
this is a new cognition altogether, and is not based upon the 
apprehension of two moments, the earlier and the later, we say 
No. For, This in comparison with that ' implies two distinct 
factors as forming the material [ of the subsequent judgment of 
similarity]. If a distinct cognition were to be the material for 
the judgment of similarity, the use of the expression This is 
similar in comparison with that ' would become meaningless 
[ Page 69] and the only form of the judgment would be ' This 
is similarity.' When in this manner a fact patent to everybody 
in the world is not recognised by any theorists, then neither the 
establishment of one's own doctrines nor the demolishing of the 
views of the opponent by means of arguments can possibly effect 
entrance into the flux of one's own mind any more than into that 
of the theorists themselves. Hence it is necessary that one 
should assert that only with reference to which there is a definite 
agreement that the thing is thus or thus only. Anything other 
than that, when it is being put forward would only proclaim the 
excess of one's own garrulousness. The judgment in question, 
accordingly, cannot properly he held to be due to mere similarity; 
because we are aware of the later thing being one with that 
[ earlier thing ], and are not aware of their being simply similar 
to each other. It is at the most barely possible, with reference to 
objects outside ourselves, that there may at times arise doubt as 

15 [ Brahmasutrabhashya, Trans. ] 
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to whether a thing is the same as the other thing or is similar 
to the other thing, since a deception as to the fact is concei­
vable ; but as regards the percipient himself no such doubt can 
ever arise as to whether I am the very same [ as the earlier per 
oipient] or only similar to h im, seeing that there is the indubi­
table consciousness of the identity of the self in the form—" The 
same I that have seen [ so and so] the other day, that same I am 
to-day remembering i t . " For this further reason also the docfc-
rine of the Nihilists is objectionable. 25. 

[ Entity can ] never [ originate ] from non-entitv, as it is nowhere 
observed [ to do so ]. 26. 

For this additional reason also the doctrine of the Nihilists is 
to be pronounced objectionable, since, without assuming a per­
manent and enduring cause [ t o the wor ld ] , they are forced to 
maintain that there springs entity from non-entity. They in 
face declare the orgination of entity from non-entity [ i n the 
text : compare Nyayasutra, I V . i. 14 ] —" As there is no coming 
into being without a [preceding] breaking asunder." For, they ar­
gue, it is from the seed that has been split asunder that sprout arises, 
so also from milk decomposed the curds, and from the lump of clay 
destroyed [as a lump] the jar, arises. If the effect were to spring 
up from an immutable cause, then, as there is no special deter­
mining circumstance, everything would originate from every­
thing. Accordingly, inasmuch as it is from the seeds reduced to 
the condition of non-existence that sprouts and the l ike originate, 
they consider that existence originates from non-existence. To 
this we would make the reply—" Never from non-entity, as it 
is nowhere observed." From non-entity enti ty cannot arise. II 
entity were to be produced from non-entity, then as the non-exist­
ence [of the effect that is to be] can indifferently exist [every­
where], the assumption of a specific cause [ to produce a specific 
effect] becomes uncalled for. For, that non-existence which 
results upon the destruction of the seeds etc. and the non-exisfe 
ence of the hare-horns and similar [ impossible ] things are both 
of them equally of the nature of non-entity; and so as regards their 
character as non-existences there is no distinction, which might 
lend significance to the assumption of specific causes to produce 
specific effects, as when it is held that it is from the 
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seed alone that the sprout is to be produced, and it is from the 
m i l k alone that the curds can be produced. When, however, the 
absolutely character-less non-existence is assumed to be the 
cause, then sprouts and the like might be produced even from 
tare-horns and the like—a thing that is nowhere met with. I f , 
on the other hand, you were to postulate a specific characterisa­
tion evea of non-existence, like bluene-s in the case of the loiuses 
eto., then on the ground of this very specific characterisation 
there would arise the contingency of even the nonexistence be­
ing regarded as existence on the analogy of the lotus and the 
l ike. Nor can a mere non-existence by i'self ever be the cause 
originating any effect, just because it has the char cter of mere 
non-existence, as for instance the harehorn etc Further, if 
existence were to originate from non-exi-tnce, then al l its effects 
whatsoever would be imbued wi th a non-existential character 
which however is never observed, seeing that everything [ Pa&e 
70 J whatsoever, in its own individual nature, i.s found to exi in 
its proper existential form. For, nobody, of course, ever regards 
plates and other effects exhibiting the characteristics of clay, as 
the effects belonging, say, to threads and the like. The woi ld 
has agreed to regard effects possessing clay-charactertics as 
the products of clay and of nothing else. Next, as to the argu­
ment that, in the absence of an antecedent dissolution of the 
nature of the cause-substance, a something absolutely immu­
table cannot reasonably be assumed to function as the cause 
and that therefore it is right that entity should originate from 
non-entity, that, we say is badly argued. Because, of a fact, it 
is gold and the l ike with their nature [as gold] altogether un­
changed, which are recognised as being present in the ornaments 
and the other effects to which they are related as their causes. 
And in those causes such as the seeds wherein a destruction of 
their nature is actually observed, even there it is not the ante­
rior [seed] state that is being thus destroyed which is to be 
assumed as the cause of the subsequent [sprout-state ], but rather 
it is just those constituents of the seeds etc . which are not des­
troyed, and which continue over [ into the effects ], which have 
to be assumed as the cause of the sprouts and the like. Accord­
ingly , inasmuch as mere non-en'ities l ike haTe-horn etc are not 
observed to give rise to any existential effects, and inasmuch as 
existing-entitieg l ike the gold etc. are observed to originate exjs-
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tential-effects, the [ Buddhistic ] assumption of an origination of 
existence out of non-existenoe cannot stand to reason. Moreover 
having made the assumption that the' mind ' and the ' mentalsf 

orginate from a fourfold causation, and the assumption likewise 
that from the atoms the aggregates in the form of the ' elements 
and the 'elementals' take place, the Nihilists in the same breath 
postulate the origination of entity out of non-entity, and thereby 
merely stultify their own [ earlier ] assumptions and so make the 
world's confusion worse confounded. 26. 

Besides thereby even the unseeking [ people ] might have an 
accomplishment [ of their ends]. 27. 

If indeed one were to postulate the origination of entity from 
non-entity, under that postulate even the unseeking and effort­
less persons might attain to an accomplishment of their ends. 
As non-existence is so easy to secure, the agriculturist, even 
though not spending any effort towards the cultivation of the 
field, might secure his harvest; the pot-maker, even though not 
active in fashioning the clay, might have his earthenware ready-
made ; and the weaver too, even though not stretching the threads 
[ on the loom ], might have his yarns-of-cloth as though he had 
stretched the threads. And then nobody would in any way be 
induced to asmuchas wish for heaven or for liberation. This, of 
course, is not proper, and nobody does ever make such an assump­
tion. For this reason too the origination of entity out of non­
entity is utterly untenable. 27. Here ends the Topic ( 4 ) en­
titled the Refutation of the Aggregates. 

T O P I C 5 ; R E F U T A T I O N OF I D E A L I S M . 

( sutras 28-32) 

As we have thus brought forward, with reference to the theory 
which maintains the reality of the external world, the various 
objections such as the impossibility of aggregation, etc., the 
Buddhist who maintains the doctrine of idealism is now stepping 
into the arena. We are told that the theory of the reality of 
the external world was put forward [ by the Buddha] to suit the 
understanding of those of his disciples in whom he saw a firm 
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cl inging to things of the outer world. That, however, was not 
the true intention of the Blessed One. His true intention was 
to assign reality only to the phases (skandha) of " vijnanas " 
or ideas. According to this theory of Idealism a l l our wordly 
experience, consisting of [ the senses which are the] means of 
cognition, together wi th the objects which are the result of cogni­
t ion, can be f u l l y explained as existing within the percipient 
and existing only in the form in which his cognitive-faculty 
( b u d d h i ) becomes aware of i t ; (Page 71) [par t i cu la r ly so | 
because an external object, even though assumed to [ indepen­
dently ] exist, cannot come wi th in the scheme of our daily ex­
perience of the means-of-cognition and the rest unless and in so 
far only as it comes w i th in the scope of the cognition-faculty.— 
But [ we might ask ] how do you know that a l l this experience 
is internal only, and that there does not exist any external object 
outside one's vijnana or ideas ? To that our opponent replies : 
Because it cannot be proved to exist. For, [ he argues, ] this 
external object [ the real i ty of ] which is to be assumed can 
either be atoms or an enmased-collection of the atoms as in 
pillars and the l ike. Now, to begin wi th , atoms cannot reason­
ably be held to be the things to be signified by the ideas of 
pillars etc., because a cognition consisting of the form of the 
I separate and small ] atoms cannot properly be held to belong 
[ to a pillar-cognition ]. Nor can their enmassed-collections, 
the pillars, be held to be aggregates of atoms, because it is im­
possible to clearly explain whether these aggregates are dis­
t inct or non-distinct from the atoms. In an analogous manner 
one should refute Generality and the other Padarthas.—Further­
more, in the case of our cognitions as they arise wi th in us, and 
which agree in possessing a uniform nature in so far as they 
are [ parts of ] our inner-experience, that bias which each of 
them takes in connection w i th each object, viz., that this is a 
pillar-cognition, a wall-cognition, a jar-cognition, and a cloth-
cognition, that bias cannot properly be explained in the absence 
of some distinctive-aspect belonging to the cognition itself ; and 
so, inevitably, we have to assume that our cognitions take on 
themselves the form of the [alleged ] object. And once this is 
conceded, inasmuch as the cognition in question has already 
made as its own the form of the [ alleged ] object, the assumption 
of a really existing external object becomes altogether uncalled-
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for. — Besides, from the fact of their invariably arising [ within 
us J simultaneously, we should inevitably conclude that the ides 
and its object are not distinct from each other. For, when OM 
of the two is not perceived, there is no perception of the other? 
and this ought not to have been the case if the two had been by 
nature distinct entities, since there is no restrictive ground [ for 
the invariable relation jast mentioned ]. For this reason also 
external objects do not exist. — The world, then, is to be viewed 
upon like a dream and such other things. Just as, for instance, 
the [ varied ] perceptions in our dreams in illusions, in mirageg, 
in the twilight-phantoms ( gandharva-nagara ), and the like 
assume, some of them, the forms of the objects and others, of the 
agents of perception, although there are no real external objects 
corresponding : even so must we legitimately infer in fact the 
perceptions of the waking-life, the pillars and so forth, to be: 
for they too no less are perceptions. —And if it be asked : How 
can there arise, in the absence of any really existing external 
object, that variety in our perceptions ?—the reply is, through 
the variety of our subliminal-impressions. For, in this begin-
ningless mundane existence, there exists a mutual relation of 
cause and effect between our perceptions and the subliminal-
impressions on the analogy of the seed and the sprout, and hence 
there is no contradiction of any kind involved. Moreover, 
through positive and negative judgments of concomitance, we 
infer that the variety of our perception is due to nothing save 
the variety of our subliminal impressions : for, in dreams and 
the like, even in the absence of any real external objects, we 
both of us agree in postulating a variety in the perceptions 
based upon a variety of the subliminal impressions ; whereas, in 
the absence of subliminal-impressions [ to correspond ], I am not 
prepared to admit any variety in the perceptions caused by the 
[ so-called ] external objects. For this reason, likewise, we have 
to deny the existence of any external object. To this argumenta­
tion we make the following reply — 

Non-existence [ of external object ] cannot be [ maintained ] 
because [of the fact ] of their being [ actually ] perceived. 28. 

It is not possible that we can conclude that the external object 
does not at all exist Why ? Because it is perceived. For, we 
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do perceive, corresponding to each [ internal ] idea, an external 
object such as a pillar, a wa l l , a jar, or a piece-of-clotb. For, we 
cannot assuredly deny the very thing that is being [actually] per­
ceived. Just as some one, takinghis meals and [Page 72] actually 
experiencing the satisfaction that the meal is calculated to give, 
were to say : " I am not taking my meals, nor am I experiencing 
the satisfaction"—even so a percipient actually perceiving—after 
the perceptive-contact of his sense wi th the object—an external 
object, were he to say : " I do not perceive the object, or that the 
object does not exist "—how could such a person gain any cre­
dence for his words ? — But, [ our opponent may say, ] I do not 
say that I do not perceive the object: I only say that I do not 
perceive it as outside my perception. — We reply, W e l l may you 
say this because your tongue is unfettered; but you do not say 
that hich is conformable to reason. For, even the conclusion 
that the object exists outside the perception has to be per force 
accepted on the ground of the very fact of perception. For, no­
body ever comes to have the perceptive-knowledge that the pil lar 
or the wa l l is no other than his own perception. A l l men in the 
world invariably have the perceptive-knowledge that the pillar, 
wal l , and the l ike are objects of perception. That a l l the men in 
the world have just such a perceptive knowledge has to be in­
ferred from the other circumstance also that even those who 
deny the existence of the external object practically assert 
the existence of the same external object in that they say— 
" That wi thin us which assumes the form of an internal object 
of perception, that same appears as if it were outside." For 
even the authors of this assertion do experience the perceptive 
knowledge which presents objects as existing outside, and which 
indeed is patent to everbody's experience ; but in their desire to 
repudiate that external object they use the word as if as when 
they say " as if it were outside." [This very fact testifies to 
their belief in the external object; ] for, otherwise why should 
they have used the expression " as if it were outside ? " For. 
assuredly, nobody w i l l care to say that Vishnumitra appears as 
if he is a barren-woman's son. Hence those who claim to conceive 
of the reality in strict accord with experience should properly 
speaking assert that the perception refers to the object which is 
actually outside, and they ought not to say that it appears 'as 
if it were outside 
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But, [ continues our opponent J it is just because the external 

object cannot possibly exist that we have to conclude that it ap­
pears " as if it were external." This, however, is not a correct 
conclusion: because the possibility and the impossibility [ of the 
existence of an object ] are contingent upon the operation and the 
non-operation [respectively ] of valid-proofs regarding them ; and 
it is not the case that the operation and the non-operation of the 
valid-proofs are to be made contingent upon whether [ a priori ] 
there is a possibility and impossibility [ respectively of the things 
at a l l existing]. Accordingly, that which can be cognised by 
any one of the valid-proofs such as direct-preception and the rest, 
that is what is possible ; that, on the other hand, which is not to 
be cognised by any one of the valid-proofs, that is what is impo­
ssible. Now in the present case, when a l l valid-proofs whatso­
ever—each in its own fashion—are vouchsafing for the existence 
of the internal object, how can the same, in spite of the fact of 
its being perceived, be declared to be not possible on the strength 
of the untenability of a l l possible alternatives such as [the pillar 's ] 
being non-distinct or not non-distinct [ from the atoms ] ? And 
because the perceptive-cognition has the same form as the object 
that is no reason why the object be altogether annihilated ; bel 
cause, if the object were not to exist at a l l , we could not reasona­
b ly explain the fact of the cognition having the same form as 
the object; and also because the object is actually perceived as 
being outside. For this very reason also, the fact of the idea 
and its object invariably arising [ wi th in us ] simultaneously has 
to be understood as being due to the two being related to each 
other as the means (the object) and the end (the idea), and not 
to their being identical. — Moreover, in the jar-cognition or the 
cloth-cognition, it is the attributes-of-the-perception, viz., jar-ness 
and cloth-ness, which differ, and not the perceptive-cognition it 
self, which is the subject-to-which-the-attributes-refer; just as, 
in the expression ' a white bu l l or a black b u l l , ' it is the two 
attributes of whiteness and the blackness that differ, and not the 
generic-nature of the bu l l as such; so that the two (jar-ness and 
cloth-ness) establish the distinctness [ f rom themselves] of the 
one (v iz . perceptive-cognition), and the one (perceptive-cogni­
tion ) the distinctness of itself from the two (jar-ness and cloth-
ness ]. Accordingly, the object and the idea have to be regarded 
as distinct. So likewise we have to understand in the case of 
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the perceptive and the memory cognitions referring to ajar. For, 
even in this case, it is the perceptive and the memory cognitions, 
which are the obiects~qualified-by-attribute, that differ, and not 
the jar, which is the attribute in question; [Page 73] just as in 
the expressions the "milk-odour" and the "milk-taste it is the 
odour and the taste—which are the objects-qualified-by-attribute— 
that differ, and not the milk, which is the qualifying-attribute 
even so in the present case. Furthermore the two ideas belong­
ing, the one to the earlier and the other to the later moment, and 
each of them having achieved all its life-purpose by being brought 
into consciousness of itself, cannot any longer be supposed to 
stand to each other in the relation of the perceived and the per-
ceiver. And as a consequence, all the classifications of the 
ideas, and even their characterisation as being momentary; the 
analysis [of the contents of an idea] into a factor which gives it 
its own specific-individuality, plus a generic knowledge-factor; 
the distinction between what gives rise to a subliminal-impres­
sion [viz., the specific-individuality of an idea] and the subli­
minal-impression itself [which colours the idea of the next mo 
ment]; the theory of the nescience-caused confusion of men's 
ideas; the prescriptions as to what constitutes or what does not 
constitute right conduct; the declarations as to bondage and libe­
ration ; and all other similar dogmas enunciated by the oppo­
nent's own Sacred-canon—they wil l have to be, one and all 
contradicted. 

Here is another argument. We would demand why it is that, 
while assuming ideas and nothing but ideas, our opponent hesi­
tates to assume also the external objects like the pillar, the wall, 
and others of their kind If he makes the answer, Because idea 
is what is actually experienced, we would say it would be proper 
for him to assume that even the external object is as such actu­
ally experienced. And if it is argued that the idea—because, like 
a lamp, it is of the nature of luminosity—is experienced of its 
own nature, but not so the external object, [we reply] youarethen 
prepared to admit what runs counter to all experience, viz., the 
agent's activity upon himself— as though the fire were to burn 
itself—and are yet unwilling to allow what is not contrary to 
experience and what is patent to the whole world, namely, that 
the external object is perceived by an idea which is distinct from 

16 [ Brahmiasutrabhashya, Trans. ] 
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[the object] itself. Surely in this you have displayed yourpro-
found philosophical-insight 1 And besides, the idea, although 
conceded as being non-distinct from the object, cannot be ex­
perienced by itself, for there too the same objection of making 
the agent operate upon himself holds. To this one may answer: 
If the idea were to be assumed as being the object of perception 
by an agent different from himself, then that agent wil l have to 
be perceived by a third, and so on, thereby starting a regressus 
in infinitum. Further, [he will argue,] if, in spite of the fact 
that the perceptive-cognition, like the lamp, is self-luminous, it 
were to be imagined to need another preceptive-cognition for its 
being perceived, then both [the perceptive cognitions] being 
exactly alike, there cannot obtain betweeen them the relation of 
the illumined and the illuminator, so that the whole assumption 
becomes futile. Both these [we reply] are fallacious arguments, 
For, in the bare act of the apprehension of a given idea there does 
not arise any expectancy as to the apprehension of the agent who 
apperceives the idea in question, so that the very contingency of a 
regressus in infinitum simply does not arise at all . And it is quite 
possible for the idea and the agent apperceiving the idea [ i. e. the 
witnessing Self ]—being as they are divergent in nature—to pro. 
perly stand to each other in the relation of the percipient and the 
perceived-object. And as the apperceiver is [ directly and ] in­
dubitably established [in one's own consciousness], he cannot 
possibly be gainsaid. 

Here is one more argument. When our opponent asserts that 
the idea, like a lamp, reveals itself spontaneously without stand, 
ing in need of anything else to illumineit, it is tantamount to 
asserting that the idea, which no means-of-proof can ever reveal, 
needs also no percipient for its perception, as though a thousand 
lamps, blazing in the interior of some rock, were to make them­
selves manifest therein. Quite so, [our opponent may retort J only, 
that idea is of the nature of self-consciousness, and [ with this 
proviso ] you are then practically conceding our own position. 
To that we say, No. For, it is unto another distinct percipienti 

Reading "arthavyatiriktam " which gives better sense, although it is 
not found in any edition. With the reading ." arthavyatiriktam " translate— 
And besides the idea, although distinct from the object, etc. 
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endowed wi th raeans-of-knowledge l ike the eyes, that the lamp etc. 
are found to become manifest. On the same analogy, inasmuch as 
the idea is nonetheless an object that needs to be i l lumined, it is 
only when another distinct percipient exists that we can agree 
to assent to its being manifest l ike a lamp. But, [ our opponent 
may urge, ] when [ the Vedantin ] puts forward his thesis of the 
self-luminousness of the percipient, i. e. to say, of the witnessing 
consciousness, is he not, under the cover of a difference in ex­
pression, assenting to my own theory that the idea spontane­
ously manifests itself ? To this we reply in the negative. 
For, you postulate for your " idea" origination, destruction, 
manifoldness, and [Page 74] many l ike attributes [which makes 
a world of difference between the " i d e a " and the witnessing-
Self] . Consequently we have established the conclusion that 
the idea also, like unto the lamp, has to be an object of percep­
tion for some one else. 28. 

And on account of divergence in nature, it is not like the dream 
and the like. 29. 

Now, as to the statement made, while repudiating the external 
object, that the perceptions of waking-life such as the pi l lars 
etc. can exist, on the analogy of the perceptions of the dream and 
the l ike , even in the absence of any actual external object, be­
cause those also [ no less than these ] possess indifferently the 
nature of perception—to that we have to make the following re­
joinder. To begin wi th , we have to point out that the percep­
tions of waking-life cannot possibly be on a par w i t h the percep­
tions of dreams etc. W h y ? Because of a divergence in nature. 
For there is a divergence between the perceptions of the dream 
and of the waking l i fe . What is that divergence ? It is the pre­
sence and the absence of sublation, we reply. For, an object 
perceived in a dream is sublated as the sleeper becomes awake, 
[ when he finds out—] " It is not true that I had fallen in w i th a 
crowd of people; for, I never had fallen in wi th the crowd : only 
my mind had become enervated by drowsiness, and so this 
erroneous notion sprang upon me." Just in an analogous 
fashion there arises a sublation, each in its own way, of magical 
visions and the l ike. An objection perceived during waking-
l i f e , on the other hand, say, the pil lar etc., is not in this fashion 
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sublated in any other [subsequent] state. — Moreover, the dream-
perception is no more than a recollection, while the waking-per­
ception is a direct perception : and the distinction between re­
collection and direct-perception is plainly experienced by every 
one as being based upon contiguity and non-contiguity of the 
object in question, as when one says—" I remember my dear son 
but do not see him any longer, much as I wish to see h i m ' 
The fact standing thus, it is not possible to formulate the syllo­
gism—Waking-perception is false ; because it is a perception ; 
as for instance, the dream-perception—especially when the dis­
tinction between the two is a matter of one's own personal expe­
rience. I t , above all, behoves those who pride themselves upon 
their ' i l lumination" not to so flagrantly contradict one's own 
experience. —Then again, fearing lest it would entail a direct 
contravention of experience, our opponent recognises the impos­
sibility of declaring outright that waking-perceptions have no 
real basis for themselves ; but yet he wishes to declare the same 
on the ground of the similarity [of-waking-percerption] with 
dream-perception. If now a given characteristic cannot belong 
to an object on its own merits, that same cannot belong to it 
because of the object's similarity with some other object. For, 
surely, while the fire is being actually felt as hot, it cannot 
become cool because of its being compared with water. And we 
have shown that the dreaming and the waking perceptions 
do differ. 29. 

There can be no existence [ of subliminal-impressions ] because 
[ external objects are held to be ] not perceived. 30. 

Then as to the contention that, even in the absence of any [ ex­
ternal ] object, the variety in our cognitions can very well be 
made out to be the result of a variety of the subliminal-impres­
sions, against that we have to make a rejoinder. Our reply on the 
question is—" No existence " of the subliminal impressions can 
be tenable under your view, "because of the non-perception" of 
external objects. For, it is on the basis of the perceptions of 
objects that there arise, in connection with each of the objects 
I perceived ], different kinds of subliminal-impressions. When, 
however, the objects are [held to be] not peroeived at all , on the 
basis of what can there arise those diversified subliminal im 
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pressions ? And in case a beginningless succession [ of sublimi­
nal-impressions be postulated ], it would be in accordance wi th 
the maxim of the row of the bl ind led by the bl ind, w i t h the 
result that no stability can be attained and there would ensue a 
regreesus in infinitum leading to the subversion of the entire phe­
nomenal-experience [Page 75] without the point sought for be­
ing at a l l gained. Then, as to the positive and negative judg­
ments that were put forth by our opponent while repudiating 
the external object, namely, that this mass of perceptions is bas­
ed only upon the [ assemblage of ] subliminal-impressions, and 
not upon [any variety of] objects, even those, by virtue of the 
present argument, should be understood as having been contro­
verted, seeing that in the absence of a perception of objects sub­
liminal-impressions cannot properly be explained. On the con­
trary, inasmuch as, even in the absence of [previous] subliminal-
impressions, a perception of objects [ at times ] actually occurs, 
and inasmuch as I do not admit, per contra, the possibility of 
subliminal-impressions arising in the absence of [ previous ] per­
ception of objects: even the " positive and negative judgments " 
do, if anything, establish just the very existence of [external] 
objects. F ina l ly , the subliminal-impressions are no other than 
latent-dispositionsi and latent-dispositions cannot possibly be 
imagined to exist in the absence of a substratum [ or subject, to 
whom they must belong ]; for, such is the world's experience. 
Now, you have not [ assumed ] any substratum for your sublimi­
nal-impressions, because [ as you allege ] none such is attained 
by [ any of the v a l i d ] means of knowledge. 30. 

And also on account of momentariness. 31 . 

Next, as to the so-called " Receptacle-consciousness " which is 
brought forward for doing duty as the substratum for the subli­
minal-impressions, that too lacks in fixty of nature, because that 
too is assumed to be of momentary duration. It cannot therefore 
any more than can the [ transient ] operative-phase-of-conscious-
ness, serve as a proper abiding place for the subliminal-impres­
sions. In fact, unless one assumes one abiding entity pervad­
ing the three [ divisions of ] time, or someone who is immutable 
and omniscient, it is not possible that there can be effected the 
ordinary activities such as the implanting of subliminal-impres-
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sions conformable to specific place, time, and circumstances, or 
the [evoking and] joining together of memories [already im­
planted]. Incase, however, the " Receptacle-consciousness " be 
assigned a permanence of nature, that would go against the tenet 
of your school.—Finally, inasmuch as there is the same assump­
t ion of momentariness even in this idealistic theory, a l l those 
objections on the score of momentariness which were raised 
against the Realistic schools of Buddhism, namely, [Brahma-
sutra, I I . i i . 20] — " And because at the origination of the sub­
sequent there is [ already ] a sulfation of the precedent," and the 
rest,—all those objections have to be applied against the present 
school also. — Thus then we have refuted both these Nih i l i s t i c 
schools, viz., the Buddhistic Realism and the Buddhistic Idealism. 
There is another school that maintains the doctrine of the Void ; 
but that is so flagrantly in contravention of a l l valid-proofs, 
that we do not wish to spend any special effort in refuting the 
same. For, assuredly, a l l this mundane existence that is war­
ranted by every one of our valid-proofs—it is not ever possible 
to gainsay it a l l , u n t i l one is assured of a basic reali ty [of a dis­
tinctive order]. The currently-accepted dogmas, accordingly, 
must obtain free scope as long as an exceptionally convincing 
doctrine going against them [e . g., the Brahman theory] is not 
forthcoming. 3 1 . 

And because it lacks cogency in every way. 32. 

W h y say more ? From whatever point of view we try to test 
this Nih i l i s t ic philosophy to see if there be any substance under­
l y i n g i t , we find that in every manner of way it merely tumbles 
down like [ the sides of] a well , dug amidst sands. We do not 
observe any rime or reason about i t . And for this reason too 
any [ fur ther] dealing wi th this Nih i l i s t i c philosophy is absolu­
tely futile. Furthermore, when the " Benevolent One " actually 
has taught three such doctrines opposed to one another, viz., 
Realism, Idealism, and the Doctrine of the Void, he has thereby 
plainly established his own propensity for incoherent prattle, or 
may-be, his malice for the world, evincing a desire that a l l the 
wor ld might be confounded by believing in such contradictory 
theories. In every way therefore does this philosophy of the 
" Benevolent One " deserve to be condemned outright by persons 
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desirous of salvation—this is the meaning of the Author. 32. 
Here ends the Topic (5 ) entitled the Refutation of Idealism. 

T O P I C 6 : R E F U T A T I O N O F J A I N P H I L O S O P H Y . 

( Sutras 33-36 ) 

[ Page 76 ] The theory of the " Benevolent One " has been dis­
posed of. We now proceed to repudiate the theory of the " un­
dressed " philosophers. These believe in seven categories named 
by them—the soul, the non-soul, the inflowing-fluid, the inlet-
closing, the drying-up, the bondage, and the liberation. In brief 
however, they recognise only two categories, the soul and the 
non-soul, inasmuch as the others can be subsumed, conformably 
to the nature of each, under these two. The same categories 
again they expand into five " extended-entities," viz., the ex­
tended-entity called the soul, the extended-entity called the body 
(pudgala ), the extended-entity called dynamic-space ( dharma), 
the extended-entity called static-space (adharma), and lastly the 
extended-entity called the Ether. Of each of these, again, they 
detail many subsidiary varieties of different kinds as adopted in 
their own school. And with regard to all of them they bring in­
to operation their Dialectics known as the " Logic of the Seven 
Modes "—namely, " May-be it somehow-is, " " May-be it some-
how-is-not," " May -be it somehow-is-as-well-as-is-not," "May­
be it somehow-is-indescribable,""May-be it somehow-is-and-yet-
indescribable," "May-be it somehow-is-not-and-yet-indescriable," 
and "May-be it somehow-is-as-well-as-is-not-and-yet-indescriba­
ble." It is in this very same fashion that they apply this Logic 
of the Seven Modes in regard to the problems of the One, the 
Eternal, and so forth. Against that we have to say— 

No: on account of the impossible of [ the contrary modes ] 
applying to one and the same entity. 33. 

The theory in question does not stand to reason. Why ? " On 
account of the impossiblity in one and the same." For, it cer­
tainly is not possible thatone and the same attribute-possessing-
entity can have, simultaneously abiding within it, such contrary 
attributes as existence and non-existence, any more than it can 
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be both cold and hot together. For, those seven categories that 
they have fixed upon, so many and with such natures [ and sub­
divisions ] as might appertain to each : they must either be as 
they assert them to be, or they must not be so. For otherwise, 
if somehow they are to be as they describe them to be, and also 
somehow they are not to be as they describe them to be: such a 
non-determinate knowledge about them would by no means be 
valid, any more than a doubting judgment. But, [ it may be 
urged,] when it is a knowledge of a determinate form—viz. that 
the essence of things is variable—that is being arrived at, that 
does not deserve to be invalidated like an ordinary doubting 
judgment. We say, No. For one who is proclaiming an abso­
lutely unconditional variablenegs-of-essence in the case of all 
things whatsoever—for him even this so-called " determinate 
knowledge "—in so far as that is a thing (vastu)—will have to be 
submitted to the Disjunctive Dialectics of "May-be it somehow-is," 
" May-be it somehow-is-not, " so that that knowledge will have 
also to be just as much non-determinate. So too, he who is to 
have the [ alleged ] "determinate" knowledge, and the fruit of this 
"determinate" knowledge will have to be classed both under exis­
tence if we follow one of the alternative judgments andunder non­
existence if we follow the other. This being the case, how can the 
propounder of a philosophical system, who must [ as such ] claim 
[ fu l l ] authoritativeness, ever possibly propound anything at all 
when the means-of-knowledge, the objects-of-knowledge, the 
agent-of-knowledge, and the resulting-knowledge itself have all 
alike a non-determinate form ?—And how too can those who may 
claim to follow his teaching find an impulse to act up to the 
teaching laid down by him, when just what he has taught is 
itself of a non-determinate form ? For, it is only when the 
fruit [ claimed for a doctrine ] is definitely ascertained to be its 
unfailing consequence that all the world can, without confusion 
or hesitation, proceed to practice what may have been laid down 
as the means to that end; and not otherwise. Hence it follows 
that one laying down a doctrine-and-code non-determinate in 
sense would, like a maniac or like one intoxicated, have his state­
ments deemed unworthy of acceptance. — So also in the case of 
the five " extended-entities," [ Page 77 ] by applying the Disjunc­
tive Dialectics with reference to the number ( five-ness ) of 
these extended-entities, in one alternative we reach the con-



129] T O P I C 6 : R E F U T A T I O N O F J A I N P H I L O S O P H Y [ — I I . i i . 3 3 

Page 77 
elusion that may-be they are [ five, ] and in the other, may­
be they are not five, so that the entities in question w i l l have 
to be conceded as either less than five or more than five, — Nor 
again can the various categories be said to be indescribable. If 
they are in sooth indescribable, they would not even be mention­
ed. That they are being mentioned and that they should at the 
same time be indescribable is a self-contradiction, no less than 
when, being described, they are ascertained to be just as they 
are described and at the same time not ascertained to be so. So 
too, when one is irresponsibly-declaring—may-be there does ex­
ist or may-be there does not exist that ' Right Konwledge " which 
is to proceed from a " determinate " knowledge [of the categori­
es] as above referred to ; or again — may-be there does exist or 
may-be there does not exist any " Wrong Knowledge " which is 
contrary to the former—he must clearly belong to the genus of 
the maniacs or the intoxicated, and never to that of persons de­
serving credence. Likewise when the heaven and the liberation 
are to be classed in one alternative under existence and in the 
other under non-existence, or when under one alternative they 
are classed as permanent and under another as non-permanent— 
w i t h such an absence of determinateness prevailing, it is not 
possible that any one can be urged to activity las la id down in 
the doctrine ]. And there does also arise the contingency of the 
soul and the other categories—whose natures have been fixed a l l 
along this beginningless time, and are ascertained accordingly 
from one's own sacred canon— turning out to be not of the nature 
thus ascertained. Similarly also, as regards the soul and the 
other categories, since in one and the same attribute-possessing-
enti ty two contradictory attributes of existence and non-existence 
cannot possibly co-exist,—in the one attribute of existence it be­
ing impossible to find the other attribute of non-existence, and in 
that of non-existence likewise it being impossible to find that of 
existence—the doctrine of the Arhat turns out to be quite incohe­
rent. Hereby have to be understood as refuted the various non-
deterministpostulates as regards [ one and the same entity possess­
ing both ] unity and plural i ty, permanence and transience, dis­
tinctness [from other entities ] and non-distinctness, and the like. 
As regards the doctrine according to which they imagine that 
from atoms which they designate as " Pudgalas " there spring up 
[ grosser] conglomerates,that is practically refuted by our earlier 

17 [ Brahmasutrabhashya, Trans. ] 
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refutation of the Atomic Theory, and we do not therefore expend 
separate effort in this place upon its refutation. 33. 

So too [there arises the contingency o f ] the Atman's non-
integration. 34. 

Just as there arises the contingency in the " May-be " Dia­
lectics of the fault of the impossibility of ascribing to one and 
the same attribute-possessing entity [ t w o or more] contradictory 
attributes, so too there arises the further l i ab i l i t y of the doctrine 
to the fault of the self or the soul losing his integral-nature. How 
so ? Because, the followers of the doctrine of the Arhat consider 
that the soul has the same dimension as the body. And when 
the soul is to have the dimension of the body, he w i l l have to lose 
his integral-nature, and be of limited pervasion and definite di­
mension ; and as a consequence of this, the self w i l l have to be 
regarded as, l ike the jar and so forth, non-eternal. Further, in ­
asmuch as bodies are of [ many and ] non-determinate dimensions, 
the soul of a man, having become of the same dimension as the 
human body, may thereafter—in case he has, as an effect of the 
ripening of some one or the other of his karman, to assume the 
body of an elephant—not occupy the fu l l space wi th in the 
elephant's body ; and in case he has to assume the body of an ant, 
equally may he not be fu l l y contained wi th in that ant's body. 
And this fault w i l l alike hold, even during the tenure of one and 
the same life, in the conditions of boyhood, youth, oldage, and 
the rest. —That may be, [ our opponent might reply,] but the soul 
has an inf ini ty of parts. And the very same parts of the soul 
would be compressed wi th in a small body or would expand to 
f i l l a large body. [ To this we reply ] by demanding whether 
these infinite particles of the soul are or are not capable of resist­
ing being pressed together so as to occupy the same space. If 
there be a resistance then the infinite particles [ Page 78 ] cannot 
be fu l ly contained wi thin a l imited space. If they are not cap­
able of resistance then a l l these particles could just as reason­
ably be made to occupy the space of one particle, so that there 
would result no grossness in size and you w i l l be reduced to con­
sider the soul as atomic only- Nor is it further even possible to 
imagine that particles of the soul, being compressed, as they are 
to be, wi th in the l imi ts of merely one body, could ever be 
infinite. 34. 
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If it be urged that turn by turn, as they attain a large body, 

certain particles of the soul become added to, and as they attain 
a small body, certain particles fa l l away,even so our reply is— 

And not even by alternation [ of accretion and depletion ] can 
there be absence of contradiction; because of [the faults o f ] 
mutability and the like. 35. 

Nor can it be possible, even by assuming an alternating accre­
tion and depletion of particles, to maintain the soul's possessing 
—without involving any contradifcion—the same dimension as 
the body. Why ? Because of the contingency of the faults of 
mutabi l i ty and the l ike. In case the soul be assumed to be 
accretive or depletive by the unceasing accession or attenuation 
of parts, it is inevitable that he should be liable to mutation ; 
and being liable to mutation, the contingency of his being im­
permanent l ike the skin [ of the body ] cannot be escaped. And 
then the postulate of bondage and liberation w i l l be endangered, 
seeing that you assume that the soul enveloped wi th in the eight­
fold karmans is being drowned, l ike a gourd, into the ocean of 
mundane-existence, and it is through a snapping asunder of the 
bondage that he secures an up-rising motion, — Besides, these 
in-coming and out-going particles, inasmuch as they possess a 
l i ab i l i t y to accretion and depletion, cannot — any more than the 
body and the like—be of the same essence as the soul. As a 
consequence, i t w i l l have to be supposed that some enduring 
particle is the soul. And it is not possible to clearly specify 
which one particle that soul is. Then too, you must specify to 
us from whence these in-coming soul-particles spring up and 
whither the out-going ones disappear. For, assuredly,they can­
not spring up from or merge back into the elements, because the 
soul is non-elemental. Nor can there be put forth any other 
common or non-common store-house for a l l the soul-particles, 
because there is no valid-proof for it. Moreover, under the as­
sumption, the soul w i l l be non-determinate i n form, because 
the in-coming and the out-going particles cannot be supposed to 
have the self-same dimensions. For these and other inevitable 
drawbacks it is not possible even to resort to the theory of the 
alternating accretion and depletion of soul-particles, 
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There is also another explanation of the aphorism possible. 

The preceding sutra having already brought home the [ fault of 
the] soul's non-permanence by urging the contingency—under 
the hypothesis of the soul being of the same dimension as the 
body and taking on [ in succession] bodies of augmented or atte­
nuated size—of the soul's non-integration, the present aphorism 
anticipates the contention that, in spite of the non-fixity of the 
[ soul's ] dimension, the soul can yet be—in its successive 
phases (paryaya), and following the analogy of the per­
manence of the flowing-stream—likewise permanent, this 
present position of the " undressed " philosophers having its 
parallel in that of their " red-robed" [ friends ] who assign per­
manence to the sfcream-[of-ideas ] in spite of the transitoriness 
of the ideas themselves : and thereupon the Sutra offers the 
reply—If this"stream " that is posited be an unreal entity, there 
would be the contingency of your assenting to the doctrine of 
soul-less-ness; while if the soul-[ stream ] be a reality, the posi­
tion would be still untenable by reason of the contingency of 
the mutability and the other drawbacks. 35. 

And owing to [ the assumed ] durability of the ultimate [dimen­
sion of the soul ], the other two [ initial and middle dimesions] will 
have to be permanent, so that no difference [ in the soul's dimen­
sion is possible ]. 36. 

[ Page 79 ] Furthermore, the Jainas desire to assert the per­
manence of the ultimate dimension of the soul which he assumes 
at the time of his liberation. There arises consequently a contin­
gency of the two earlier dimensions, the initial as well as the 
middle, being allowed permanence, so that there wil l have to be 
admitted a non-difference [ as regards all the dimensions of the 
soul ]. This means that they will all be of the size of just one 
[ the very last ] body and cannot be liable to fit in with the size 
of any other body of increased or decreased dimension. 

Or, [we might interpret the aphorism slightly differently: ] 
inasmuch as the last dimension of the soul is something fixed, in 
the two earlier states also the soul wil l have to be allowed to 
possess an unchanging dimension. And as a consequence the soul 
wil l ever have to be assumed to be — not of the size of the frody 
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—but rather atomic or all-pervading invariably. For this reason 
too the Jain doctrine, like that of the Buddhists, has to be dis­
carded as being not consequential. 36. Here ends the Topic 
( 6 ) entitled Refutation of Jain Philosophy. 

T O P I C 7 : R E F U T A T I O N O F T H E I S M . 

( Sutras 37-41 ) 

[ Impossibility ] of the Lord [ being only the efficient cause ] on 
account of [ resulting] incoherence. 37. 

Now there is going to be refuted the theory which regards the 
Lord as merely the efficient cause. How do you deduce this ? 
Because in [the Vedfinta Aphorism, I. iv. 23 ]-— " As well the 
material-cause, because of [ the necessity of ] conforming with 
the formal-enunciation and the illustration"—and in [ I. iv. 24 ] 
" Also because of [ self-]reflection"— in these sutras the Teacher 
has himself established the existence of the Lord possessing the 
nature of both the material as well as efficient cause. If there 
had been offered here a mere refutation of the Lord as the cause 
without any specification, then, because of the contradiction in­
volved in that and the earlier positions, there would have re­
sulted the liability to the charge that the Author of the Sutras 
was speaking what was self-contradictory. Hence we conclude 
that the view that the Lord is not the material-cause, but only 
the controlling-agent, or merely the efficient-cause is the view 
which, as being opposed to the doctrine propounded in the 
Upanishads of the absolute unity of the Brahman, is here being 
carefully sought to be refuted. This doctrine of the Lord that 
runs counter to the Vedic doctrine appears under many forms. 
Some, to begin with, who take their stand upon Samkhya-Yoga 
teaching, think that the Lord is the Controller of the Matter 
( Pradhana ) and of the Souls ( Purushas ), and is merely the 
efficient-cause ; the Pradhana, the Purushas, and the Lord being 
divergent in nature from one another. The Mahesvaras on the 
other hand hold that there are five categories, namely, the Effect, 
the Cause, the Application, the Devout-practice, and Cessation-
of-pain, which were taught by the Lord, the "Herds-master," for 
[attaining liberation from the fetters that bind the Herd,—the 
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Lord, the "Herds-master' being the efficient cause. So too, 
certain other philosophers l ike the Vaiseshikas, under one form 
or the other, declare, in conformity w i th their own philosophical 
position, the Lord as the efficient-cause. Hence the reply is 
given —" Of the Lord, on account of incoherence." Of the Lord, 
the Master of the Pradhana and the Purusha, [ Page 80 ] the 
functioning as the cause of the world by being merely the Con­
troller, cannot be maintained. W h y ? On account of incohe­
rence. What now is this incoherence ? In the case of the Lord 
distributing beings into different classes as possessing base, 
middle, and highest natures, there arises the contingency of 
ascribing to him anger, hatred, and the l ike faults, as in the case 
of mortals l ike us, and so there has to be ascribed to h im an un-
lordly character. And if it be contended that this is no de­
ficiency because of [ his showing due ] consideration for the 
karman of beings, we say, No. Because if the karman and the 
Lord are to be the motivating and the motivated-principle in turn 
there results the contingency of the fault of mutual inter-depen­
dence. And if it be retorted—No, because of beginninglessness, 
we demur ; because, as in the present period so in the past 
periods also, there being the same faul t of mutual interdepen­
dence, we would be reduced to the plight of a row of succes­
sive bl ind men. Moreover, experts in the Nyaya unanimously 
hold that [Nyaya Aphorism, I.i. 11]—" Defects are the inducing-
causes of a l l activities." For, nobody who is not impelled by 
any defect is ever observed to bestir himself either in his own 
interest or in that of others. Everyone, in fact, even while 
bestirring himself for the sake of another, real ly does i t , being 
impelled by his own interest. For this reason also the doctrine 
is incoherent; for, if the Lord be held to be actuated by self-
interest, there would be the contingency of his being Lord no 
longer. Further, as the Lord is assumed to be a specific Purusha 
and as the Purusha is assumed to be characterised by utter-
indifference [ to a l l act ivi ty ], the theory proclaims its own 
incoherence. 37. 

And also on account of the impossibility of the connection. 38. 

Once more there is the same incoherence. For, a Lord who is 
distinct from the Pradhana and the Purushas cannot be the Con 
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troller of the Pradhana and the Purushas unless there exists some 
kind of a connection between them. Now, conjunction cannot 
possibly be the [ required ] connection, because the Pradhana, the 
Purushas, as well as the Lord are alike omnipresent, and so im-
partite. Nor can the connection be of the nature of Inherence, 
because the relation of the substratum and the superstrata has 
not been defined in the case. Nor is it possible to imagine any-
other kind of connection, inferrable from the effect produced, 
because, that there is the cause and the effect relation in question 
has itself to be yet established. How about,the theory that re­
gards the Brahman as the cause ?—it may be asked. We deny 
the charge, for in this case the fact can wel l be explained by the 
relation of identity that is posited. Besides, the follower of the 
Brahman doctrine expounds the nature of the cause etc. on the 
strength of the Scriptures. Consequently no compulsion exists 
in his case that he must postulate everything in strict conformity 
with actual experience. In the case of our opponent on the other 
hand, as he expounds the nature of the cause etc. on the strength 
of I mere ] analogy, he has to postulate everything in strict accord 
wi th actual experience—and this gives us the palm. And if it be 
retorted, that the opponent also can lay claim to the authority of 
the Scriptures because he too has his Scriptures composed by the 
Omniscient Lord,—we say, No ; because it would involve the 
contingency of a mutual interdependence. For, the Omniscient 
Lord is to be established on the authority of the Scriptures, and 
the Scriptures are to be established on the authority of the Omni­
scient Lord. For this reason then the doctrine of the Lord as put 
forward by the followers of Samkhya-Yoga and others is un­
tenable. In a l ike manner, in the case also of the other theories 
about the Lord fa l l ing outside the Vedic doctrine, we can bring 
home, in accordance wi th the facts of each case, the charge of 
incoherence. 38. 

And also because of the impossibility of [ assigning ] any 
operating-basis [ for the Lord ]. 39. 

[ Page 81 ] And for this other reason also the Lord as imagin­
ed [ by the Theists ] on the strength of mere logic cannot be 
properly substantiated. For, as established by them, he w i l l have 
to be imagined as starting [ the world-creation ] upon the basis 
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of the [ given material in the form of ] the Pradhana and the 
rest, as the pot-maker does on the basis of the clay and the like. 
But that cannot be maintained. For surely the Pradhana which 
is incapable of direct-perception, as being devoid of colour and 
the other qualities, cannot form the operating-basis for the Lord, 
since it is, in this, different from the clay etc. 39. 

If it be replied that it can be, on the analogy of the senses, we 
say, No; because of the [faults of a liability to] pleasure-pain-
experience, and the Hke. 40. 

That may be. But just as the group of senses, the eye and the 
rest, being themselves devoid of colour and the other qualities, 
and so incapable of being directly seen, can form an adequate 
operating-basis for the individual soul, so too will the Lord make 
the Pradhana his operating-basis. Even so, the position does 
not stand square to reason. For, we infer that the sense-group and 
the like must have been made the [ soul] operating-basis, because 
we find the pleasure-pain-experience and the rest actually ex­
perienced. In the present case, however, no such things like the 
pleasure-pain-experience are experienced. And in case a complete 
analogy with the sense-group is to be postulated, then, on the 
analogy of the transmigrating Purushas, there will arise the 
contingency of the Lord too being ascribed the pleasurepain-
experience and the rest. 40. 

The two Aphorisms can be interpreted in another manner— 

Because also of the impossibility of embodied-ness. [ 39 ]. 

And for this other reason also the Lord as imagined [ by the 
Theists ] on the strength of mere logic cannot be properly sub­
stantiated. For, in our world we always observe that it is an 
embodied person—one having a [ human ] body—who governs, as 
does for instance a king his kingdom; but not one who is un-
embodied. Consequently, in conformity with that analogy, if 
one were to imagine some Lord not-warranted-by-Scriptures I as 
the cause of the world ], there would have to be mentioned some­
thing possessing sense-apertures—a specific body—as belonging 
to the Lord It is not possible to mention any such, beoauae 
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bodies are things that are to be produced after the creative-
process has been started, and they cannot possibly be postulated 
prior to the creation- And if the Lord is to be without any 
bodyf he cannot properly be the Creator, because that is what 
the world requires. [ 39 ]. 

If a sens-furnished [ body be assigned to the Lord ] then by 
reason of the contingency of the pleasure-pain-experience and the 
like. [40]. 

If now, in strict conformity wi th the experience of the world, 
even to the Lord one were to assign, as one chooses, a body 
endowed wi th sense-organs, even so the hypothesis cannot be 
tenable. For, were the Lord to be embodied, there w i l l ensue 
the contingency of his too being, like the transmigrating soul 
liable to pleasure-pain-experience and the like, and so being no 
longer the Lord at a l l . [ 40 ]. 

There would either ensue finiteness, or else non-omniscience. 41 

And for this other reason also the Lord as imagined by [the 
Theists ] on the strength of mere logic cannot be properly sub­
stantiated. For, he is assumed by them to be omniscient as well 
as infinite. A n d they also assume that the Pradhana too is i n ­
finite and the Purushas likewise are infinite and a l l differing 
from one another. [ Page 82 ] Now, we ask, does the Omniscient 
Lord ever demarcate the very limits of the Pradhana, of the Puru 
shas, and of himself, or does he not so demarcate them ? Under 
either supposition there does cl ing to the view a deficiency. 
How ? I f , in the first place, the earlier alternative is adopted, 
inasmuch as there is a demarcation of the limits of the Pradhana, 
the Purushas, and the Lord, they w i l l have to be necessarily l ia­
ble to come to their end ; because that is what is observed in the 
world. For in this our world, whatever object, for instance the 
piece-of-cloth and the l ike, has a limitation [ in size, number etc.] 
that is found to be liable to come to the end. So likewise the 
three entities of the Pradhana, the Purushas, and the Lord, be­
cause they are a l l capable of l imi ta t ion; and hence they w i l l a l l 
alike be liable to reach their end. The dimension of quantity, 
for instance, reaches its l imitat ion in connection wi th the triad 
of entities consisting of the Pradhana, the Purushas, and the 

18 [ Brahmiasutrabhashya, Trans. ] 
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Lord. So too the qualitative dimension as appertaining to the 
triad, [ because it is quite necessary that it be thoroughly encom­
passed ] by the Lord. So would be the case also of the numerical 
dimension appertaining to the Purushas. This being the fact, if 
some ones from out of the transmigrating-souls who are limited as 
regards their number, were to be freed from mundane existence, 
then, in their case, the mundane existence will terminate, and 
so likewise wil l their liability for mundane-existence terminate. 
So too as regards the others when they are being one after an­
other liberated; so that the mundane-existence itself as well 
as the Purusha's liability to undergo the mundane-existence wi l l 
alike meet their end. Again, the Pradhana along with its own 
mutations is believed to be, in the interest of the Purushas, the 
operating-basis for the Lord ; and that is what is meant by their 
being liable to transmigratory-process. When that [ Pradhana ] 
itself comes to naught, what is there that can serve the Lord as 
the operating-basis,—and referring to what possible objects can 
we attribute to the Lord the powers of omniscience and control ? 
Thus then the Pradhana, the Purushas, and the Lord being al l 
liable to reach their end, there will arise the contingency of their 
being liable also to possess origination. If , however, they are to 
be attributed both origination and termination, then that would 
be an acceptance of the doctrine of the Void. — If, on the.other 
hand, with a view to avoid the deficiency pointed out, the second 
of the above alternatives is adhered to, then, inasmuch as the 
Lord cannot, under the supposition, be able to demarcate the 
limits of the Pradhana, the Purusha, and himself, there will en­
sue the contingency of this extra deficiency in that the postulate 
of the Lord's omniscience will have to be thrown overboard. For 
this reason too the theory of the Lord as the cause, as accepted 
by the Logicians, is full of incoherence. 41 . Here ends the 
Topic ( 7 ) styled Refutation of Theism. 

TOPIC 8 : REFUTATION OF P A N C H A R A T R A . 

(Sutras 42-45) 

Those who regard the Lord as the non-material cause-—as the 
[ merely ] controlling-cause, or as the efficient cause alone,-—their 
view has been repudiated. Those, however, who regard the Lord 
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as the cause of both kinds—-the material and the controlling 
cause—it is the view of these that is now about to be refuted. 
But, it may be asked, even on an appeal to the Scriptures, it was 
just this very nature of the Lord, viz.his being both the material-
cause and the controlling-cause, that was previously ascer­
tained. And it is an accepted principle that a Smriti text that 
agrees with the Scriptures is valid. For what reason then it is 
that such a view is now intended to be refuted ? Our reply is — 
Although in this and other parts of the doctrine there is agree­
ment, and therefore there is no scope for any divergence, yet 
there is another part of the doctrine where room for divergence 
does exist; and hence we exert ourselves for its refutation.— Now 
the Bhagavatas maintain that the one Adorable Lord, Vasudeva, 
whose nature is etainlees knowledge is the Highest Reality. He 
starts out by distributing himself into four parts: that in the 
form of the Mode Vasudeva, in the form of Mode Samkarshana, 
in the form or the Mode Pradyumna, and in the form of the Mode 
Aniruddha. What is called Vasudeva is the Supreme Soul. 
Samkarshana is the individual Soul. Pradyumna is the mind ; 
[ Page 83 ] while Aniruddha is the 'T'-consciousness. Of these 
Vasudeva is the Highest Cause, while Samkarshana and others are 
effects. The Lord, then, as thus constituted, has to be wor­
shipped for a hundred years by pilgrimage [to temples], by 
collecting materials of worship, by worship, by recitation of 
names-and-prayers, and by devout-meditation, so that thereafter, 
having reduced all his affliction, one attains the same Adorable 
Lord. — Now, that view in this theory wherein is maintained 
the well-known Supreme Soul, Narayana, who is beyond the 
Unmanifest (Prakriti) and who, the lnwardSoul of all, abides in 
Himself after distributing Himself amongst the innumerable 
Modes—that it is not intended to gainsay, seeing that from 
Scriptural texts like [Chbandogya, vii. 26. 2]—" He assumes one 
Mode, He assumes three Modes" the Supreme Soul is as­
certained to be manifesting Himsflf into many Modes. Nor is 
it intended to contradict that worship of the same Adorable One 
in the form the pilgrimage etc., continuously and with concent­
rated mind, seeing that such devotion to the Lord is well-esta­
blished in the Scriptures and in the Smritis. But as to the asser­
tion, however, that Samkarshana is produced from Vasudeva, 
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( radyumna from Sarhkarshana, and Aniruddba from Pradyumnal 
as to that we have to say— 

On account of the impossibility of origination. 42. 

It is not possible that from the Supreme Soul known as VS.su-
deva there should originate the Individual Soul known as Sarh­
karshana, because of the contingency of the faults of imperma-
nence eta For, if the Individual Soul is to be aproduced entity 
there could arise the contingency of the faults like the Ind iv i ­
dual Soul's being impermanent, etc. And as a consequence he 
cannot possibly attain the salvation consisting in an attainment 
of the Adorable Lord, because when an effect attains to its cause 
there arises the necessity of its being therein re-absorbed. Further 
the Teacher is going to repudiate the origination of the Ind iv i ­
dual Soul in the Aphorism [ I I . I i i . 17 ] — " Not the Soul [ to ori­
ginate ], because Scriptures do not enumerate him [ amongst the 
produced entities ], as it would lead to his impermanence etc., as 
follows from the same [ texts] ." So this view is not tenable. 42. 

And there cannot be [ origination ] of the instiumfnt from the 
agent. 43. 

For this other reason too the view is untenable. For, we never 
observe that from an agent like Devadatta etc. an instrument l ike 
the axe etc is produced ; whereas the Bhagavatas maintain that 
from the soul styled by them as Sarhkarshana the instrument— 
the mind—denominated as Pradyumna is produced ; and that 
from the mind thus produced from the Agent there originates the 
'T'-consciousness known as Aniruddha, We are unable to accept 
such a conclusion in the absence of any analogous illustration. 
Nor have we come across any Scriptural text to that effect. 43. 

And in case knowledge and other [Divine] qualities [be ascribed] 
there is [ still ] a non-controverting of that [ other objection ]. 44. 

But it may be urged—these Sarhkarshana and the others—are 
not intended by us to be merely the Individual Souls, etc., but 
rather, they are assumed to be themselves the Lords, a l l of them 
endowed wi th Lordly qualities l ike knowledge, Lordship, capa­
city, power, prowess, and glory : [ Page 84 ] they are in fact each 
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of them Vasudeva himself:, stainless, self-sufficient and perfect. 
Hence the deficiency as above set forth, namely, impossibility of 
origination, does not become attributable. To that we make the 
reply—Even so there is a non-controverting of the impossibility 
of origination: the defect pointed above, namely, impossibility of 
origination, does s t i l l become attributable in another form, that 
is what he means. How ? If your point is that the four [Modes] 
beginning with Vasudeva are quite distinct from one another, 
they being Lords endowed wi th similar natures, then, inasmuch 
as they cannot a l l form only one entity, there results the gratuit­
ous hypothesis of more than one Lord, because al l purposes can 
well be accomplished by positing just one Lord. There would 
also be entailed a repudiation of one's own accepted dogma, be­
cause the assumption is made that the Adorable Lord Vasudeva 
is the one and the only Highest Ent i ty . If however the point be 
that these four Modes of similar natures belong to one and the 
same Adorable Lord, even so the impossibility of origination 
remains [as a deficiency] equally patent as before. For, it is not 
possible that there should ensue the origination of Samkarshana 
from Vasudeva, of Pradyumna from Samkarshana, and of A n i -
ruddha from Pradyumna; because there does not exist any spe­
cific difference between the one or the other of them. For, it is 
necessary that there should exist some specific difference between 
the cause and its effects, as for instance, between the clay and 
the pots. For, in the absence of any such difference, it is not 
possible to discriminate between the effect and its cause [ as effect 
and as cause ]. And the followers of the " Panoharatra " theory 
do not assume in the case of Vasudeva and the others any differ­
entiation based upon a more or a less of the knowledge, Lordship, 
and the other qualities as existing in any one of them or in al l of 
them. For, they maintain that a l l the Modes are equally Vasu­
deva without any distinctions whatsoever. Then again, these 
Modes of the Adorable Lord need not be limited only to the num­
ber four: for, it is understood that the whole world, from Brahma-
deva down to the blade-of-grass, constitutes so many Modes of the 
Adorable One. 44. 

And also on account of contradictions. 45. 

And there does exist many a contradiction in this system, 
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sxjph as the imagining of the qualities as being at the same time 
the substrates-of-qualities. For, we find that they regard know­
ledge, Lordship, capacity, power, prowess, and glory as the qua­
lities, and again call them as the Adorable Vasudevas, a§ so many 
Selves, so to say. There exists also a contradiction of the Scrip­
tures, inasmuch as we find them reprobating the Vedas as when 
it is said that Sandilya acquired this [ Paiicharatra ] Philosophy 
after he found that none of the four Vedas could afford him the 
Highest Bliss. For this reason too it is evident that this theory 
is untenable. 45. Here ends the Topic ( 8 ) entitled Refutation 
of Paiicharatra. 

Here ends— in the Work of the holy and blessed Feet of the. 
Revered SSankara, the Pupil of the holy Feet of the Revered 
Govinda, the blessed Ascetic-preceptor tvith the Title of "Parama-
hansa" — in this Comment expounding the Real Nature of the 
Embodied Self— the Second Quarter of the Second Chapter, en­
titled the Tarka-pada. 
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21 

6 —headline 
7 — 
8 — 

12 — 
20 — 
33 — 

37 -

40 — 
46 — 

50 — 
51 — 
53 — 
55 — 
56 — 
67 — 

72 — 
74 — 
75 — 

75 — 

14 
1 
20 
6 

14f. 

23 

17 
10 

24 
12 
12 
18 
23 
23 

13 
36 
9 

28 

Correct 
objects involving the 
exercise 

°BHASHYA 
x i l 360.1 
intervention 
organs 
of 
Brahman as one with 
the Self [ and as the 
only true Reality \ 

conform to the aggre­
gate of the bodies 

effect, 
are conoealed from 

our sight), 
to it may 
all dualistio 
aggregation 
part-less 
into the Existent. 
Second Chapter, entitled 

the smriti-pada. 
finiteness 
Atman 

Incorrect 
the exercise 

0BHASAYA 
xii. 360. I 
intervension 
instrument 
fo 
Brahman as the only 
true Reality 

conform to the bodies 

effect 
are) concealed from 

our sight, 
to it do 

all kinds of 
presence 
impartite 

into Existence. 
Second Chapter. 

finitness 
Atman 

world (down to the tiniest world down to the 
tremor). 

the Sastric 
tiniest tremor. 

the Sastric 
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Page 

77 — 

77 — 
79 — 
88 — 
88 — 
92 — 
93 — 
95 — 
99 — 

103 — 
105 — 
108 — 
109 — 
110 — 
115 — 
115 — 
117 — 

118 —: 
120 — 
125 — 
129 — 
136 — 
138 — 
139 — 
140 — 
1.40 — 

Line 

33 

35 
33 
7 

33 
12 
22 
34 
21 
36 
26 
17 

24,29 
34 
23 
24 
6 

headline 
16 
21 
11 
16 
15 
35 

1 
33 

Correct 

moreover, under the 
supposition, 

if, 
[in the equilibrium] 
identity of principle 
and being 
unrelated or 
System), 
the qualities 
Moreover, 
"I'-consoiousness 
each earlier 
initial 
involuntary 
varieties 
(an antecedent) 
(of the cause-substance), 
objects, and (the know­
ledge which is the 
result of cognition), 

> I I . i i . 28— ] 
the external 
than specific 
"Right Knowledge" 
[ soul's ] 
liable 
propitiation 
Pradyumna 
all of them, 

Incorrect 

and, as a conse-
quence 

i i , 
in the equilibrium 

analogy 
end being 
unrelated and 
System, 
th equalities 
morecover 
I-consciousness 
and earlier 
intitial 
voluntary 
varities 
an antecedent 

of the cause-substance 
objects which are the 
result of cognition, 

I I . i i . 2 7 — ] 
the internal 
than 
"Right Konwledge" 
[ soul] 
liable 
worship 
Pradyuna 
all of them' 

http://II.ii.27�


Errata to Text 

N. B.—The References are to Adhyaya, Pada, Sutra, and Line. 

Correct Incorrect 





BRAHMASUTRAS I I . I - I I 
W I T H 

T H E COMMENT OF SANKARA. 

NOTES 

[ Brahmasutrabhashya, Notes ] 





ADHYAYA SECOND 

PADA FIRST 

—A Sutra is defined as— 

" A statement of few words, free from doubt, conveying an im­
portant sense, having a universal application, free from padding 
words (such as we find in certain Vedic litanies) and free from 
any blemish (grammatical or logical).'' The sutras were concise 
mnemonic rules original ly intended as helps to memory and 
possibly designed to cover deficiency of wr i t ing material. There 
are Srauta, Grihya and Dharma sutras, sutras of Vyakarana, 
Chhandas, Natya and Alamkara, and sutras for the various 
DarSanas or Systems of Philosophy. In time the sutras tended 
to become more and more condensed and even enigmatic, so that 
the t a u n t -

was taken as a deserved compliment. Some of the later pseudo-
sutras, however, were written in a diffuse style, thereby de­
feating their original purpose. The sutra form of literature as 
devoted to the codification of religious and secular law and the 
condensing of various SEstric subjects must have been fa i r ly 
established even before the rise of Buddhism and Jainism, seeing 
that the canonical texts of these religions are designated as 
"sut tas" though their outward form ha-- none of the characterise 
tics of a sutra proper. The sutras must have been from the verj 
beginning accompanied by an oral traditional explanation. 
— A Bhashya or comment is defined as— 
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The Bhashya thus shares the dignity and precision of the sutra. 
It makes brief statements which it itself proceeds to explain and 
expand according to the needs of the discussion. An imaginary 
disputant is the person to whom the Bhashya is directly 
addressed. 

— One or more continuous sutras form an Adhikarana or topic. 
The largest number of sutras subsumed under one topic in the 
Vedanta sutras is, according to Sankaracharya's Bbasbya, 17. 
An Adhikarana is thus defined— 

The five members of an Adhikarana are : i, Vishaya or general 
subject-matter; i i , Visaya or Sarhsaya, the specific occasion for 
doubt; i i i , the prima facie view taken by the opponent, who h 
thus called the Purvapakhin or Chodaka, the starter of the query 5 
iv , the Uttaram, rejoinder, or the Uttarah (pakshah), otherwise 
called the Siddhanta, representing the view maintained by the 
Siddhantin in opposition to the view of the Purvapaksha ; and v, 
Nirnaya or ultimate decision after a weighing of the two views 
by arguments for and against. This is given by the judge or the 
chairman or the Madhyastba (non-partisan) arbitrator and it is on 
the side of the Siddhantin. In theory every Adhikarana ought to 
be capable of being presented in this five-fold division, although 
the best illustrative examples of them occur in the first AdhySya 
and in portions of the third and the fourth ) where the question 
is that of mlmanea or exact interpretation of a given Vedic text 
open to divergent interpretations. 

—While it was regarded as the duty of the Bhashyakara to f u l l y 
explain the intention of the Sutrakara, he had also f u l l latitude 
to start new "u tsu t ra" discussions, i. e., those not actually ex­
pressed in the sutras but capable of being deduced from them, or 
at any rate not inconsistent w i t h the implications of them. But 
he could not modify the sutras. This latter was the function of 
the so-called Varttikas, which are defined as— 
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Tim Vartiikas, in other words, were sutras intended to correct, 
modify, end supplement the original sutras. We have no 
Varttikas for the Vedantasuferas as such, although the sutrapatha 
as given by Sankara, Ramanuja, Madhva, Vallabha, and other 
Bhashyakaras shows considerable variation and addition. 

—The 556 (555) sutras given by Sankaraoharya are held to have 
been the work of Badarayana (also called Vyasa). Whether he 
is the actual author of these aphorisms, or whether the sutrapatha, 
like a family-book of the Rigveda, is made of chronologically 
disparate units, is a question that we need not take up here for 
the present. Consult on the point my Basu Mall ik Lectures on 
Vedanta Philosophy, Lecture I V . 

— Sutra 1, line 1. — Sankaracharya himself reviews( apud I. iv. 
1 and I. i i . 1) the contents of the first four padas of the first 
chapter in the following words— 

The title " Samanvaya " or " oneness of purport " given to the 
first Adhyaya is thus fully justified. 

—Sutra 1, line 2. — The mrit or clay forms the material cause 
( upadana ) of the jar, while the potter is the agent ( niraitta ). 
In the case of the universe the Brahman is both the upadana 
and the nimitta ( efficient) cause in one* Compare Br. Su. I. iv. 
23 and I I . i. 4 f lines I f . below. 

— Sutra 1, line 4. — The four classes of beings are: jaraja or 
ja*ayuja( viviparous or born of womb), andaja (oviparous or 
born of egg ), svedaja ( born of sweat), and udbhijja (.bam after 
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tearing up the soil). The bodies of these, after being separated 
from the immortal soul that temporarily inhabits them, " return 
to dust. " See Manusmriti , i. 43 ff.— 

— Sutra I, line 6. — SmritinyayavirodbaparihSra is the topic 
of the first pada : the smritivirodha occupying sutras 1-3 and 
perhaps sutra 12 also, the nyayavirodha being answered in the 
Test of the sutras. Pada 2 attacks the various Darsanas or 
Systems of Philosophy on their own grounds. The remaining 
two padas of the chapter t ry to establish a uni ty of purport in 
the apparently divergent and inconsistent cosmological and 
psychological speculations of the several Vedantio texts. The 
t i t le " Avirodha " or " absence of contradiction "given to this 
chapter is thus quite adequate, at any rate for padas 1, 3 and 4. 
As to pada 2, see the introduction of Sankaracharya to I I . i i . 1, 
and our note thereon. — The word nyaya here denotes argumen­
tations based on grounds of reason alone and not claiming any 
scriptural or traditional authority. It is almost synonymous 
wi th tarka ( I I . i . 11), yuk t i ( I I . i . 18 ) , o r upapatti( I I . i . 36-37 ) . 
Compare the similar use of tarka-smarana in IT. i. 342. Nyaya 
does not here denote Nyayadarsana. 

—Sutra 1, line 1 1 . — Is Sankaracharya here by the words 
"Smritis cha Tantrakhya"referring to an actual Samkhya work? 
The context makes it clear that by "Paramarshi" he intends 
Kapila, the founder of the Samkhya system, whose sage-like 
vision is extolled by the Veda. The earliest extant Samkhya 
work — the Sarhkhyakarikas of Isvarakrishna— speaks of a 
" Tantra " in the following words (Kar ika 70)— 
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44 Panoheiikha expanded (or gave increased vogue) to the Tan-
tra\"— This would imply either that the work that reached Pan -
chasikha through Kapila and Asuri was already known as a 
Tantra, or that it was originally known by some other name, 
Panchasikha's expanded form being for the first time called 
Tantra. Now, a work known as "Shashtitantra" or the " Tantra 
of the Sixty " is mentioned by name in Karika 72— 

Isvarakrishna here tells us that his seventy karikas are an exact 
epitome of the larger work named the Shashtitantra. A verse 
expressly as from the Shashtitantra, and also as from Bhagavan 
Varshaganya, is preserved, viz — 

But a Chinese tradition speaks of Panchasikha as being the 
author of the Shashtitantra. A number of citations (about 20) 
from Panchasikha have been preserved ; but they are all in 
prose. Since the existence of the Shashtitantra as an actual 
Samkhya work is undeniable, we have therefore to fall back 
upon the supposition either that the ascription of this work to 
the authorship of Varshaganya (or to that of Panchasikha ) is 
false,or else, with Dr. F. OttoSchrader (ZDMG, LXVIII, pp. 101ff.) 
believe in the existence of two Shashtitantras, one in prose and 
the other in verse, one theistic and the other atheistic. This 
reduplication is however a counsel of despair. It merely proves 
confusion in tradition. Witness in proof the following verses 
quoted as from Padmapurana— 
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That Sankarachary therefore had access to definite Samkhya 
works no longer avaible to us has in any case to be admitted, 
although all his citations invariably come from the Saihkhya-
karikas of Isvarakrishna. In I I . i. 1, line 95 below, he appears 
to have used the word tantra in the sense of system, 

—Sutra It line 14—Jaimini (Mlmansasutra I. i. 2) defines 
Dharma as— 

ChodanS or scriptural injunction is thus explained by Sahara in 
his Bhashya on the above sutra— 

— Sutra 1, line 17.—The "Purusharthas" are four : Dharma, 
Artha, Kama and Moksha, The first three require that specific 
acts be performed in a specific manner by the properly qualified 
persons : and the detailed instructions concerning these can be 
had from texts like the Manusmriti, which can accordingly 
have some use at least, and so be savakasa. The fourth "Puru-
shartha" depends upon our getting correct knowledge, i.e., 
knowledge corresponding to the Eeality, and this is not a matter 
for action or prescription. The nyaya applied in the present 
case by the Purvapakshin is— 

—Sutra 1, line 21,—The argument from "seeing" takes its stand 
upon passages like— 
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The passages imply that the Creator was sentient and capable of 
reflection, and not inert l ike the Samkhya Pradhana. 

—Sutra 1, line 27. — The f u l l stanza from the Svetasvatara is— 

The context makes it clear that the topic in the passage is Isvara 
or Lord, the Creator. Kapila ( l ike the yonis or receptacles) is 
mentioned only incidentally. As Sankaraoharya later explains 
( I I . i. I7 1) the "darsana" or revealed text is "anyartha" or has 
another than Kapila as its principal topic. The stanza has 
therefore no " prapti " or relevancy in connection w i t h the 
greatness of Kapila. Furthermore, texts l ike— 

make it quite clear that the " K a p i l a " or the tawny-coloured 
being is to be identified wi th Hiranyagarbha, the Demiurge or 
the Brahmadeva who, himself the off-spring of the Eternal A l l -
creator, creates the subsequent creation. 

Sutra 1, line 37 .— For "Kshetrajfia " compare the Bhagavadglta 
( X i i i . l f f ) -

12 [BrahmastttrabhSshya, Notes] 



II i. 1— ] ANKARA'S BRAHMASUTRABHASHYA [ 10 

—Sutra 1, line 45. — Sahkaracharya must have derived the pas­
sage from some Purana. It also occurs in the Mahabharata. 
There are many passages which are common to the Epic and to 
more than one Purana. Har i Dlkshita in his Brahmasutra-
v r i t t i ( Anand. ed., No. 82) says that it comes from the Vishnu-
purana. 

—Sutra 1, line 54f. — The third pada of the first adbyaya of 
Jaimini's Mlmanpasiltras discusses what we can take as authori­
tative besides Scrip ural injunctions. The first two sutras — 

answer the Purvapaksha view that every statement not coming 
directly from the Veda is to be discarded ( or rather, secondarily 
interpreted ), by arguing that even non-scriptural statements can 
be authoritative inasmuch as they emanate from sages having 
similar infallible knowledge ; and we can always infer that, 
correspounding to the smriti in question, there was once a sruti 
text which happens not to have been preserved. The sutra quo­
ted in the Bh&shya limits the application of this conclusion. It is 
not every smriti text that we can pronounce authoritative. When 
a given smrit i text runs counter to an existing sruti text, the 
smriti text has to be subordinated. It is only where the smrit i 
does not go against a definite sruti text that we can accept it as 
authoritative and infer the existence of a lost original as the 
ground of its ultimate val idi ty . — Jaimini goes on to further 
l imi t the scope of this procedure. A smriti might not go against 
the sruti and yet might prescribe a course of worldly prudence or 
something the motive for which is too obvious. From a text re­
garded as an authority in the matter of Dharma we expect direc­
tions regarding something which ordinary uninspired reason can­
not lay down. — And yet again not every smriti can be accepted 
as authority which, without clashing with existing sruits, teaches 
something apurva or extraordinary. Certain heretics might 
promise wonderful things to be enjoyed after death by those who 
follow their specific practices. But these heretic smritis cannot 
be authoritative, because the followers of Vedic religion and peo­
ple of approved respectability—the sishtas— spurn those practi­
ces. Practices universally followed by sishtas we can always 
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take as our guide, even where not only the sruti but even the 
smriti text; prescribing them is absent. From sishtachara we can 
infer smriti, and from smriti the corresponding sruti — A t the 
same time, however, we can learn something even from heretics 
and Mlechchhas, especially where the ordinary sources of know­
ledge fai l us. As Sahara says— 

This shows how logical and broad-minded these ancient Bhashya-
karas were—so different from some of their mediaeval successors. 

—Sutra 1, line 59 ff.— We go to scriptures only in matters where 
ordinary avenues of knowledge fa i l us ; and this is true as much 
of the prescriptions intended to secure the first three Purushar-
thas as of the knowledge of the Reality which is to win the 
moksha, the fourth purushartha. The Reality, the knowledge of 
which gives moksha, transcends the ordinary gateways of know­
ledge, is transphenomenal. In the absence of special merit or 
divine grace none can attain that knowledge. The special merit 
that secures unimpeded vision one can accumulate by fol lowing 
specified courses of conduct such as are prescribed in the scrip­
tures. Thus— 

Scriptures lay down prescriptions; 
Prescriptions lead to merit; 
Meri t secures transphenomenal knowledge. 

Now this transphenomenal knowledge, as being the product of 
the already existing and authoritative injunctions of the scrip­
tures, cannot go against their teaching. Nor can it claim to be 
the sole guide in the interpertation of the scriptural prescriptions. 
This is the gist of the argument. As w i l l be seen, i t involes a 
fallacy. The atlndriyavijnana or transphenomenal knowledge 
would not of course be justified in asserting that the particular 
prescription, which secured that knowledge was false. But other 
prescriptions can well come under the purview of the adept's un­
impeded vision. In fact he would be better placed than the mere 
layman in interpreting the other scriptures aright, To this it is 
of course possible to make the rejoinder by urging that there can­
not be any "ardhajaratlyatva " or half-hearted attitude as regards 
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"Srutipramanya". To concede the pramanya of one text is to 
concede the pramanya of a l l texts. But this is not a very satis­
factory attitude to take. Hence perhaps Sankaracharya, conced­
ing the justice of our seeking the guidance of the perfect sages 
in interpreting the scriptures, brings in the ultimate argument as 
to difference amongst the Doctors themselves. 

—Sutra 1, line 70. — Compare Mahabharata ( Kumbh. Ed.) i i i . 
107. 2 ff— 

—Sutra 1, line 72. — The scriptural passage extoll ing Manu has 
this advantage over the Kapila passage that it is unambiguous 
and purports primarily to praise Manu. Hence its cogency 
(prapti) in the argument before us. On the other band the primary 
topic in the Kapila passage is the Lord, referred to by the re­
lat ive pronoun "yah ." That the passage, besides its assertion 
about the main topic, should also be made to convey infor­
mation about an additional subordinate topic ( e. g., wisdom of 
Kapi la ) involves what is called Vakya-bheda, or the splitting 
up of one sentence into two, which is a fault in interpretation. 

—Sutra i, line 97. — That the authoritativeness of the Veda is 
self-evident, not deducible from extraneous confirmatory proofs, 
is the well-known "svatah-pramanya" theory, which constitutes 
the corner-stone of the Purvamlmahsa system. Opposed to that 
is the "parateh-pramanya" Theory, which is w i l l i n g to concede 
the correctness of even an ordinary sense-perception of water 
only after it is tested by a subsequent confirmatory perception, 
as when the man actually goes to the water and is able to quench 
his thirst. But this amounts to summoning one sense-perception 
as witness for the t ruth of another sense-perception. W h y may 
not both be wrong? And if the second is to be believed in , why 
not as wel l believe the first ? In fact, argues the Mimansist, 
one's fai th is not a th ing to be argued about. If that were so, it 
would have been easy to argue a l l into, or out of, any faith. A l l 
attempts therefore to lend additional support to Scriptures by 
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ratiocination have everywhere ended by undermining men's 
faith in the Scriptures themselves. Hence the dictum— 

— Sutra 2, line 2. — The words of the sutra are variously inter­
preted. Sahkara, Bhaskara, and Vallabha agree in taking 
" itaresham " to mean " itaresham Mahadadlnam tattvanam. " 
Madhva does the same : only, the smriti he particularly alludes 
to is the Saiva or Pasupata smrit i , and consequently the tattvas 
are not Mahat and others but incidental statements regarding 
fruits etc., taught in the Saiva texts and not warranted by 
( Vaishnava ) experience. Ramanuja, Nimbarka, and Srlkaptha 
understand " itareeham" to refer to other Smritikaras ( l ike 
Manu ), whose prophetic vision (upaiabdhi) never once vouch­
safes for the correctness of the Samkhya view of creation. But 
this is saying what was already said in sutra 1, viz., that the 
Smritis of Kapila and of Manu differ in their teachings. Look­
ing to the wording of siitras 1 and 2 it is clear t h a t " itaresham" 
can refer only to the " Smritis " or the "doshas." The first is 
impossible grammatically, since we read " itaresham " and not 
"itarasam." The second can possibly mean: "Other defects 
urged by the Saihkhyas (against the Vedantic position ) are 
untenable "—an extremely forced interpretation. If the word 
" Smriti '' in sutra 1 is to mean " Pradhana smri t i ", Sankara's 
interpretation would seem most natural. For Ramanuja's inter­
pretation " smrit i " w i l l have to be taken to signify " Kapila-
s m r i t i " If a word not present in the first sutra is to be refer­
red to by the " itaresham " of the next sutra, the fact can pos­
s ib ly become more natural i f , fol lowing Vallabha, sutra 2 is 
taken to constitute a distinct adhikarana, although that does 
not very much improve matters. 

—Sutra 2, line 5.— A l l systems of Indian Philosophy agree in 
g iv ing the number of sense-organs as five. If a new system 
were to assert a s ixth sense contrary to a l l authority and un­
warranted by actual experience, there could be no possibility 
whatsoever of that system gaining a hearing. 

—Sutra 2, line 6.—The word mahat actually occurs in the 
following Upanishadic passages— 
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Sankaracharya has attempted to prove that by the word mahat 
we have to understand either the oosmic intellect alias the 
Demiurge (Hiranyagarbha) or the individual soul, but in no case 
the Mahat of the Samkhya system, i. e., as the first product of 
the Prakri t i . 

—Sutra 2 line 7.— Sankaracharya's point is that if the smri t i 
teaching creation has gone wrong about the later stages of the 
creation, it can be presumed to be no more correct as to the in i t ia l 
stage or the starting point of the creation. If the effect, Mahatf 

is disproved, the cause, PradhSna, has also to be discarded. 

—Sutra 3, line 1. — The specific mention of the Yoga in this 
sutra implies that the first adhikarana dealt wi th the allied 
system of the Sarhkhyas, and not that of the PSsupatas, as 
Madhva understands. Yoga is called "Sesvara-Samkhya." 

—Sutra 3, line 2. — An atidesa or analogical transference of 
qualities, conditions or arguments is thus defined— 

—Sutra 3, line 5. — Ignoring their nebulous beginning ( accord-
ing to Hauer : Die Anfdnge der Yoga-praxis 1922 ) in the Vedas, 
the Yoga ideas first make their appearance, amongst the 
Upanishads, in the Katha and the Svetasvatara, and also here and 

"This line might have been an interpolation, the " yat " of the third line 
referring to u avyakta. " Translators often translate as though they read 
yam for yaj. The description of the Purusha as " vySpaka" and "alinga " 
is reminiscent of Samkhya technicalities: Cp. S. Karika 55. 
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there in the Mundaka. As a recognised method of securing 
concentration of the mind wi th a view to God-vision, it is much 
earlier than the Yogasutras of Pataiijali (150 B. C.): it is even 
pre-supposed by Buddhism ( 500 B.C. ). The " Yogasastra" from 
which Sankaracharya is apparently quoting ( l i n e 16 ) the first 
sutra is otherwise unknown to us. 

—Sutra 3, line 18. — In his German translation of the Brahma-
sutras published in 1887, Deussen took " Ashtakadi-smriti " to 
mean Panini's Ashtadhyayl [ Aohtwerke des Panini ]—an error 
which we ought to ignore in the case of this pioneer and pre-
eminent Vedantio scholar of Europe. The Ashtakas are kinds 
of sraddhas so called because they were to be performed on three 
successive krishna-ashtamls fol lowing the AgrahayanI or 
Margaslrshl Paurnamasl. Compare Manusmriti , I V . 150. There 
is no extant Vedic prescription about them, but on the strength 
of the smritis the corresponding srufci passages have to be infer­
red. The Ashtaka-smriti is here adduced as an i l lustration of 
its " anapavadanlyatva," and not of its " sampratipannarthaika-
desatva."— The reading abhyadhika for apyadhika, given in 
some Mss., is perhaps to be preferred in view of l ine 4 above. 

—Sutra 3, line 23. — Sahara defines lihga ( I I I . i i i . 14) as— 

Elsewhere it is defined as— 

A srauta l inga means actual ' usage ' of a word in the Veda in 
the sense of the thing in question. This use of the word l inga 
here is to be distinguished from its more usual use in the sense 
of an " inferential mark " as in I I . 1. 626 I I . 1. I I 2 9 , etc.; and 
from its Sarhkhya use in the sense of the transmigratory body 
( cp. S. Karikas 40-41). 
—Sutia 3, line 35. — The " pratyasatfci, " proximity, or passage 
in immediate context to Svetasvatara v i . 13, is— 
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The word " Samkhya " means etymologically— 

—Sutra 3, line 39. — Compare— 

—Sutra 3, line 41 . — Vairagya is defined in Yogasutra, i. 15— 

and thus recommended in Yogasutra, i i . 15— 

Compare also Yogasutra, i i . 30. 

—Sutra 4, line 5. — According to the mimaiisa view the Veda is 
" kriyartha " only :— 

It teaches what ought, and what ought not to be, done for obtain­
ing certain rewards and averting certain punishments after 
death ; and as to the exact nature of the act in question, Veda is, 
and can be, the only and the final authority. According to the 
Vedantins a part of the Veda at any rate describes the nature of 
the Brahman, the highest Reality. Now, if Brahman be an eter­
nal ly existing Reality, and not a process or action which is to 
be brought into operation, it must be wi th in the reach of pra-
manas l ike Pratyaksha, or of Anumana which is based on Pra-
tyaksha, which both concern themselves with the knowledge of 
the reality. If so, the Veda ought never to describe the real i ty 
in a manner opposed to ordinary Pratyaksha and Anumana. And 
if certain passages seem to go prima facie against the testimony 
of the senses, we ought to interpret them differently. As San-
karacharya says elsewhere ( Gitabhashya under x v i i i . 67 )— 
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—Sutra 4, line 9. — The Purvapakshin further maintains that 
in obtaining the knowledge of an existential reality Sruti and 
Pratyaksha—and therefore Anumana as being based on Pratyak-
sba, and so having a more intimate linkage w i th reality than is 
possible for mere Sruti—are not " tulyabala " or of equal value 
and importance, but the latter is distinctly on a higher plane by 
its very intimate connection w i t h reality. If the aim of Sruti 
is to give the direct knowledge of reality, we cannot then ignore 
these two pramanas which have such a v i ta l contact wi th reality. 

—Sutra 4, line 22f.— The Prakri t i or Pradhana of the Sarhkhyas 
is constituted of three gunas,—Sattva, Rajas and Tamas,—which 
are thus described ( Samkbyakarika, 3 )— 

" Sattva is regarded as buoyant and effulgent, Rajas as stimula-
ing and mobile, Tamas as heavy and overwhelming ; like ( the 
wick and oil of) a lamp, their function is for one (common) pur­
pose, viz., g iving light, ( although they are opposed in nature )." 
Compare also the Bhagavadglta ( xiv. 6-8 )— 

Because everything in the world is capable of itself having—or 
at any rate capable of exciting in the individual—under differ­
ing conditions, the physical qualities of buoyancy and so forth 
the ethical qualities of purity and so forth, the intellectual quali­
ties of clearness and so forth, or the hedonistic qualities of 
happftiess and so forth, the Sarhkhyas argue that everything must 
be ultimately composed of Sattva, Rajas and Tamas. As Vachas-
patimisra says in his commentary on the SamkhyakSrika above 
quoted— 

3 [ Brahmasutrabhashya, Notes ] 
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—Sutra 4, line 27 ff.— For " karyakarana " ( not karana ) in the 
sense of " body and the senses " compare (Svetasvatara v i . 8 )— 

—Sntra 4, line 31 . — I t is to be noted that "Buddhi" is regarded 
by the Samkhyas as "achetana " or non-sentient. Whatever, 
like the mind and the intellect, serves as a means to an end, viz, 
as a means to knowledge, and whatever is capable of motion (as 
the mind) and growth (as the intellect;), cannot be self-subsisting 
entity l ike the Purusha. Ac t iv i t y involves change, and hence 
and Samkhyas have denied a l l activity to the Purusha. Even 
knowledge through the ordinary gateways of the senses involves 
an activity which the manas and the buddhi can undertake, but 
never the Purusha. He can have an intuitive perception—a sort 
of an i l lumination by mere presence—of the whole process; and 
therein alone lies his chetana or sentient character. In this view 
of the achetana character of the Budddi the Vedantin agrees with 
the Samkhya. 

—Sutra 4, line 35 ff. — The objection on the score of vilakshana-
tva can be removed by taking (i) the achetana Pradhana as the 
cause of the achetana world, or (ii) the chetana Brahman as the 
cause of the chetana world. It is the latter alternative which is 
now being considered in the rest of this sutra and the next. 

—Sutra 5, line 16. — The word " visesha " in the sutra Sankata-
ch&rya takes in two ways: (i) difference [between bhoktri and 
bhogya and (ii) specific mention, as in the Kaushltaki version of 
the story concerning the " Dispute of the Faculties." 

—Sutra 5, line 24.— Mantras, defined as—-



19 J N O T E S ON A D H I K A R A N A 3 [ — I I . i . 5 

are those groups of vocables—not necessarily possessing any 
meaning, or any meaning connected with the ritual to accompany 
which they are recited—which invariably remind us, through 
constant association, of the various entities, objects, or utensils 
that are employed in the ritual. The majority of the Mantras 
come from the Vedic Samhitas. An Arthavada is defined as— 

Its function is (i) to praise a given prescription, e. g.— 

where the praise of the Wind as most swift serves as a recom­
mendation for the offering of a white (animal) to that God; (ii) to 
censure a prohibited conduct, e. g.— 

where the gift of silver is prohibited and the prohibition emphasis­
ed by telling us that silver sprang from the tears ( of Rudra or 
Agni in the form of lightning ); (iii) to describe the doings of 
another (parakritih); and (iv) to narrate the happenings of another 
time ( purakalpah). Arthavada has three varieties— 

The corresponding illustrations are— 

because the statement contradicts Pratyaksha; 

because Veda here affirms what is otherwise known ; 

because it neither confirms nor contradicts. — The Arthavada, 
be it noted, is not an independent authority. It is always sub-
ser vient to another injunctive or prohibitive statement. As 
Jaimini says ( I . ii. 7 )— 
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The " Arthavada" in the present passage would include the 
majority of the Brahmanas. Itihasa ( i t i + ha + asa=thus it was) 
includes a l l collections of stories and legends such as those in 
the Mahabharata: while the normal contents of a Purana em­
brace a l l topics from Creation to Dissolution: 

—Sutra 5, line 31 . — This is not an actual quotation from Brih., 
but the topic is dealt wi th in the passage referred to. 

—Sutra 6, line 3 ff.— A somewhat longer list of this type is given 
by Kesava Kasmirin in his com. on the text— 

—Sutra 6, line 15f.— World , the product, is alleged to be different 
in nature from Brahman the cause: Is it intended to assert that 
not even one attribute of Brahman is to be found in the world 
(second paksha); or, even though some one attribute l ike satta 
may be common to the two, chetanatva, the most important at t r i ­
bute, is present in the cause and absent in the effect(third paksha); 
or that each and every attribute of Brahman without exception is 
not found in its effect the world (first paksha)? The first paksha 
assumes that cause and effect must agree in every single respect, 
which is impossible. The second paksha goes against facts. The 
third paksha can be exhibited thus— 

No drishtanta, which is defined as— 

and which has to be acceptable to both the parties, can be givenf 

and so the argument falls down. 
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—Sutra 6 line 43 ff. — The valid reasonings conformable to the 
Scriptures are : ( i ) that the conditions and presentations belong­
ing to the dream consciousness and of the waking conscious­
ness, although associated w i t h one and the same soul, do not 
either of them constitute his real nature, as the soul can do away 
wi th each in turn .— This is rather defective. You can say of a 
wal l that is repainted that the old blue colour does not constitute 
the essence of the wal l any more than the new green colour : but 
some sort of a colour the w a l l must have. Similar ly , some kind 
of a relation there must be between consciousness and the soul, 
even though it be that of tadatmya or identity, as the Advaita 
Vedanta avers. Hence we have to supplement argument ( i ) by 
argument ( i i ) which tells us that the real essence of the soul's 
nature is to abide unruffled by the phenomenal world. This 
raises the inevitable question as to how the phenomenal appear­
ance does appear at a l l . Argument (in)1 which denies any dis­
t inct ion between the world and the Brahman, the phenomenon 
and the noumenon, seeks to answer the question, although the 
answer may not be equally convincing to a l l . 

—Sutra 6 line 45f. — Sankaracharya has made the Sutrakara 
argue that Brahman has produced a world which seems to ex­
hibit certain attributes absent in the Brahman, and also that 
Brahman = world. This seems to contain a prima facie incon­
sistency which we w i l l have to comment upon later. For .the 
present be it noted that he does not speak of—" jagad-brahmanor 
a ikyam" nor of "brahmanah jagad-avyatirekah" but of "jagatah 
brahmfivyatirekah". As he ul t imately wants to raise the world 
to the level of the Brahman, he thinks it necessary to put in a 
word for the "eka-deslya," who, after a l l , is "sva-yuthya" or be­
longing to the Acharya's own persuasion. Whether Sahkara has 
in view here any particular school of thought, or is merely put­
t i n g forth a possible position that can be maintained, is more 
than what we know. 

—Sutra 6 line 53. — According to the Sarhkhyas, the world, the 
product, is " jada," but so also is Pradhana. What they cannot 
explain is the bifurcation of the product-world by the Sruti itself 
into classes like sat and asat, vijnana, and avijnana, satya and 
anrita. Vijiiana in the bifurcation cannot mean the soul or 
Purusha who according to the Samkyas is not an entity that can 
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be produced : but as contrasted wi th avijnana, vijnana must 
signify a sentient product, and therefore must have a sentient 
cause from which alone it can spring, and not a non-sentient 
cause like Pradbana. 

—Sutra 7, line 3.— The objection raised against the Vedantins 
in this sutra is distinct from that of the last three sutras, a l­
though a corollary from i t . Some Bhashyakaras (e. g., Val labhi -
charya) commence a new adhikarana wi th sutra 7 ; others (e. g., 
Srlkantha ) wi th sutra 8 ; Madhvacharya, however, is most pecu­
liar in making sutras 4 to 12 into four distinct adhikaranas, add­
ing an extra sutra, " Drsyate tu " between our sutra 4 and sutra 
5, and reading our sutra 6 w i t h a " cha " instead of the " tu ". 
His interpretation of the various sutras is also peculiar to him. 
The other commentators agree as to the general drift of the 
adhikarana. It is sutra 7 which has given rise to differences of 
interpretation. Vallabha makes the sutra refer to Chhandogya 
Upanishad v i . 2. 1-2:— 

and says that the sutra rebuts the argument that the " asat " 
( = Pradhana) is the cause of the world, because the Sruti passage 
asserts the " asat " just to deny it forthwith. This interpretation 
of Vallabha is open to the objection that even the Purvapakshin 
would not be so blind to the words of the Sruti as to rear up on 
their basis the Purvapaksha at a l l ; and further the proper expla­
nation of the passage ought to have been given in the first or the 
Samanvaya chapter and not here. — Ramanuja, Nimbarka, and 
Srlkantha make the " pratishedha '' refer to that implied in sutra 
6, where the rule " l ike cause l ike effect " was denied ; but the 
denial leaves room for the cause and the effect being of one 
substance— 



23 ] N O T E S ON A D H I K A R A N A 3 [ —II. i 9 

Sahkaracharya takes the " pratishedha " to be that implied in the 
Purvapaksha of this very sutra, " asad i t i . " To the objection: 
" But then the karya w i l l become ' asat ' prior to creation," the 
reply is—" Your contingency as to the ' non-existence ' of karya 
is l ike the contingency of the 'non-existence' of the hare-horn or 
the barren-woman's son, as when somebody takes the trouble to 
formally deny this in a sentence like—The hare-horn (or the 
barren-woman's son) does not exist. This cannot be taken to 
imply that the hare-horn (or the barren-woman's son ) once did 
exist, but now no longer does so. If karya never t ruly exists 
apart from the karana, both before and after the creation, the 
objection that karya w i l l become "asat" is no objection at a l l . 
It is the mere verbal denial of the 'existence' of a thing that 
never really exists by itself. Sahkaracharya's interpretation, 
subtle as it is, points to the illusory character of the world, while 
Ramanuja and others imply the reality of the world and its 
uni ty in substance wi th the Brahman, as wel l as difference in 
minor attributes. The following extract from the BhamatI 
brings out the exact point intended by Sahkaracharya— 

—Sutra 8, line 5. — The word "tadvat" in the sutra is interpret­
ed in five different ways, viz.— 

—Sfltra 9, line 9. — Ohaturvidho bhutagramah : see our Note on 
I I . i 1, l ine 4, above. 

—Siitra 9, line 11 f. — The familiar lines from Sahkaracharya's 
Shatpadl-stotra might be recalled— 
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The point is that karya and karana are not co-terminus. 
Karana includes the karya and transcends i t . See below, I I . i. 27, 
lines 3ff. 
—Sutra 9, line23ff. — The majority of the older Upanishads do 
not contain the "vivarta" illustrations that Sankaracharya adds 
here to the usual "parinama" illustrations that are the current 
coin of the Upanishadic texts, Hence perhaps the Bhasbyakara 
finds it necessary to invoke the aid of Gaudapada, who is tradi­
t ional ly known as his "parama" guru or the teacher's teacher 
(or possibly the founder of the school). Some scholars are 
inclined to doubt the existence of an actual teacher called 
"Gaudapada" in view of the fact that there is found at times a 
mention of " Gaudacbaryah" or "Gaudah" or ' 'Gaudlyakarikah," 
which might signifiy a Gauda or Bengal school of Vedantins, 
whose tenets are contained in the so-called " Gaudapada" 
karikas. These karikas show a strong influence of Buddhism 
and are frequently quoted in Buddhistic commentators of the 
Mahayana school (e. g. Bhavaviveka, cir. 600 A.D.) and that too 
at dates which raise a suspicion as to the traditional ascription 
of the karikas to a writer of the early decades of the eighth 
century, as Sankaracharya's teacher's teacher must be supposed 
to be. We w i l l not discuss here this intricate problem in a l l 
its bearings, and we w i l l ignore the question as to whether the 
first prakarana of the Gaudapadlya karikas (which is comment­
ed upon even by non-Advaita commentators like Kuranarayana) 
belongs to an author different from that of the later prakaranas. 
The problem has been dealt wi th by me in my f i f th Basu M a l l i k 
Lecture, Poona, 1929. Sankaracharya is often nicknamed crypto-
Buddhist or "prachchhanna-Bauddha" for his Mayavada, which 
has certain affinity to the Sunyavada of the Madhyamika school 
of Nagarjuna ; and now it would seem that this t i t l e belongs to 
Sarikaracharya's spiritual pracbarya, Gaudapada,—unless we 
argue (what is very probable) that Buddhism and Vedanta (and 
even Sarhkhya for the matter of that) arose out of a philosophical 
Anschauung or view-point which oontained in it germs of both 
the nihi l is t ic and il lusionistic philosophies; or, fa i l ing this, are 
content to hold (what is also just possible) that Gaudapada pur­
posely used Buddhistic arguments against Buddhism itself, and 
established a new philosophy, more or less allied to Buddhism, 
which Sankaracharya later adopted after him. 
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—Sutra 9, line 35. — The word "svabhavika" or "svabhaviki" 
Sankaracharya uses sometimes in the sense of what is truly 
real, but sometimes also in the sense of what is natural and 
normal and therefore not truly real. Here of course the first 
sense is intended. See also I I . i. 14, line 46 and line 73. 

—Sutra 9 line 45. — If, as Sankaracharya argued above (line 20), 
karya is non-different from karana in all the three times alike, 
wherein does the Pralaya state differ from the Sthiti ? We can­
not say that there is avidya in the latter but not in the former ; 
for we have just argued (line 36, 44) that the seeds of avidya are 
dormant in the un-liberated soul, and hence there is no con­
fusion between the liberated and the un-liberated souls. We 
can perhaps say that in the Aplti or Pralaya state the avidya is 
in a seed-form and there it no consciousness of it, whereas in the 
Samsara or Sthiti state the avidya is in its developed condition, 
putting forth all the false appearances that we know. As San-
kara expressly says in his Bhashya to I. iii . 30— 

—Sutra 10, line 12. —The rule is (6lokavarttika, p. 341)— 

—Sutra 11, line 3 .— Compare the Vakyapadlya of Bhartrihari 
( i . 3 4 ) -

—Sutra 11, line 8. — Kanabhuk, or more usually Kanada, the 
founder of the Vaiseshika Philosophy, may have obtained his 
name from the fact that his philosophy deals with atoms or 
41 kanas ," but more probably from the circumstance of his having 
belonged to a sect of ascetics who lived on " kanas " or grains 
left in the field after the harvest was gathered and taken home. 
This mode of life is known as the " unchhavritti." It is supposed 
that the founder practised this mode of life in order to propitiat 

4 [BrahmasHtrabhSshya, Notes] 
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God Mahesvara, who, in the form of an owl or " uluka," revealed 
this philosophy to him, hence called the Aulukya darsana. But 
this tradition must have been of a secondary origin, as the primi­
tive Vaiseshika did not recognise God. Another tradition ex­
plains the name "Owl Philosophy" from the circumstance that 
the founder, in the day-time, meditated in a dense forest, seclud­
ing himself from wordly affairs, and at night, when people went 
to rest, he wandered about for food. Young women were frigh­
tened at his appearance, and this gave the night-wanderer the 
opportunity to enter into the granaries and mills and eat the corn 
found there. None of these traditions have any historical value. 

—Sutra 11, line 13 f.—The same sentiment is well expressed in 
the Rigveda ( vii. 58 3c )— 

~~Sutfa 11, line 15. — Vritti is the denotative power ( or Sakti) 
of a word or a sentence. It is Abhidha or primary, Lakshana or 
secondary ( figurative ), and Vyanjana or suggestive. Just which 
of these is to be understood in a given word, or sentence ( which 
is a specific group of words) can only be settled by argumenta­
tion or ratiocination. The whole of Purvamlmausa is just such 
a rational science of exegesis. 

—Sutra 11, line 28. — Bhava-yatbatmya, The corresponding 
Buddhistic expression is " Dharmatathata," 

—Sutra 11, line 30. — The word " avimoksha " in the sutra is in 
terpreted in two ways : ( i ) non-release from the deficiency in. 
herent in reasoning ; and ( i i ) non-liberation from the bondage 
of Samsara. 

—Sntra 11, line 41 ft —To the expected retort that there is 
Wrangling enough amongst the expositors of the Vedio Philoso-
phy, who thus are not in a better boat than the avowedly Ration-
alistio Philosophers, the reply given is that the Veda is eternal 
and not the product of any specific time author or conditions—• 
like the Sarhkhya Philosophy, Its teaching may reasonably be 
expected to be true of a l l times, assuming, of course, that the 
Veda can convey a meaning (that the Veda is not rrirarthaka, as 
Kautsa maintained), and that the meaning is determinable by us. 
As Anandagiri says— 
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—Sutra 12, line 8. — It is clear that by Vyasa Sankaracharya 
means the author of the MahabhSrata, since under I. iii. 29 and 
I I . i i i . 47 he quotes as of Vyasa or Veda-Vyasa stanzas which 
come from the Epic. The Krishna-Dvaipayana referred to in 
I I I . i i i . 32 seems to be the same as the Author of the Epic. Here 
however he is spoken of as an incarration of the " Vedacharya " 
named ApSntaratamas. Sankara associates Manu and Vyasa 
together under I I I . i. 14 also, and in his comment on Sutra I. i i i 
33, where Badarayana is actually named, he tells us— 

Sankaracharya seems to keep Vyasa distinct from Badarayana 
whom he regards, in the opening of his Bhashya on the last 
Vedanta sutra. IV . iv. 22, as the Author of the Vedanta Sutras. 
It is Vachaspatimisra who,—as also Sarvajnatman in his Sam-
ksbepa-sSrlraka i. 6— identifies Badarayana with Vyasa. 

—Sutra 13, line 1 ff. — The sutra has called forth considerable 
differences of opinion amongst the Bhashyakaras. Sankara, 
Vallabha, and Bhaskara give one interpretation, Ramanuja, 
Nimbarka, and Srlkantha, another, and Madhva quite a third. 
Taking the last first, according to Madhva— 

according to the sruti ( Mundaka lII ii. 7 )— 

Madhva concludes that the sruti passage is to be taken in the 
same sense as the statement — 

and does not dis-establish the difference between the Lord and 
the souls. Of course it is easy to see that the goshtha or cowpen 
bears to the cows a relation different from that of the Lord to the 
souls. Ramanuja and others, who regard the world ( achit) and 
the souls (chit) as forming the " body " of the Lord, under 
stand— 
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which means that Brahman would be liable to pain and plea­
sure according to the Sruti (Chhandogya, viii. 12. 1 )— 

Ramanuja meets the Purvapaksha by declaring that it is the 
body brought into existence by merit and demerit that alone can 
yield pleasure and pain, the instance given being that of the 
king who, because he has a body, does not necessarily suffer 
heat etc., these being warded off by his umbrella-bearers. The 
instance chosen is certainly not very happy. Servants or no 
servants, the king must feel hungry, and sleep in his own body, 
and must in any case feel the pleasures to which his retinue 
contributes. Finally, the interpretation of Sankaracharya and 
others, viz.— 

is open to the charge that it raises a point already disoussed 
under Sutras 8-9. Nor do the illustrations chosen, the froth and 
the wave and the bubble and the ripple, stand to each other in 
the relation of the Bhoktri and the Bhogya, — Another possible 
interpretation can also be suggested.— 

The "ordinary " illustration to rebut the objection can be that 
of a king and his various officers, who are individually portions 
of the king, as deriving their authority from him; and yet wecan 
keep one officer distinct from the other for practical purposes. 

—Sutra 13, line 2. —Anyapara, which we have translated as 
'conforming to another means-of-knowledge' can also be rendered 
as 'possessing a secondary significance, i. a, a significance other 
than the primary. Ratnapral ha renders the word by " gaurar-
thaka," Anandagiri by " Upacharitartha ," and Vachaspati by— 
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Compare on the point the passage from Sankara's Gltabhashya 
quoted at the end of our Note on Sutra I I . i. 4, line 5, above. 

—Sutra 13, line 3.—For the nature of Mantra and Arthavada 
see our Note on I I . i. 5, l ine 24 When the words of a Mantra do 
not fit the r i tual in which they are prescribed, the words have to 
be secondarily interpreted. Compare the Mantra prescribed for 
dadhi-snana. 

—Sutra 13, line 21 ff. — The Advaita system of Sankara is pecu­
liar in this that while it is prepared to regard the world as a 
creation by the Lord it is at pains to exclude the individual soul 
from the Lord's creation—"Jivo Brahmaiva naparah." The point 
is f u l l y discussed in Brahraasutra I I . i i i , 17. Compare also I I . 
i. 21, lines 3 ff.—Other Vedantins, following the Brihadaranyaka 
( I I . i . 20) and Mundaka ( I I . i . 1) Upanishads, conceive of Jivas 
as real emanations from the Lord, l ike sparks from the fire. As 
Sankaracharya himself says at the beginning of the next sutra, 
this answer to the Purvapakshin is from the vyavahara point of 
view. As the Ratnaprabha says— 

In addition to the strictly " Parinama" i l lustration of the ocean 
and its waves Sankara however thinks it fit to add the "vivar ia" 
i l lustrat ion of space-in-the-jar. Cp. balow, I I , i. 14, line 27-30. 

—Sutra 14, line 11. — An apter example would be that of a piece 
of timber which you call a 'p i l lar ' when erect and a 'beam' when 
transverse, the piece being just the same, the name alone consti­
tut ing the difference. In the process of acquiring knowledge, it 
is an important event for the child to know the name of a new 
object, say, an animal. Before you named it a 'hare' it might 
have been a cat, and so not distinguishable from the specimens 
of that class. The name introduces the difference and the child 
thereafter begins to note differences rather than resemblances. 
It is the name that transforms One into the Many. " What is in 
a name ?" — The whole universe is in the name ! 

—Sutra 14, line 26ff. — I t w i l l be noted that the Acharya starts 
With " parinama " illustrations of the clay and the jar, and con" 
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eludes with " vivarta " illustrations beginning with ghatakasa, 
which is a " vivarta " illustration inasmuch as space is not real 
ly divided. 

—Sutra 14, line 3 Iff.—The " Bhedabheda " Purvapaksha view 
which Sankara here raises seems to have been an ancient doctrine 
not unknown to the Sutrakatra, who ushers in Asmarathya ( I . iv, 
20) as an ancient champion of the same. Bhartriprapanoha, who 
seems to have preceded Sankara by a couple of centuries, seems 
to have accepted the same view, several of Sankara's arguments 
here and elsewhere being specifically directed against this re­
nowned Vedantin. See for Bhartriprancha Professor Hiriyanna's 
papers in the Ind. Ant., vol L I I I , 1924, pp. 77-86, and Report of 
the Madras Oriental Conference, pp. 439-450. 

—Sutra 14, line 44.— By declaring the identity between the soul 
and Brahman as " svayam-prasiddha " SShkaracharya alludes to 
the view, discussed by him at length under I. i. 4, that the 
Moksha state of oneness with the Absolute is neither " utpadya " 
or capable of production, like a jar from olay ; nor " vikarya " or 
capable of being brought about through modification, like curds 
from milk; nor " apya " or capable of being reached, like his own 
house by a traveller; nor, finally, " samskarya " or capable of 
being attained by internal purification, like cleanliness by a dust-
soiled mirror. As the Brihadaranyaka (iv. 4. 6) says— 

—Sutra 14, lines 46, 48. — For the different uses of the word 
" svabhavika " see Note to sutra 9 line 35 above ; compare also 
the use of the same word in I I . i. 1473 below. In Gita, v. 15 
where the word occurs SahkarHcharya explains it as— 

—Sutra 14, line 66ff. — As Sankaracharya remarks under I. i 4, 
the true function of the Sastra is negative only— 
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Of a like purport is the parable in the Aitareyopanishadbhashya, 
on I I . i , — 

And if the foolish fellow yet wants to know who he is, one has 
to oonfess one's inability to teach; for, the man has to find it out 
for himself. In the same way Brahman cannot be made known 
by the Sastra: and it need not be; for it is self-revealing. 
Bhamatl is most explicit on the point— 

Compare also Sankara's Bhashya on Br. Su, I I I . ii. 21— 

—Sutra 14, line 77ff. — Professor Hiriyanna refers me on the 
point to Bhartrihari's Vakyapadiya ( I I . 240)— 
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—Sutra 14, line 85. — This is a refutation in passing of the 
Materialists (cp. I I . i 1870, I I i . 2912 , I I . i i . 2 1 4 f f , 2 0 f f . etc.); the 
words "Tatha cha Srutih" continue the main thread of the argu­
ment, ignoring the parenthetical interruption.— The Materialist 
for whom the soul is just the body w i l l find it impossible to explain 
how, when the external organs of sense are inactive, in dream-
oondition, a knowledge of the dream at a l l takes place, unless he 
posits an internal organ of knowledge, the mind. But even so, 
as the mind in turn is inactive in deep-sleep, the fact of the 
persistence of the dream-impression, and of the memory of it 
carried over across the gulf of the deep-sleep necessarily demands 
the existence of some entity enduring through a l l the three states 
which, in deep-sleep, swoon, and similar states acts as the un­
conscious retainer of the subliminal memory-impressions, reviv-
able at call. As the Ratnaprabha on the passage puts i t — 

Cp. above, I I . i. 6, lines 43fif, and our Note thereon. 

—Sutra 14, line 98. — The true is the sound ; the letter 
is a mere symbol which varies in different scripts and which 

in the same script might by convention have been otherwise—to 
say nothing of its palaaograhic modification. 

—Sutra 14, line 98fif. — "Natah param " etc. does not mean that 
this is the very last argument and nothing further should there­
after be demanded by way of an argument. What is meant is 
that the knowledge conveyed by a statement l ike " That thou 
art , ' ' the moment its t ru tn is realised, becomes self-convincing 
and leaves no unfulfilled akankshas or expectations, as in an 
ordinary injunction. The fol lowing extract from the Artha-
sarhgraha w i l l explain the technique of a Scriptural injunction— 
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As the Bhamatl puts i t — 

—Sutra 14, line 112.— Compare Sankaracharya's statement at 
the very opening of the Brahmasutrabhashya— 

—Sutra 14, line 120. — The word " Kutastha " is unknown to the 
major Upanishads. The Glta use? the word thrice, the most im­
portant passage being x i i . 3— 

" Kuta " signifies both a riddle or deception, and the bone of the 
forehead, and a mountain-peak , in the latter sense the word is 
spelt as " kuta " also. Vedanta may have borrowed the word 
from Buddhism. " Kutattho " occurs frequently in the Buddhist 
Canon and is explained by— " pabbatakutam v iya thito. " Kuta 
in the sense of maya as in kutaprasna or kutasakshin, and kuta 
in the sense of top or summit as in Uridhrakuta, Chitrakuta etc. 
may have been two distinct words later fused together in sense, 

5 [ Brahmastltrabhashya, Notes ] 
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—Sptra 14, line 134. — The fourth pada of the fourth adhyaya 

of Jaimini's Mimamsasutras gives several illustrations of the 

application of this maxim. Thus sutra I V . iv . 7 s a y s -

while part of sutra I V . iv. 34 is— 

The actual wording of the maxim quoted by Sankaracharya 
occurs in Sabarasvamin's Bhashya under I V . iv . 19. A srauta 
illustration of the maxim is furnished by the following Brahmana 
passage— 

The question is, Do the various requirements such as gambling 
away a young cow, vanquishing princes in a tournament, recital 
of the story of Sunahsepa, ablution, and so forth, constitute a 
subordinate r i tual to the Rajasuya, or have they an independent 
status ? The conclusion is that, as no special reward is declared 
in connection wi th them, and as, in close proximity to them, 
occurs the royal sacrifice for which " svarajya " is assigned as a 
reward, that which has no reward becomes subordinate to that 
which has it. 

—Sutra 14, line 135 ff. — In the Balaki-Ajatasatru dialogue in 
Brih. i i . 1 and Kaush. iv , several upasanas of Brahman as 
44 Aiishthah," " Tejasvin, " 44 PCn-nam," uVishasahi," 4Trat irupa/ ' 
44 Rochishnu, " 44 Anapaga, " " Atmanvi , " etc. are mentioned, 
and in each case the corresponding fruit of the upasana makes 
the upasaka himself endowed wi th the above attributes : 

The principles which the Purvapakshin here introduces as re-
gards parinamitva knowledge resulting in the Atman's being 
made liable to parinama is accordingly a recognised Upanishadic 
principle which has been here turned to an absurd use. — In the 
VedSntic system," Saguna-upasanas " or meditations on certain 
qualified aspects of Brahman are prescribed as means or steps 
leading to the upasana of the Nirguna or quality-less Brahman. 
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—Sutra 14,line 143. — A definition, according to theAdvai ta 
philosophy, is of two kinds : " svarupa-lakshana " and " tataethft-
lakehana. " The first describes the real essence of a thing, e. g., 
when Brahman is defined as " sat, chit, and Luanda; " the second 
is defined as— 

Thus, it is only when the Brahman is " Mayasabala " or viewed 
as obscured by cosmic i l lusion that it produces, controls, and re, 
absorbs the universe : the " suddha " Brahman is absolutely un-
related in any way to the universe. Thus the definition in 
Brahmasutra I. i. 2 is not true of the " suddha " Brahman ; but 
as no other cause to the world is possible, the definition serves to 
distinguish Brahman from other alleged first principles l ike the 
Pradhana. 

—Sutra 15, line 5 ff. — Although smoke is the karya or effect of 
fire, as we ordinari ly understand the relation—so that it is only 
when fire is there that smoke can arise — fire is not tbe material 
or upadana out of which smoke is evolved, just as clay is the 
material out of which the jar is formed. Fire, at the most, be­
comes one of the essential conditions for the production of smoke 
and does not therefore differ from other conditions l ike air or 
akasa, in the absence of which also smoke cannot arise. 

—Sutra 15, line 8. — The special qualifications, viz , aviohchhina-
mula-dlrgharekbavastha, or bahalordhvagratva, are suggested by 
the circumstance that the smoke in the cow-boy's pipe is cold, 
not copious, and not steadily rising upwards in a thick column. 

—Sutra 15, line 9. — To have a " karyakarana " relation leading 
to identity between two things, it is not enough that one of them 
should exist only when the other exists; it should be so much 
infused or interpenetrated wi th the characteristic attributes of 
the other as to raise a v iv id mental picture of i t , so that one 
could equate the two as when it is said : the jar is clay. We 
cannot however say : the smoke is fire. Smoke. can possibly 
suggest humid fuel, but never the heat and brightness of fire. 

—Sutra 15, line 11. — The alternative reading of the text of the 
sutra might have been suggested by the Samkhyakarika 9— 
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" Because non-existence can never be brought into existence; 
because people use ( definite ) materials (for definite ends ); be-
cause everything does not spring from everything; because a 
capable cause must produce what it is capable to produce ; and 
because (the effect ) is of the nature of the cause ; therefore the 
effect pre-exists ( i n the cause )." Sankaracharya's interpretation 
of the word is, however, different- — Vallubhacharya, who inter-
prets the sutra as preaching the reality of the world (the world, 
the effect, is perceived by us because it exists, bhave), roundly 
accuses Saiikaracharya of w i l f u l perversion— 

—Sutra 16, line 6 — For the idea compare Mathara's explanation 
under the Saihkhyakfirika quoted in the preceding note— 

—Sutra 16, line 8 ff. — The argument is rather subtle. We 
might recall the instance of a reasoning conformable to scrip-
ture which Sankaracharya gave under I I . i. 644'45, which implies 
that the essence of a thing is what never leaves it under a l l cir-
cumstances. What in a jar is this essence that endures ? Not 
its colour or shape; for these might wear away. Not even its 
jar-ness ; for i t was not there before production, and w i l l vanish 
away after its destruction. Only earth or clay remains. Work-
ing backwards to the cause of clay and to the First Cause of the 
world, the only thing that endures in the world and therefore 
forms the essence of the total i ty of effects is mere existence, and 
not particularised existence. And we know that the karana or 
Brahman is existence, intelligence and bliss. Now a mere exis-
tence cannot be further discriminated. It is, and can be, only 
"akhandaikarupa." Hence the essence of a karya is karana, 
and of the total i ty of the karyas, the Karana, viz., Brahman. 

—Sutra 17 line 10.— This maxim of interpretation is given in 
Mlmamsasutra I . iv . 29— 

Sahara's oomment on it runs thus--
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The same rule is to be applied to statements l ike— 

—Sutra 17, line 15— See below, I I . i. 18, lines 44 ff. 

—Sutra 18, line 2. -The " yuk t i " used in the next few lines is 
the same that we have in Samkhyakarika 9, above quoted, riz., 
" Upadanagrahanat."— The assumption of an " atisaya " or a 
subtle-form of the effect in the cause practically amounts to 
" satkaryavada." The assumption of some " sakti " or potency 
avoids, it is true, a direct reference to the effect, as it is a some-
thing inherent in the cause. But that something must have at 
least existence. If it be a non-existent something, you cannot say 
that it is peculiar to clay or m i l k or any specific cause. The 
sakti therefore must be an existing something; and we now in­
quire if i t is distinct from ( i ) cause, and from ( i i ) effect. If i t 
be altogether distinct from cause, how can you say that it is pe-
culiar to cause and always inheres in it? Also if it is altogether 
distinct from the effect, why should such a tertiurn quid entirely 
unrelated to the jar be taken to be the determinant of the jar any 
more than that of cloth or of curds, seeing that the quality of 
"anyatva"or distinctness ispossessedby the sakti wi th reference 
to a l l these effects ? Hence the conclusion. 

—Sutra 18, line 13. — The doctrine of Samavaya is peculiar to 
the Vaiseshika Philosophy, which regards it as an independent 
category. Samavaya is a " padartha " which is defined as— 

and which is said to exist between the fol lowing five " ayuta-
siddlm " pairs--
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It is the first pair in particular that comes into discussion in the 
ordinary causal relation. The threads are the parts or "avayavas" 
out of which cloth, the " avayavin " is produced. The Vaiseshikas 
hold that threads are distinct from the cloth and that the cloth is 
a new something which is generated in consequence of the 
" karakavyapara " or causal operation. The threads have merged 
their independent existence as threads into the cloth which is 
generated: but in course of time, when the cloth is destroyed,the 
threads are what remain behind. Hence we cannot say that the 
threads are really non-ex intent in the cloth. They are there, but 
in an inseparable condition. The moment you try to separate 
them the cloth vanishes. That two distinct things l ike threads 
and cloth should remain so inseparably united together calls, 
according to the Vaiseshikas, for a special explanation ; and this 
they attempted to furnish by imagining a special l i n k orrelation 
between the two in the form of what they cal l Samavaya, which 
is like glue holding two pieces of paper t igh t ly together. The 
glue is by nature adhesive and nothing more is needed to keep 
the paper on either side and the glue together. Sankaracharya is 
about to discuss the inadequacy of the explanation: but, such 
as it was, it has served to give a common-sense, realistic turn to 
the Vaiseshika Philosophy, both in its explanation of the causal 
relation and of the relation between substance and its qualities. 
A much fuller refutation of tho Samavaya is given under I I . i i . 13. 

—Sutra 18, line 17. —Samyoga or conjunction is one of the 
twenty-four qualities or gunas enumerated in the Vaiseshika 
Philosophy— 

Every guna exists upon the dravya or gunin by a samavaya rela-
tion. If samavaya as well as earhyoga is a sambandha or a 
relation of connection, Sahkaracharya r ight ly protests against the 
unlike treatment given to each. Compare I I . i i . 13, lines 11-15. 
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—Sutra 18, line 19 ff. — We can at any time see only parts of a 
j a r : the side of the jar turned away from us, its inside, bottom, 
etc.—as the case may be—remain invisible in any single act of 
seeing. I f , therefore, jar, the avayavin, resides in al l the ava-
yavas taken together, we can never visualise the jar because we 
can never take in a l l the avayavas together in one effort of vision 
[case i. a] . If the avayavin jar ( which means a totality of ava­
yavas ) is to reside in such a manner that each of its own ava­
yavas comes seriatim into contact wi th the corresponding avayava 
of its cause the clay (as does the thread w i th the flowers woven 
into a garland), so that in one glance we can take in the whole 
avayavin, although only a few of its avayavas are in contact 
wi th the eye (as we can l i f t up the whole garland by grasping 
only a few of its floweis), we in that case get r id of the earlier 
difficulty but fa l l into another, inasmuch as we are arguing as 
if the avayavas which go to make up the totali ty of the jar are 
different from the avayavas in which that total i ty is to reside as 
a whole. And the same hypothesis and the same difficulty w i l l 
have to be repeated about this new total i ty and its constituent 
avayavas [case i. b). I f , finally, the whole jar is to reside in 
each single constituent avayava, turn by turn, the difficulty just 
alluded to, viz., positing a double series of avayavas, remains 
just the same, and there arises another new difficulty that, while 
the bottom of the jar is having the jar-ness on it so that water 
does not leak downwards, its sides w i l l have no jar-ness on them 
and w i l l therefore—as mere particles of clay—fall asunder 
I Case ii ]. 

—Sutra 18, line 28. — fSankatacharya mentions the two cities of 
Srughna and Pataliputra once more under I V . ii. 5 — 

The late Justice Telang argued that this offhand allusion to these 
cities must be taken to imply that both these cities were in exis­
tence in Sankaracharya's days. Now we know that Pataliputra, 
once the capital of India, and mentioned by Patanjali (B. C. 150 ) 
and several Greek and Chinese writers, was washed away about 
the year A. D. 750 by excessive floods. The ci ty formerly stood 
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on the tongue of land formed by the confluence of the Sona and 
the Ganges, on the southern bank of the latter, the modern city 
of Patna dating only from the time of Sher Shah (A. D. 1514). 
Srughna also is a very ancient city situated near Thaneshwar 
on the Jumna and identified with modern Sugh, which barely 
contains a few hundred houses. This latter city was in ruins at 
the time of the visit of Hiuen Tsang. " It possessed five monas­
teries containing one thousand monks who discussed clearly and 
ably the most profound and abstract questions; it also possessed 
one hundred temples of Brahmins, whose followers were extre­
mely numerous." Both these cities must have been in a flouri­
shing condition in the days of Sankara, whose date can there­
fore be not later than about 750 A. D.—argued Telang. But why 
must the cities be in a flourishing condition ? And might not 
these examples have been used by others before Sankara ? As 
a matter of fact Patañjali, commenting upon Varttika 12 to 
Panini I. i. 1 and Varttika 48 to I. i i . 64 uses an allied illustra­
tion, viz.— 

The Samkhyasutra I. 28 names the same two cities as our text— 

—Sutra 18, line 30. — The Jatior Samanya (genus or generality ) 
is defined as — 

It is believed to have a real existence independent of the species, 
herein resembling the Ideas of Platonic Philosphy. A Jati is 
one, and is found existing at one and the same time on all the 
species. Hence the point of the illustration. 

—Sutra 18, line 34. — A thing is what it is because it functions 
in a particular manner. The hand cut off from the body is no 
longer the hand, as Artistotle said long ago. The avayavin 
therefore must act as a full-fiedged avayavin before we are pre­
pared to assume that every one of its constituent particles con­
tains the whole avayavin. This of course is impossible. 
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—Sutra 18, line 35. — A verb or an akhyata implies a process of 
happening, wi th a beginning, a middle, and an end, and a defi­
nite sequence : As Yaska says ( Nirukta i. 1)— 

Now, the verbal action implied in the statement, " the jar is pro­
duced," involves a " karaka-vpayara," that is to say, a series of 
complicated movements to which the product-in-the making is 
being subjected by a definite agent working w i th the help of 
specific instruments and accessories. And Sahkaracharya perti­
nently asks, who for what is being subjected to this " karaka-
vyapara, " which begins much prior to the exact moment of the 
" production " of the jar as popularly understood ? The produc­
tion of the jar is an assemblage of activities such as refining, 
kneading, moulding, whir l ing on the wheel, drying, baking and 
what not. If the clay is to undergo these processes, as the sum-
total of the processes is equal to production, we w i l l have to say 
that clay is being produced and not the jar. If the jar is declar­
ed as being produced, it must exist throughout the whole process, 
in which case there cannot be any antecedent non-existence of 
the effect. If neither clay nor jar nor anything else is to be the 
subject of the action, the action becomes "soul-less." 

—Sutra 18, line 43. — The Purvapakshin tries to get over the 
difficulty by declaring that the multiform karaka-vyapara is no­
th ing but a process of establishing the relation (of samavaya) 
between the cause clay, and the effect jar; or—as an alternative 
supposition—between the jar and its own existence. The latter 
supposition, although apparently maintained by certain older 
Vaiseshikas, is hardly convincing. Sankaracharya, however, 
objeots to it by pointing out that since the causal operation is a 
process occupying several moments, and commencing much 
prior to the moment of the so-called production of the jar, this 
would amount to an attempt to connect existence wi th non­
existence. 

—Sutra 18, line 45.—Abhava or non-existence as apadartha is 
divided by the Vaiseshikas into four varieties : 

6 [Brahmasutrabhashya, Notes] 
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Now, the point of Sahkaracharya's contention is that if jar is to 
be produced, let us say, to-morrow, to say that there is its non­
existence to-day, and that this non-existence is to end after 24 
hours is an abuse of language. "To-day" is not any the poorer or 
the richer for the non-existence of the jar or for a host of other 
non-existences. The non-existences being mere voids, how can 
you distinguish the non-existence of to-morrow's would-be jar 
from the non-existence of the day-after-to-morrow's would-be jar 
or plate or piece-of-cloth ? 

-—Sutra 18, line 47. — The king Purnavarman is also alluded to 
by Sahkaracharya in his Bhashya on the Chhandogya Upanishad, 
i. 23 (Anandasrama ed., page 115 )— 

Are we justified in regarding Purnavarman and Rajavarman as 
names of actual kings ; and even if they are the names of actual 
kings, must we regard them as more or less contemporaries of 
Sahkaracharya ? There are also names of other kings mention­
ed by Sahkaracharya. Thus under I I . iv. 1 he says— 

and under I V . ii i . 5— 

One of these, Balavarman, has been with great probability iden­
tified with a Chalukya prince of that name who can be assigned 
to the period, cir. 767 to 785 A.D. (see Indian Antiquary for 1912, 
p. 200). Jayasimha and Krisbnagupta are more dubious figures. 
We know of no names that would exactly fit the time. The late 
Justice Telang tried to identify Purnavarman with a Magadha 
prince of that name belonging to cir. 600 A.D. But as a consi­
derable mass of recent evidence marks the end of the eighth 
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century as the floruit of the Acharya, we have to leave the 
attempt to more precisely locate Jayasimha, Krishnagupta 
Purnavarman, Rajavarman, and the rest as impracticable in the 
present state of our knowledge. The identification of Balavar-
man with the Chalukya prince we might accept, because it har­
monises with other facts independently ascertained. 

—Sutra 18, lines 53 to 58. —-The Brahmavidyabharanakara thus 
clearly explains the point at issue— 

The ultimate view that is endorsed by Sankaracharya is not 

" satkaryavada " but " satkarariavada"—if we may coin the term 

to denote the antecedent existence of the karya not as karya but 

as karana. As the Bhamatikara has declared with his usual 

l u c i d i t y -

Production, in other words, is no physical happening of any kind; 

it is a mental or intellectual fact comparable to the imaginings of 

the dream-world. Cause = Effect, minus Time; Effect = Cause, 
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plus Time ; and for an absolute intellect Time does not exist. 
Hence, Cause = Effect. This takes us as near the Kantian view­
point as one can ever wish. 

—Sutra 18, line 71.— For detailed refutation of the Buddhistic 
doctrine of the momentariness of things see I I . i i . 18-27. Since 
there endures a permanent substance or Vastu amidst modifica­
tions in form, size, and so forth, we cannot say that a l l things 
are momentary only. 

—Sutra 18, line 72.—There is not much appreciable difference 
between the earlier argument that production w i l l be "akartrika" 
and the present argument that the causal-operation w i l l be " nir-
vishaya," seeing that " ghata " is both the ( grammatical) kartr i 
of the verb " utpadyate " and the vishaya of the " utpatt i ." They 
are merely two ways of looking at the same fact. 

—Sutra 19, line 7. — A l l Bbashyakaras understand the simile in 
this and in the next sutra in the same manner as Sankaracharya. 
Ramanuja, however, takes sutra 19 to mean— 

This only shows how ingenious writers could make the sutras 
mean any and everything to suit their own theory. 

—Sutra 20, line 1.—As regards the five breaths—Prana, Apana, 
Vyana, Udana, and Saraana—they are regarded as different names 
given, according to location and function, to one and the same 
Vital-principle. The locations are given in the familiar stanza— 

Pranayama, as a process of controlling breath, has three stages--
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In the last process the wind, Vachaspati telle us,— 

—The " Arambhana " adhikarana as a whole has evoked consider­
able differences of opinion amongst the Bhashyakaras, and quite 
naturally. First as to the extent of the adhikarana, while Bhas-
kara and Vallabha agree wi th Sahkara in making it consist of 
seven sutras (14-20), Ramanuja, Nimbarka, and Srikantha read 
our sutras 17 and 18 as one continuous sutra, Srlkantha further 
including in the topic of this adhikarana sutras 21, 22 and 23. 
The Upanishadic passage intended by sutra 14 is given identi­
cally by a l l Bhashyakaras except Madhva, who makes the" aram­
bhana " passage refer to Rigveda x. 81. 2— 

And in accordance wi th that passage makes the sutra raise the 
question as to whether the material out of which God fashioned 
the world—distinct from him as it was—was independent of him 
or subservient to him. — Nimbarka in the same sutra makes the 
word " an-anyatva" to mean "an-atyanta-bhinnatva, " i. e., not 
absolute distinction between cause and effect, but only partial 
distinction from certain points of view only. Nimbarka, it w i l l 
be noted, champions what is called the " Bhedâbheda" view, 
which Sankaracharya finds it fit to introduce as a purvapaksha in 
I I . i. 1431-37. The interpretation, as we saw, had been current even 
before the days of Sankaracharya; but it seems to be rather forced. 
Against Sankaracharya's interpretation we would say this much 
that while professedly essaying to answer a l l the logical objections 
against the Advaita position, he is compelled to throw logic over­
board and take his stand indubiously upon pureScriptural autho­
r i t y . Sankaracharya could point to the wording of sutra 27 in 
defence. He, however, is forced to keep continually shifting from 
the " vyavaharika " to the " paramarthika " view in his interpre-
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tation of the sutras. This was inevitable from his own philo­
sophical position, although one is inclined to raise at times the 
question as to whether the Sutcrakara himself really intended all 
that. Ramanuja and Vallabha, having Sankara's interpretation 
before them, make it a point to deliver a studied attack against 
him, Ramanuja introducing the discussion with the words— 

Vallabha is even more unrestrained— 

On the whole one is inclined to agree with Bhaskara's cogent 
remarks against the Mayavadin— 

Noteworthy also are the words of Kesava Kasmlrin— 

If sutra 13, giving a popular drishtanta, be conceived from the 
"vyavahara" point of view, sutra 14 at least must give the "para-
raarthika " view. But inasmuch as, in Sankaracharya's interpre­
tation, the creation as such is a fiction, the sutra need not have 
taken the trouble to declare the effect to be non-different from 
the cause. 
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—Sutra 21 line 3. — The first word in the sutra has been various­
ly interpreted: 

The " sruti " passage on which Madhva bases his peculiar inter­
pretation, viz. — 

I have been unable to trace to its " sruti "source. 

—Sutra 22, line 22.—In spite of Sankaracharya's attempt to dub 
the whole Samsara and the distinction between the souls and the 
Brahman as a fiction or illusion, there can be no gainsaying the 
fact that the wording of the present sutra clearly contemplates 
the distinction by pronouncing the Lord-and-Creator as superior. 
There are several other sutras that equally assert this distinction. 
For instance— 

Are all these sutras, and many others of an allied nature, merely 
meant to be true from the " vyavaharika " point of view, and no 
more ? When cornered, the Acharya would say that he is prepared 
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to recognise the distinction between the soul and the Creator 
( = aparabrahman), but not that between the soul and the Para 
or the Kutastha Brahman. 

—Sutra 23, line, 8.—Sankara, Nimbarka and Bhaskara take the 
word "tat" in this sutra to refer to " para-parikalpita-dosha " or 
" parokta," which presumably means " hitakaranadi-dosha " al­
leged in sutra 21. In an expanded form the sutra would read— 

But the way in which the above Bhashyakaras understand the 
simile does not bring out clearly how " hitakarana " is at all 
applicable to the stones or to the earth. The same remark applies 
to the explanation of Vallabha. The point is not to prove that 
different effects can arise out of the same cause (this was the 
topic of sutra I I . i. 6 ), but to bring in the " hitakarana " in the 
explanation of the simile. The Ratnaprabha, accordingly, misses 
the mark when it introduces sutra 23 thus— 

With this explanation, the first illustration of Sarikaracharya ex­
plains svarupa-vaichitrya,; the second, dharma-vaichitrya; the 
third, arthakriya-vaichitrya. Brahmanandasarasvati has probably 
perceived the difficulty and so offers an explanation of his own, 
which is, however, a little forced. 

The other commentators seem to understand the simile somewhat 
differently— 
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In explanation (2) " tat " = " itaravyapadesa;" but " itara " 
curiously enough is taken to denote not jlva but "jlvakartritva." 
As to Ramanuja's explanation, it has the weak-point of ( indi-
reotiy, it may be ) denying the very fact of "itaravyapadesa" 
which was the starting point of the Purvapaksha. Can the 
point of the simile be this ? — We hammer and chisel stones in 
order to shape them into images of gods, The process of ham-
mering is extremely painful; but it elevates the stone to a 
superior position. Similarly the so-called miseries and restric­
tions of life are meant for the elevation of the soul, and he need 
not chafe at them. Sorrow is the necessary condition, the com­
plement, the other side, of happiness ; and we cannot have the 
one without the other, any more than we can have light without 
darkness. Hence the " hitakaranadosha " does not hold good be­
cause there is no "ahita" in the world at all, our world being the 
best of all possible worlds. We can accordingly, on the analogy 
of the hammering of the stone and the transforming of it into an 
image, explain each pain or misery as the inevitable harbinger 
of good or happiness, and so absolve God from the fault alleged. 

—Sutra 24,line 6. — It will be noted that Sankaracharya here 
declares world-creation as forming the very nature of Brahman; 
and yet the world he has declared as being unreal!— According 
to Madhvacharya's dvaitavada, Brahman can have "upasamhara" 
and so the objection cannot be raised at all. As a consequence 
he makes sutra 24 and 25 continue the preceding discussion as 
to the possibility of the soul having created the world. Sutra 24 
according to him would mean : If a man can gather material to 
create home, why cannot he do the same and create the universe ? 
The reply is that what man thinks he does unaided, he does only 
with the help and the approval of the Lord. It is not the cow 
who unaided produces milk ; it is the Lord who created her diges­
tive organism, who is ultimately the author of the milk. And 
this Lord, the next sutra according to Madhvacharya avers, can 
work unseen, as gods and ghosts are known to do,in daily experi­
ence. The boldness of the Purvapaksbin who maintains the soul 
to be the creator of the Universe is certainly very remarkable, 
and would easily put to shame the vauntings of modern science! 
—-Sutra 24, line 8.—"As milk by nature, and without other 
accessories, becomes curds, so Brahman by nature produces the 

7 [ Brabmaautrabhashya, Notes ] 
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world without any external material or means." This illustration 
—Sankaracharya is going to tell us later ( I I . i i . 312) —is to be 
taken not as declaring any inherent power in the milk, unaided 
by a sentient controller, to produce curds. The sentient controller 
is there; only he does not add anything to milk (we can dispense, 
with buttermilk that it is usual to add to the milk to make it 
curdle), whereas in normal causal operations a number of extra­
neous materials and instruments are required. This introjeotion 
of a sentient-creator almost takes away the very point of the illus­
tration. It is clearly an after-thought which goes to prove that 
Sankaracharya at times uses against his opponents arguments 
that tell against his own position. It is to be noted in this con­
nection that it is Sahkaracharya himself who notices the defici­
ency and seeks to explain it away: he would not give the opponent 
the first chance. 

—Sutra 25, line 4. — Sankaracharya takes the word "loke" in 
the sutra in three different senses— 

—Sutra 25, line 15ff.—The folk-lore concerning the female crane 
conceiving at the mere hearing of the sound of thunder does not 
seem to be a biological fact. And as to the explanation for the 
fact of a lake full of lotuses making an adjoining lake (that had 
no lotuses before) in time full of similar lotuses, we have to re­
member the part played by wind and by birds in transplanting 
seeds. 

—Sutra 26, line 14.—If Brahman is wholly used up in the 
totality of the products, whenever we see products we see the 
Brahman. Of course we may not see all the products at a time 
and consequently not obtain a full-orbed vision of Brahman; 
but provided it is a vision, the extent covered by it is immate­
rial : thus apparently the gist of the argument. 

—Sutra 27, line 10f.—The " Sat-sampatti " passsge is quoted in 
the next line. The " Hridayayatana " passage is Chhandogya 
vii i .3. 3— 
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As a "hridaya" is a "vikara" of Brahman, as being created by 
it, and as Brahman is to abide in one of its creations, the Creator 
and the creation must be conceived as distinct; otherwise they 
would not have the " adharâdheya " relation. 

—Sutra 27, line 24.— Having once conceded that the Veda is 
authoritative, especially in transcendent matters, the maxim 
" credo quia impossible " seems to be a logical deduction from 
the premises. Surely we cannot presume to expect that the 
mystery of the Universe was planned by the Creator in such a 
manner that it might be readily intelligible to the finite and 
vacillating intellect of man, who is verily the tiniest atom in 
the whole universe. Man is ceaselessly trying to know and his 
knowledge is steadily increasing. He discards old hypotheses 
and invents new ones, merely to have them supplanted by still 
newer ones. Although in this way man's knowledge, one might 
imagine, has its own limitations, he at least has a right to expect 
that the added knowledge will merely exhibit a difference in 
degree, not in kind ; that it wi l l not compel him to unlearn the 
" eternal" truths, for instance, the law of contradiction. But 
Sankaracharya is not willing to concede even that. Human 
reason has its own inherent contradictions, what Kant styled 
the" antinomies." In the words of Hegel, " Reason returns 
upon itself," and even sruti cannot help man with any better 
solution than Sahkaracharya's " aghatitaghatanapatlyasl" or 
"sattvasattvabhyam anirvachanlya" maya. Sankaracharya, how­
ever, does not stop with this negative, despondent, almost scepti­
cal attitude. There are regions which are inaccessible to human 
reason, but which faith can penetrate and realise. Although 
man's reason is admittedly weak, his faith is immense, is infinite. 
Wi th that faith he can aspire to transcend the bonds of the flesh 
and be the Divinity itself. There is valid testimony to the 
reality of this experience, which is not beyond anybody's reach,— 
given sustained patience and an earnestness, of endeavour. 

—Sutra 27, line 33.— The point is discussed by Jaimini in his 
Mlmaipsasutra X viii. 6. When we have two contradictory 
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statements with reference to the same ritual, what are we to do ? 
To quote Sahara— 

—Sutra 27, line 45. — See note to sutra I I . i- 14, line 134, above. 

-—Sutra 28, line 2. — Most Bhashyakaras understand Atman = 
JIva. If the individual soul contains within himself so many 
strange and contradictory powers, why should one object to God's 
having them? Others who take Atman = Brahman practically 
intend to convey the same idea. As Vallabha says— 

Madhva includes our sutra 26 under the " Jivakartritva " adhi-
karana and discusses "Isvarakartritva" only with sutra 27. 

—Sutra 29, line 1.—Under I I . i i . l l , 13 Sankaracharya has urged 
the objection in question against the Samkhya and the Vaise-
shika systems.—While in the case of the Vedantins srutis declar­
ed both "niravayavatva" and "parinamitva," the Samkhyas 
assume " savayavatva" of the Pradhana and hope thereby to 
escape the fault of "kritsnaprasakti." And our argument against 
the assumed "savayavatya" they brush aside as not valid, being 
based on mere reason (line 9f). But this lands them into further 
troubles. 

—Sutra 29, line 13. — The Vaiseshikas explain that when two 
atoms are united to produce a dvyanuka or binary-atom, there 
arises in the binary a magnitude or dimension distinct from that 
of the atom. But this is not due to the addition of the dimension 
of one atom to that of the other. The new dimension is due to 
the fact that there are two atoms: to the 'samkhya' of the atoms. 
These are mere words, and Sankaracharya has not lost the oppor­
tunity to expose their vacuity. 
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—Sutra 29, line 16.—-With sutra 29 Sankara fittingly brings 
the adhikarana to a close, thereby disposing of the dilemma or 
the ubhayatahpasa rajjuh. ( the double-noosed rope ) involved 
in sutra 26. Ramanuja, Srlkantha, Bhaskara, Nimbarka and 
Madhva regard the next two sutras also as a part of this adhi­
karana. — Apart from this, the Visishtadvaita school must find 
it somewhat hard to declare for the " niravayavatva" of the 
Lord when his body consists of chit and achit as its constituents. 
Ramanuja's theory is — 

Creation in other words is the visible and tangible manifestation 
of what previously existed in a subtle and imperceptible form. 
If creation is savayava, the savayavatva must also be supposed 
to be immanent in the Creator. Hence ul t imately a l l Bhashya-
karas have to appeal to sruti. It is not correct to say that the 
theory of Ramanuja appeals to reason while that of Sankara ne­
gates it altogether. On this point a l l are in the same boat. 

—Sutra 30, line 4. — It is somewhat strange that the sutra 
should use the feminine word " sarvopeta. " The " Para Devata" 
referred to in Chhandogya (v i . 8. 6) and elsewhere is naturally 
suggested as the viseshya. Madhva, however, has discovered a 
sruti , viz.— 

which it is perhaps vain to t ry to trace in any extant Sarhhita. 
The Svetasvatara passage ( v i . 8 )— 

is the one pointedly referred to by most Bhashyakaras. Advan­
tage has also been taken of the use of the feminine epithet in the 
sutra, which is declared to teach the doctrine which assigns a 
real sakti (and not merely the power of i l lus ion) to the Lord. 

—Sutra 3 1 , line 5. — The objection beginning wi th " katham 
cha " ( l i ne 5 ) is a characteristic insertion designed to introduce 
the Mayavada ( see line 11 below ). Whi le sutra 24 answers the 
objection on the score of the absence of any external means and 
instruments, the present sutra considers the objection based upon 
the absence of a l l limbs and sense-organs belonging to God's own 
body. 
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—Sutra 32, line 6. — This seems to be the popular explanation 
of the Sruti passage. It has also a deeper mataphysical signifi­
cance : The love that you show to others is a reflex of your 
love for your own Self. In loving others you feel that you are 
more fu l ly and more t ru ly realising your own Self. 

—Sutra 32, line 1.—While the argument from design is popu­
la r ly put forward to suggest an intelligent Author to the world, 
the same argument, it must not be forgotton, reduces the Creator 
to the level of the ordinary man who is immersed in a ceaseless 
chase after ends and after means to those ends, 

—Sutra 33, line 11. — Apravr i t t ih : this may imply a total dis­
inclination to create, or passivity ; or even the occasionalness or 
kadachitkatva of the Pravri t t i , seeing that there is no Prayojana 
or motive either for the God's creating or for his not-creating. 

—Sutra 33 line 12. — Like sutra 24 this sutra asserts creative 
activity as being the " svabhava " of the Lord. This implies not 
unconscious or involuntary action, but action which involves no 
effort and no hesitation whatsoever, Our breathing becomes 
naturally heavy and short as we climb a h i l l ; so the "svabhava" 
can show natural adaptation to circumstances. What God does in 
the normal course of things appears to us as his most carefully 
balanced act ivi ty undertaken after the fullest deliberation. As 
in the case of the t ru ly wise man, so in the case of the Lord— 

Sahkaracharya, however, characteristically brings in his Maya-
vada and declares the whole creation as not a physical fact but 
an intellectual perception: see above, I I . i. 18,lines 53-58,Notes. 

—Sutra 34, line 1. — In sutra 21 the point under discussion was 
the Lord's treatment unto himself ; in the present sutra, it is his 
treatment of the other souls. 

—Sutra 34, line 15. —The analogy of the rain fails us, because 
while the characteristic differences of the seeds can exist inde­
pendently of the rain, in the case of God there can be no diver­
sity in the world for which he is not himself responsible. 

—Sutra 34, line 2 1 . —The Kaushitaki passage, which seems at 
first sight to go against Sankaracharya, is to be so interpreted as 
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to conform with the Brihadaranyaka passage next quoted, inas­
much as the Veda can never teach contradictory things. Under­
stand karayati to mean, therefore,— 

Nor is the Lord's independence in any way endangered by his 
paying attention to the karman of men. As the Bhamatlkara 
says— 

—Sutra 35, line 7.—Even in Sankara's Mayavada the follow­
ing six objects are regarded as without a beginning— 

The last of these, the relation of Chit and Avidya, is responsible 
for the Samsara, which as a consequence is without a beginning. 

—Sutra 36, line 1. — Ramanuja and Nimbarka read sutras 35 
and 36 as one sutra, while they seem to have been both ignored 
by Srikantha. 

—Sutra 36, line 5. — Kevala-avidya is like the Samkhya Pradhana 
in a state of equipoise of its constitutent gunas : is incapable of 
occasioning any karman or bhoga, the offspring of inequality 
leading to a disturbance of the balanced pose. In the condition 
of sushupti ( deep-sleep) or of Pralaya (cosmic" involution ") the 
Avidya is " kevala " and occasions no continuance of activity 
for the time. 

—Sutra 36, line 8. — Any inquiry started as to the ultimate ori­
gins of the Samsara, it must not be forgotten, is bound to be start­
ed by one who himself is already in the Samsara, floating with 
the stream. He cannot possibly review the stream from a de­
tached position any more than can the denizen of the earth step 
outside the earth so as to weigh it or to move it with a fulcrum 
The Mlmamsa position—-Na kadachid anldrisam jagat—-can in 
some sense be regarded as a confession to the same point of view. 
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—Sutra 36, line 14.—An anticipatory reference to a future fact 
one should resort to only when there is no other way out. Thus, 
to take a srauta example, we are told in one context— 

That the husks are to be rubbed off or removed by means of the 
Purodasa 'plate." This is a direction to be observed soon after 

the grains are pounded in order to separate the husks. The puro­
dasa cakes are to be prepared out of this very grain. How can 
we therefore speak of a ' purodasa' plate before the purodasa is 
cooked ? But as there is no way out, we have to suppose that the 
plate is called 'purodasa' in anticipation of its being used to 
cook the grain after the husk is removed and the grain turned into 
flour. Similar is the case wi th the injunction— 

In those cases however, where, a relation wi th what has gone be­
fore and what is to come is equally possible, the former has nece­
ssarily to be preferred. 

—Sutra 37, line 5.—That Brahman has certain " dharmas" or 
" saktis " is unhesitatingly declared in this sutra again, as in 
sutra 30 before. A n d yet the commentary Brahmamritavarshim 
remarks— 



ADHYAYA SECOND 

P A D A SECOND 

—Sutra 1, line 1. — As there seems to be a prima facie inconsis­
tency, diversity and even contradiction in the various statements 
about facts and practices that are scattered a l l over the " Veda," 
( i . e., Mantras and Brahmanas,) the necessity of harmonising 
them in the interest of orthodoxy was very early felt. The 
" Srauta-sutras " of the the various Vedic schools undertook, each 
for its own specific charana or for the sakha, the task of evolv­
ing order and unity from out of the manifold obiter dicta of the 
Brahmanic texts concerning sacrifices and sacrificial matters. 
The " Grihya-sutras" did the same for the Domestic r i tua l , while 
Jaimini's ( Purva-)mimamsa-sutras, assuming the standpoint of 
detachment from specific schools, and without going in too much 
for the minutiae of the r i tual , endeavoured to bui ld up a "science 
of exegesis," which could be and has been applied even to texts 
other than the Veda. The Purvamlmamsa-sutras had confined 
their attention mainly to the Brahmanic texts. The Aranyakas, 
and particularly the Upanishads—though technically forming a 
part of the Brahmanas—were, if not actually ignored by Ja imini , 
at any rate relegated to the position of an " Arthavada " (see 
note to II i . 523). The Uctara-mlmamsa ( =Vedanta) sastra, 
differing from Jaimini as to the value and the purpose of the 
Upanishadic texts, essayed to harmonise the apparently diver* 
gent teachings of these texts on points such as the author and 
the nature of the creation, the nature of the Atman or individual 
soul and his ultimate destiny, etc., by applying the very same 
canons of interpretation that Jaimini had evolved—only premis­
ing that the knowledge of the Reality vouched for by these texts 
secured emancipation in a way that the r i tual is t ic practices of 
the Karmakanda (which was another name for the Purvamimaipsa) 
were unable to effect. The main purpose of the Vedantasastra 
was thus primarily exegetic. The establishment of any specific 
metaphysical conclusion by independent ratiocination, or the 
overthrowing of any given theory by means of mere logical 

8 [ Brahmasutrabhashya, Notes ] 
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argumentations, was admittedly foreign to its original purpose. 
Should this be taken to mean that the present so-called "Tarka-" 
pada was felt to be an interloper into the treatise ? See lines 6ff. 
below, and see also my paper on the "Multiple Authorship of the 
Vedantasutras, " in The Indian Philosophical Review, I I . 2, pages 
141454. 

-Siltra 1, line 8ff. - See ante ii. 1 . I 23-31. 

—Siitra 1, line 12ff. — For Brahmasutra I. i. 5 see our Note on 
I I . i. I 2 0 before. Brahmasutra I. i. 18 takes its stand on passages 
like Tait. Up., I I . 6— 

where the conceiving of the desire to be manifold or to procreate 
presupposes a sentient Creator. Brahmasutra I iv. 28, coming at 
the very end of the " Samanvaya " chapter, intends to assert that 
Vedantio passages other than those actually dealt with in the 
chapter—in case they be interpreted in a way antagonistic to 
the Advaita theory—might be analogically explained in confor­
mity with the Brahman theory. 

—Sutra 1, line 18. — This probably explains the name "Tarka-
pada." The more usual title generally given in the colophons is— 
" Samkhyadi-matanam dushtatvapradaisanam." The more con­
venient name adopted in this edition is familiar enough to Pandits 
and Commentators. See, for instance, Rangaramanuja's Praka-
sika on the Kathopanisbad, I. ii. 19. 

—Sutra 1, line 20ff. — The starting point of the Classical Sam-
khya Philosophy here controverted is an absolute opposition bet­
ween the subject and the object. Man is the victim of this oppo­
sition from the very first breath he draws in this world, and his 
earliest cry is a forlorn 'endeavour to get out of the range of this 
opposition. The opposition grows in volume as the man advances 
in years, and with that grows also his persistent endeavour 
to overcome it, bringing in its train far more grief and suffering 
than what it succeeds in allaying. If only the subject could 
remain entirely dissociated from the object, there would be an 
end for once and for all to all hankering, all movement, 
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all suffering in fact In his true nature Purusha, the subject, is 
the unconcerned "witness," who is capable of seeing but incapable 
of action; unchangeable in nature, but, through absence of real 
discrimination, imagining himself as being susceptible to change 
and consequent suffering; eternally and intrinsically free, al­
­hough on account of foolishly identifying himself with the ex­
hibitions of sense and outward things, he is weltering in the bond­
age of Samsara, from which discriminating knowledge or Viveka 
alone can bring him salvation. As the " object" is real so like­
wise is this bondage and the consequent suffering of the Purusha; 
and as a corollary from this, it becomes necessary to believe in 
the existence of an infinite number of Purushas to account for 
the grades and varieties of human experience. 

—What then is the nature of the Object, the root-cause of al l this 
ado ? The Object is the direct contrast to the Subject. The Sub­
ject, like the lame man of the favourite metaphor, sees but cannot 
move: the Object, like the blind man, moves but cannot see. The 
one is discerning, self-subsistent, and immobile: the other non-
sentient, dependent, and variable: as Isvarakrishna has put it 
(Karika 11)— 

The object, however, like the dancing-girl, spreads itself out to 
the gaze of the Purusha and shows him all this phantasmagoria 
only as long as he is immersed in an ignorance about his real 
nature. Once the Purusha realises his distinctness, the world 
vanishes from his sight utterly. Compare Karika 59, 66— 

And as there is an infinite number of Purushas, the object or the 
Prakriti can stand in different relations to them at one and the 
same time, To this effect runs the well-known " Aja-mantra" 
( Svetasvatara Upanishad, iv. 5)— 
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—But in this very conception of the possibility of a coming-into-
relation that is believed to obtain between two absolute contra­
dictories like the Purusha and the Pradhana lies both the strength 
and the weakness of the system. The relation is a real relation, 
not a figment of imagination, a maya. — And since, according to 
hypothesis, the Purusha is incapable of doing anything with a 
view to come into relation, it is the Pradhana or Prakriti that has 
to be thought of as having a two-fold existence : that which it puts 
forth when under relation, and that which belongs to it intrin­
sically: or, to speak in the terms of the system, an Avyakta or 
non-manifest and a Vyakta of a manifest form. Isvarakrishna 
thus differentiates the two (Karika 10)— 

—The Vyakta, Avyakta, and Jña (= Purusha) thus form the 
three ground-principles of the system. The Vyakta is the universe 
as we see it; the Avyakta is the primitive " protoplasmic " condi­
tion of the same; and the evolution of this into the other is assu­
med to be a process taking place—under the " seeing," it is true 
of the Purusha—but nevertheless as a something inevitable, self-
impelled, and inwardly-regulated. The Samkhyas thus seem to 
have superadded a personalistic factor to the generally understood 
conception of " evolution "— and this is by no means inconsistent 
with their dualistic starting point. 

—The starting-point of the present-day Theory of Evolution is 
neither Matter alone, nor Energy alone, but rather a deft 
welding of the two into one; and the progress of the evolution 
is declared to consist in a separation of the two,and a subsequent 
continuous change " from indefinite, incoherent homogeneityi 
to definite, coherent heterogeneity of structure and func­
tion, through successive differentiations and integrations." 
In a somewhat analogous fashion the Samkhyas also assume, 
besides the initial dualism of Prakriti and Purusha, a bifurcation 
of the Prakriti into aspects which are directly opposed to each 
other. One they style the Sattva which is described as light, 
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luminous, fine, subtle, buoyant, joyous and so forth ; the other is 
Tamas which is heavy, dark, gross, coarse, stupid and joyless. 
And just as the "Vyakta" was the via media between the " Avyakta" 
and the Purusba, so the Sarhkhyas have found it necessary to 
assume a third aspect, the Rajas, which represents the process of 
transition from Sattva to Tamas or Tamas to Sattva. Rajas ac­
cordingly is the principle of effort, inspiration, activity, passion, 
and emotion. These three Qualities of Sattva, Rajas and Tamas 
—they are more appropriately called Constituents, or Aspects-
are in a state of "equipoise" in the Avyakta. The 'seeing' by 
the Purusha under the influence of non-discrimination disturbs 
the balance and then the whole process of evolution or Parinama 
explodes itself away altogether automatically. 

—Two opposites at each of the two extremities, w i t h a tertium 
quid by way of a bridge in between, has been the formula that 
the Samkhyas have worked out in a l l departments of philosophy. 
They recognise three means of knowledge orpramanas :P6rception 
and Authority standing at the two extremities, while Inference 
comes between the two as possessing an element of each. The 
smoke, for instance, has to be seen, the smoke-fire relation to be 
taken for granted. — Again, there are the three kinds of sensesi 
mind, the middle one, partaking of the nature of the five organs 
of sense on the one hand, and the five organs of action on the 
other. — Between the percipient Self and the gross elemental 
world outside, once more, it is the psychological organism of 
man ( technical ly called the lingam ) that forms the connecting 
l i nk ; and in order that it should be the proper via media, the 
Samkhyas have made it consist of not only the eleven Indriyas 
above enumerated, but also of the five Tanmatras (Aviseshas) or 
subtle-forms of the elemental world (Viseshas) outside. 

—A peculiarity of the Samkbya psychology that deserves to be 
noted is the position that is therein assigned to Buddhi (intellect) 
and Ahamkara (" I "-notion). Mahat or Buddhi is the very first 
product of the Prakri t i fol lowing directly upon the first 'seeing ' 
of the Purusha, when the equipoise of the three gunas is just dis­
turbed. It is, so to say, the Prakr i t i i l luminated or intellectua-
lised ; awakened from its du l l torpor and presenting to the senti­
ent Purusha cosmic forms in a way that he can apprehend. As 
we have seen ( I I . I. 481 Note), Buddhi is, according to the 
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Samkhyas, non-sentient; but it is not exactly dull, inert, matter. 
It comes midway. It consists of the finer, subtler forms of 
matter so transmuted as to become objects of immediate percep­
tion to the Purasha. — When the Purusba thereafter comes to 
establish, through the Buddhi, a relation with the outward, 
world, there grows in him a sense of ownership or of self-con­
sciousness (a product of aviveka) which is represented by the 
next step in the Samkhya cosmology, namely, Ahamkara. We 
must not make the mistake, however, of regarding these stages 
as happening in time. They are rather ideal. This circum­
stance as well as the fact that the Samkhyas have introduced 
idealistic terms in the midst of their cosmological theory sug­
gest a possibility of the system having been originally idealis­
tic in the sense of having recognised only one Purusha (gee the 
Note to Sutra 10, line 2, below ). The admission of a multipli­
city of knowing Subjects is, in fact, inconsistent with the true 
notion of the Subject. But we cannot go out of our way to dis­
cuss that large question here in all its bearings. — Other details 
of the system w i l l come up for discussion in the course of the 
text itself. 

—Sutra !, line 21 .— The Bahya-bhedas include the whole uni­
verse of physical existences : the conditions or environments 
within which the individual is placed and which produce the 
pleasure-pain-infatuation experience of Samsara. The Adhyat-
mika-bhedas include the physical body within which the indi­
vidual functions, including the psychical-apparatus of the mind, 
intellect, etc. The "body" also is the abode of al l kinds of 
pleasure-pain-infatuation experiences. 

—Sutra 1, line 22.—See Note to I I . i. 4, line 22f. 

—Sutra 1, line 25. — The use of the verb vivartate for parinamate 
by the Bhashyakara is somewhat strange, and has to be under 
stood as vividham vartate. The Samkhyakarika (15 f.) referred 
to by Sankaracharya runs thus— 
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The five arguments establishing the existence of the Pradhana or 
the Avyakta are : (i) The discrete and finite existences in the 
world have the Avyakta or Pradhana as their cause, inasmuch 
as they necessarily presuppose a formless, and infinite some­
thing as their source and back-ground, (ii) In spite of the ap­
parent diversity, the various objects in the world seem to exhibit 
a basic homogeneity (samanvaya) which points to their common 
origin, (iii) All wordly happenings proceed from, and are regu­
lated by a power or energy which presupposes a common ex-
haustless source of this power, (iv) The universality of the 
Law of Causation, which enables us—working backwards 
from the effects—to reach a First uncaused Cause. And (v) 
the merging of all the cosmic phenomena, subsequent to their 
destruction, into their respective cause, which leads inevitably to 
the postulate of an ultimate something into which the whole uni­
verse is funded back after Dissolution. Sahkaracharya is shortly 
going to criticise most of these arguments. No. 1 in line 43-45 
No. 2 in lines 39-43 ; No. 3 in Sutra 2; and No. 4 (and by impli­
cation No. 5) in lines 45-47. 

-Sutra 1, line 35 ff.—Sankaracharya means to say that even if 
we grant the rule of " Like cause like effect," still, seeing that 
when the cause is two-fold — constituent and efficient—-why not 
make the effect, in a few cases at any rate, resemble the 
efficient cause ? Rather than arguing from the non-sentient con­
stituent cause of effects back to the first non-sentient constituent 
cause, namely the Pradhana, what is there to prevent us arguing 
from the efficient and sentient causes of products (a g. the potter 
of the earthen-pot) back to the first efficient cause, which must be 
a sentient Person or God ? The argument becomes yet stronger 
if the sentient first cause is both the constituent and the efficient 
causes in one. 

—Sutra 1, line 39. --" Anumatavyam bhavati " is the paraphrase 
for the word " anumanam " in the sutra. The inference establish­
ing Pradhana as the first cause-—namely, that in Karika l5, above 
quoted—is not valid, says the sutra. The word " Anumana " is 
used in the sense of " inference " by the Sutrakara in two other 
places: I. ii. 25 and I iii. 28, in both of which the anumana 
is not the Samkhya anumana. In I. i. 18 and I. iii. 3, however, 
the word "Anumana" is used, in the interpetation of the majority 
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of the Bhashyakaras, almost as equivalent to Pradhana. Else­
where the Sutrakara has used the word " Anumanika," i e., 
what is established by inference, as a synonym for Pradhana ; 
see, for instance, sutra I. iv. 1 .— 

The Samkhya Pradhana seems to have been thus nick-named by 
way of a ridicule; and the word " Asabdam " in sutra I i. 5 
might have been used as a by-word for Pradhana for the same 
reason. Compare also the use of the word " Smarta " in I. i i . 9 in 
the sense of Pradhana. In accordance with the maxim— 

the present nick-name must have attained vogue after the 
demonstrated failure of the Samkhya attempt to find Vedio back­
ing to their theory. — The word " cha " in the sutra is taken to be 
equal to " tu " by some ; but it is perhaps better to bring it in 
relation with the "cha " of the next sutra. 

—Sutra 1, line 40. — " Anvaya " stands for the " Samanvaya ' 
of the Karika above quoted. See Note on I. ii. 4, line 22f. 

—Sutra 1, line 42. —The following extract from the BhamatI 
brings out the exact point of the argument— 

The Samkhyas could have met this argument in Sahkaracharya's 
own words; see ( I I . i. 24, lines 11-12)— 

although the two oases are not exactly on a par. 
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—Sutra 1, line 43.—Samsarga has been defined in the Kalpataru 
as— 

and by Anandagiri as— 

The argument is the same as that implied in the Spencerian 
formula of Evolution above quoted (Notes p. 60 ). The inter­
action of the manifold and the heterogeneous ( which leads to 
individualisation) presuposes some homogeneous entity as 
their starting point. A l l things in the world are " parimita," 
that is to say, manifold and heterogeneous ; and therefore the 
Prakrit i must be one and uniform. This is how Vachaspati in 
his TattvakaumudI seems to understand the argument. Sankara-
charya understands it somewhat differently. Samsarga accord­
ing to him does not mean " continuity of a pervading characteris­
t ic , " but rather "the coming together into causal contact or 
cohesion " of entities which are going to produce effects that are 
l imited ( parimita) in space, time or nature. The three qualities 
have parimilatva at least in the last sense. Hence they must 
be regarded as effects presupposing a causal samsarga of other 
entities, and so on. 

—Sutra 1, line 45-—"Parimitatva" can signify either (a) definite-
ness in dimensions, or (b) l imitation of duration, o r ( c ) differ-
entiation in characteristics. The first is a case of desato parimi-
tatva and is not applicable to the Akasa which, being a product, 
ought to be parimita and samsargapurvaka. The second is a 
case of kalato parimitatva; but, as before observed, the Samkhyas 
do not recognise time as a distinct entity ( op. Samkbyatattva-
kaumudl on Karika 33 ; " kritam atra antargaduna Kalena " ), 
causation being for them more or less an ideal process. As to 
the th i rd case of vastutah parimitatva, that holds true in the 
case of the three aspects of Sattva, Rajas, and Tamas, each of 
which possesses a nature distinct from that of the others; 
and yet the Samkhyas regard these three aspects as infinite and 
eternal, and as making up the composition of the Prakriti. Com­
pare the following description of these gunas— 

9 [ Brahmasutrabhashya, Notes ] 
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The same remark can apply also to the Chit-sakti of the Purusha. 

—Sutra 1, line 47. — The argument from design and from the 
natural adaptation that is perceptible in Nature, which Sankara. 
charya here uses to rebut a non-sentient first cause, is familiar 
enough to students of Philosophy. The question to determine is 
whether this design or adaptation is actually present in the 
world, or whether man has projected it there from his own know­
ledge of the working of his own mind. We all have heard of 
the pious missionary who, when he saw the cork-tree for the first 
time, reverentially ejaculated : " How benign is Providence that 
He should have so plentifully supplied stoppers to our bottles !" 
The poor divine forgot that the same Providence has also, and 
more plentifully, supplied stones for breaking our bottles ! 
Then as to natural adaptation, of which modern Biology seems to 
offer such convincing examples, does not there exist also con­
siderable waste in Nature ? " Of fifty seeds, She often brings 
but one to bear " — as Tennyson observes. The stern logic of 
facts like these might turn a man to sheer pessimism. Only, as 
Tennyson says,— 

Oh yet we trust that somehow good 
W i l l be the final goal of i l l ; 
To pangs of nature, sins of will, 

Defects of doubt, and taints of blood ; 

That nothing walks with aimless feet; 
That not one life shall be destroy'd, 
Or cast as rubbish to the void, 

When God hath made the pile complete ; 

That not a worm is cloven in vain; 
That not a moth with vain desire 
Is shriveird in a fruitless fire, 

Or but subserves another's gain. 

Behold, we know not anything; 
I can but trust that good shall fall 
At last—far off—at last, to all , 

And every winter change to spring. 
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We cannot, in other words, reach finality by the path of mere 
reason. The argument from design or Rachan can convince 
only those that do not need to be convinced. To others it is a 
petitio principii. 

—Sutra 2, line 1. — The Samkhyas, as we have seen, had argued 
that as there is a good deal of expenditure of energy—a ceaseless 
action and reaction between all manner of forces—it must all 
originate from a First Cause which is capable of activity, viz., 
the Prakriti, and not from a sentient Creator who is admittedly 
nirguna and nishkriya. Sankaracharya is now going to show 
the flaws in their line of r?asoning. — The three Gunas which, 
prior to creation, had balanced each other have their equipoise 
disturbed by one of the three being more dominant ( angin ), the 
other two being for the time its ahgas or subsidiaries. 

—Sutra 2, line 6.— We supply the word " anupapatteh " from 
the first sutra. The sutras 1 and 2 are given as one continuous 
sutra by both Ramanuja and Srlkantha. Ramanuja, moreover, does 
not take " Pravritteh " as a genitive, but as an ablative. He 
paraphrases this part of the sutra by— 

But whether we say that the Pravritti of the Pradhana is inexpli, 
cable, or that only the sentient can properly have the Pravritti, 
there is no difference in the essential argument. Vallabha re­
stricts the application of the present sutra. In the first sutra it 
was urged that the Samkhya Pradhana could not have produced 
houses, temples and other inanimate parts of the creation. Here 
it is intended to assert that the same Pradhana could not have 
produced bodies of animals that ensue from a mixture of parental 
semen and blood. But what is the ground for this restriction ? 

—Sutra 2, line 9 ff. — The words " na tvachetana-samyuktasya 
chetanasya pravrittir drishta " can be assigned to the Siddhantin 
who argues that the one from whose contact movement results is 
the one to whom Pravritti must be attributed. Such an one is the 
Chetana whose contact produces the Pravritti in inert matter, and 
not the Prakriti whose contact can be alleged to have produced 
Pravritti in the Chetana. As an alternative, the* words can be 
assigned even to the Purvapakshin, who lays stress upon 



I I . i i . 2—] SAKARA'S B R A H M A S U T R A B H A S H Y A [ 68 

the fact of the Pravritti being observed in the Prakriti, and never 
in the Chetana who, in fact, is not an object of perception at all. 
The matter is eventually referred to the Madhyastha for arbitra­
tion.— We see the chariot moving: we know that it can 
move only when joined to the sentient horse. The motion 
therefore belongs to the chariot, but its source is the horse. The 
fact of the matter seems to be that the motion is neither from the 
chariot, not from the horse, but from their combination. And if this 
combination is, like the dream-world, a merely false fabrication, 
the Chetana remains in reality unaffected by the Pravritti. If 
that be so, the question arises why, in the phenomenal world at 
any rate, Sankaracharya should have objected to the Pravritti be­
ing assigned to the Prakriti. But here Sahkaracharya's reply is 
clear. Because Pravritti is phenomenal, that is no reason why 
even in the phenomenal point of view, it should have been assign­
ed to the wrong source, to where even the commonsense point of 
view is loath to assign it. The Charvakas, who can be selected 
as the typical champions of the common-sense point of view, as­
sign Pravritti to the driving body of the charioteer, the body be­
ing actuated by chaitanya which, according to them, is not a new 
substance like the Atman, that effects a lodgment into the body 
from without, but rather a result of the combination of the four 
elemental constituents of the body. Chemical combinations are 
always known to produce in bodies properties that did not exist 
there previously. The Purvapaksbin evokes the help of the Loka-
yatikas, who, he says, not only assign Pravritti to the body but 
even endow it with Chaitanya, the Atman as a separate entity not 
being admitted by them at all. The Siddhantin on the other hand 
points out that before assigning Pravritti to the body the Loka-
yatikas had to endow it with Chaitanya, thus proving that Pra­
vritti is the consequence of the Chaitanya. 

—Sutra 2, line 11. — " Ubhayoh," explained by the commenta­
tors as " Pravritti-tadasrayayoh " and accordingly translated by 
us, can also mean " unto both the parties to the disputation." The 
sentence beginning with " Na tu pravrittyasrayatvena" is a 
paraphrase of the sentence " Na tvachetana-samyuktasya " etc., 
in line 8 above. 

—Sutra 2, line 21 ff.— Although according to Sankaracharya's 
ultimate point of view there is no such thing in reality as Pra. 
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vr i t t i , he has to explain how, even from the phenomenal point of 
view, the Atman who is of the nature of mere intelligence can 
possibly be said to be the source of any activity. Sankaracharya 
does it by adducing two analogies which, as being frequently re­
quisitioned by the Samkhyas themselves, he readily persuades 
his opponents to accept (see below sutra 7, line 3ff.). 

—Sutra 2, line 25. — As the BharaatI explains— 

Modern science conceives of the external objects—i. e., light-rays 
or sound-waves from them,—as coming up to our senses. Indian 
psychology generally conceived of the senses as going out to meet 
the objects. Th8 doctrine is known as "indriyanam prapya-karita," 
and the discussion centres particularly about the eye and theear, 
the remaining senses being admittedly " Prapyakarin " 

—Sutra 2, line 27. — Sankaracharya endows God wi th some sakti 
or power (see sutra I I . i. 33) with a view to explain his "pravarta-
katva." But if the pravartakatva be itself phenomenal, the sakti 
becomes equally so, and cannot, accordingly, vitiate the God's 
unique purity and absoluteness. Commentators like Bhaskara 
frankly accept this sakti as the real characteristic of the Brahman. 

—Sutra 3, line 3. — The Samkhyas have themselves used both 
these similes. In karika 16 the Pradhana is said to assume modi­
fications l ike water ; while karika 57 brings in the milk-simile 
as follows— 

The simile of the water has been explained in the Samkhyatattva-
kauraudl in the fol lowing words— 

I t w i l l be seen that Sankaracharya understands the second simile 
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somewhat differently. Ramanuja agrees w i th Samkhyatattva-
kaumudl in his interpretation of the second simile, but under­
stands the first as referring to the change of m i l k automatically 
into curds. Vallabha agrees wi th Sarikara in the interpretation 
of the second simile but refers the first to the formation of cream 
etc, on the milk. Madhva interprets the two similes in the same 
way as Vallabha, on ly adding a Sruti (?) passage— 

in support of his interpretation of the first simile. Bhaskara 
agrees with Sankara as regards both the similes. The most thought­
ful and thorough-going interpretation, however, is that of Nim-
barka who makes each of the Upamanas explain both the 
"Rachana" and the " Pravritfi "— 

Vijnanabhikshu's interpretation is exactly analogous, the word 
" Rachana " being explicit ly used by him in place of the 
" Parinama " in the above extract. 

—Sutra 3, line 10.— Having asserted that there is a chetana who 
is responsible for the gushing out of the mi lk from the cow's 
udder, Sankaracharya goes on to say that this chetana source of 
pravri t t i is the cow whose affection sets the flow, and perhaps 
also the calf whose sucking helps the same (see line 8-9, 
" vatsachoshanena " etc.). Or the choshana may be understood 
as additional proof for the existence of affection on the part of the 
cow who permits the calf's sucking. Should some hypercritical 
objector urge againt this that the cow whose calf is dead s t i l l 
continues to yield m i l k and that it can therefore be neither the 
affection for the calf, nor the calf's sucking, the reply is given 
by Srinivasa as follows— 

—Sutra 3, line 15. — See note to I I . i. 24, l ine 8, before. Sankarfc-
oharya is here hardly convincing. We may perhaps grant that 
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milk of itself becoming curds is a " lokadrishti " as the example 
itself is taken from daily life. But the necessity of God as the 
inward controller of everything is hardly a " sastradrishti" in 
the real sense of the term. For, has not the Acharya himself 
declared ( I I . i. 14 1 5 7 - 1 6 0) that there is no such thing as the con-
trolling Lord and the controlled creation from the point of view 
of ultimate truth? Or have we to distinguish the " sastradrshti" 
from the " paramarthadrishti " ? 

—Sutra 4, line 1 ff. — The words of the sutra have been variously 
interpreted — 

If we ignore the last two interpreters, it is clear that there is 
not much vital difference of opinion amongst the rest. It has to 
be admitted, however, that Sankaracharya is not quite fair to the 
Samkhyas when he says that Samkhyas admit no principle be­
yond the trigunatmaka-Pradhana to regulate the course of crea­
tion. Even if we agree to ignore the Purusha (the possibility of 
his being the cause of Pravritti is discussed in sutra 7 below) 
yet there are the karmavaseanas that might very well serve as the 
motive for Pradhana's Pravritti. Bhamatl, alive to this defici. 
ency in the Sahkarabhashya, endeavours to meet it as follows — 
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It follows therefore that; karmavasanas or dharmadharmau (vide 
sutra I I . i. 3413-18 ff.) are mere external conditions for the manifes­
tation of Pravritti; the impulse to Pravritti—like the tendency to 
flow down to a lower level in the case of the field-water-—must 
be from within. And if it is to be a Pravritti that is to appear 
at specific times, there must be an intelligent principle like 
God to determine when Pravritti should or should not appear. 
Mere non-sentient Pradhana cannot possess such discriminating 
power. 

—Sutra 5, line 1. —Vallabha remarks that while the earlier 
sutras pointed out the impossibility of the Pradhana being the 
active agent (kartritvam ), the present and the following sutras 
challenge the parinama of the Pradhana. Madhva commences a 
new adhikarana with this sutra directed against the Sesvara 
Samkhya view which admits a God, but regards him only as the 
efficient or nimitta-karana of the world. The other Bhashya-
karas generally agree as to the interpretation of this sutra. 

—-Sutra 6, line 1 ff. — The sutra is read by Ramanuja and by Sri-
kantha after our sutra 9, but their interpretation is the same 
practically as that of Sankara. Madhva is most peculiar in 
making a new Adhikarana of this sutra, which he directs 
against the Charvaka or Lokayatika system. As that system 
does not believe in dharma, adharma, god, heaven, soul, rebirth, 



73 ] NOTES ON ADHlKARANA 1 [ — I I . ii . 6 

etc., and as, in fact, it admits the Pratyaksha as the only valid 
means of knowledge, its own Sastra, believed in by the followers, 
cannot be a valid means of knowledge, since it is not of the 
nature of Pratyaksha. So the system goes against itself ( artha-
bhava=svavyaghata), and we need no more discuss it here. 

—Sutra 6, line 6. — The " pratijna " is expressed in the follow­
ing Samkhyakarikas (57, 58 and 60)— 

—Sutra 6, line 8ff. — The Samkhyas may urge that in the Vedan 
tic position also no better motive for wolrd-creation can be 
shown. The Atman, being pure and stainless by nature, need 
not have at all fallen into the vortex of Samsara, but might have 
for ever remained in his absolute oneness with Brahman: and 
Brahman itself need not have evinced a desire for creation. The 
solution of the problem given in I I . i. 32, 33, 35 might have 
been adopted even by the Samkhyas. The Advaitin's ultima ratio 
would be of course the "ajativada." The world does not really 
exist, and so all the problems in the world—solved or unsolved— 
are no problems at all . As the Samkhya is a realist, and his 
Pradhana, an entity different from the Vedantic Maya, such a 
cutting away of the Gordian knot—whatever its value—is un-
available to the Samkhya. 

—Sutra 6, line 9. — For the first anirmokshaprasahga ( l ine 9 ) 
compare the Bhamatl— . 

For the second anirmoksha (line 11) compare— 

10 [ Brahmasatrabhashya, Notes ] 
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And for the third (line 15}--

—Sutra 7, line 1ff. — Except Madhva and Vijnanabhiksbu, all 
Bhashyakaras are unanimous in referring this sutra to the 
theory contained in Samkhyakarika 21— 

Madhva refers the sutra to a section of the Sesvara-Stemkbyas 
who, although admitting a god, assign to him a very secondary 
position in the creation. Madhva, like Vijnanabbikshu, makes it 
only one drishtanta, viz., the stone-carrier carrying stones on his 
head, or on the back of the camel. Madhva refutes the objec­
tion by merely quoting a Sruti—a very questionable procedure 
in what is designated as" Tarkapada. " Bhikshu says that the 
camel does not carry the load of his own free will and for the 
sake of his master: nay, he has to be cudgelled to do it. 

—Sutra 7, line I5f,—The objections which Sahkaracharya here 
urges against the Samkhya are just the objections which Keith 
(The Samkhya System, p. 76) also reiterates against the system. 
The apology which Sankaracharya offers in favour of some of 
his own similes (e. g., under I I . i. 25, lines 19ff.), the Samkhyas 
could possibly have offered even for their own similes; but as 
the Samkhyas take their stand on ratiocination alone, they have 
o find out other similes that would exactly meet the case. None 
such are available. The Advaifca system on the other hand takes 
its ultimate stand on the Sruti, and can afford to ignore even 
the most universal Laws of Reason, to say nothing of its final 
appeal to the " Maya " doctrine. 
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—Sutra 8, line 1ff. —Madhva and Vallabha regard the"ahga-
angin " relation intended as that between the Purusha and the 
Prakriti, Vallabha adding further-

But on the Samkhya premises of Dvaita, the question of a rela­
tion of the principal and the subordinate between the Prakritr 
and the Purusha cannot arise at all. 
—Sutra 8, line 4.—Samkhyasutra i. 61 reads— 

and the question at issue is to find out an adequate cause that 
might disturb the original equipoise of the gunas. It must be 
something outside the Prakriti and something that can be perio­
dic or kadachitka. The " seeing " by the Purusha is continuous 
and unending, and will not serve the purpose. 

—Sutra 9, line 1ff. —According to Madhva, sutras 7 and 8 refute 
the "Purushopasarjana-Prakritikartritva " theory of a section of 
the Sesvara-Samkhyas, while sutras 9 and 10 refute another 
section of the same, maintaining the " Prakrityupasarjana-
Purushakartritva " theory. It is clear that as sutra 10 seems to 
be the final flourish of the attack we cannot distribute sutras 
I I . ii. 1-10 into more than one Adhikarana, 

—Sutra 9, line 4.— " Vastu trigunam chalam cha gunavrittam " 
is a line frequently quoted, particularly the latter part of it, as 
for example in the Yogasutrabhashya to ii. 15, iii. 13, iv. 15, etc., 
and it is ascribed to Panchasikha. 

—Sutra 9, line 6.—The " anyathanumana " takes its stand upon 
the inherent nature of the gunas to be constantly changing. Just 
as a number of continually moving and clashing balls might, 
by a fortuitous equalisation of opposing forces, be thrown into a 
momentary and even a periodic equilibrium, so might it happen 
in the case of the three constituents of the Prakriti. Or, we might 
even assume that the nature of the gunas is such that they auto­
matically and at stated periods lend themselves to Being thrown 
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into an equilibrium. The objection against such a view is that 
we will have to assume that the course of the Universe, like the 
bands of a clock, will keep on continually repeating its circuit 
æon after æon in an exactly identical manner, This will do away 
with every variety and every freedom of the will. But if we want 
variety and if we want to assume freedom for the Purushas there 
must be a sentient power to regulate the course of creation. 

—Sutra 10, line 1ff. —Madhva, Vijnanabhikshu, Nimbarka, and 
others interpret the " vipratishedha " to be that between the Saih-
khya and the Vedantic texts, rather than the internal contradic­
tions of the system. This is hardly correct. 

—Sutra 10, line 1. — Seven indriyas are made up by the reduction 
of all sense perceptions obtained from the five sense-organs to the 
most primitive of them a l l : viz.,the sense of touch. The doctrine 
is interesting. Modern evolutionary psychology would readily 
subscribe to it. But it is not known from what Samkhya text 
Sankaracharya has derived this information. The extant texts 
give no indication of it, and it is quite likely that Sankaracharya 
is here referring to texts now no longer available. Compare in 
this connection the following extract from Srldharas Nyaya-
kandall, page 45— 

The Samkhya doctrine is immediately connected with the 
doctrine of " Prapya-karita," for which see our Note to I I . ii. 2, 
line 25, above. 

—Sutra 10, line 2.— The Samkhya account of cosmogenesis is 
given in the following Karikas— 
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It can be thus exhibited in a tabular form :— 

It is to be noted in this connection that Mahat, Ahamkara and 
the eleven indriyas can each of them be Sattvika, Rajasa, or 
Tamasa according to the guna that happens to be predorninent. 
Just what specific guna is to be predorninent in any particular 
case w i l l depend upon the Karmavasanas or subliminal impres­
sions of the individual Purusha for whom Prakr i t i is display­
ing her modifications. This means that these modifications are 
different for different Purushas. They would accordingly hardly 
fit in as so many steps in the process of world-creation, unless that 
world-creation be for one Purusha only. The text-books of the 
system regard Mahat, Ahamkara and the rest as cosmic entities, 
that is, as functions of the Virat-Purusha or Hiranyagarbha. 
Herein we see a realistic superstructure bui l t upon an original 
idealistic foundation. 

— Sutra 10, line 3.—What Samkhya texts Sahkaracharya actual-
ly has in his mind we have no means of ascertaining. None 
of the extant texts drop the intermediate step of Ahamkara bet­
ween Mahat and the Tanmatras. We can however see the reason­
ableness of the omission. Ahamkara, is psychologically speaking, 
a function of the mind, and is therefore best regarded as an 
aspect of i t . On this point compare the Vedantaparibhasha— 
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The three antahkaranas are the Buddhi, the Ahamkara, and the 
Manas proper. 

— Sutra 10, line 4, — Ramanuja has brought out another contra­
diction in the Samkhya theory, The Samkhyas in one breath 
say that the Pradhana is active with a view to secure the release 
of the Purusha (Karika 53)— 

and in another breath—and the more to establish the utter indif­
ference and actionlessness of the Purusha—declare (Karika 63)— 

Further, Ramanuja says that one who is absolutely beyond the 
possibility of any modification cannot be able even to be the un­
concerned seer and the passive experiencer, as the theorists claim 
him to be. For, to " see " and to " enjoy " are themselves activi­
ties of a sort, and to seem to see or to seem to experience through 
non-discrimination is also a species of modification. Compare— 

Ramanuja goes on to add that this same defect is applicable 
even to the Mayavada — 

—Sutra 10, line 6 ff.— The present discussion as to the nature of 
the tapti and its two correlates the tapya and the tapaka is 
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merely an ethical aspect of the discussion, in the field of cosmo­
logy, as to the nature of pravritti and its two correlates the 
pravartya and the pravartaka, which we had in I I . i i . 2 7-30 

The line of attack and the line of defence are analogous in both 
the passages. When cornered, Sankaracharya in both places 
makes his ultimate appeal to the Mayavada and also shows that 
his opponent is in no better boat than himself. 

—Sutra 10, line 26.—The BhamatI explains the Sarhkhya view 
on the point as follows— 

— Sutra 10, line 44. — BhamatI thus suras up the position— 

—Sutra 10, line 44. —BhamatI thus brings out the untenability 
of the Samkhya position— 

—Sutra 10, line 52 ff,—Compare the following illuminating 
remarks of Vachaspatimisra in the Bhamati— 
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—Sutra 10, line 56.— To take a general review of Sankarachar-
ya's refutation of the Samkhya theory, it is evident that the 
main burden of Sankaracharya's ( and the Sutrakara's ) attack 
falls upon the impossibility of a non-sentient first principle exhi­
bi t ing the highly intelligent and complicated and self-motivated 
and purposive activity that is essentially presupposed in the 
creation, maintenance and dissolution of the world. The Pra-
dhana is incapable of putt t ing forth such an activity because, 
being non-sentient, it has not the power, and the Purusha is i n ­
capable of doing it because, being merely the unconcerned seer, 
he has not the w i l l . And no amount of analogies can help in 
making possible what is inherently impossible. Sahkaracharya's 
refutation on this point is quite adequate and convincing. — In 
the second place, Sankaracharya r ight ly objects to the Sam-
khya attempt to sunder the world as wi th a hatchet into two 
contradictory halves—the Prakr i t i and the Purusha—and then 
setting out thinking of ways and means to bring these incompa­
tible halves together. This cannot be achieved as long as 
the halves persist in maintaining intact their own absolute, 
touch-me-not quality—unless you can have a recourse to the 
Vedantic explanation of the utter unreality of the contact. The 
Samkhyas have come very near doing this, especially when 
we consider the self-inconsistency to which they are otherwise 
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driven according to Ramanuja's showing. And once this is 
conceded the very necessity of the dual principle of Prakriti and 
Purusha disappears. — Other deficiencies pointed out by Sankara-
charya are relatively of little consequence. And we have 
already commented upon the Samkhya doctrine of many Puru-
shas, which goes against the inherent idealistic trend of the 
system. — In other parts of the Bhashya Sahkaracharya has tried 
to demonstrate, and successfully demonstrate, the failure of the 
Samkhya attempts to quote the Scriptures in support of their 
theory. That to the Vedantasutrakara the Samkhya was the 
main opponent in the field is evident everywhere. Compare in 
this connection the following extract from the Sankarabhashya 
on T. iv. 28— 

Compare also I I i . 3 2 1 - 2 6 . 

—But while Sankaracharya's refutation of the Samkhya theory 
has been generally successful, we must not ignore the fact that 
the line of arguments adopted by Sankaracharya against his 
opponent can be directed with equal force against his own theory 
inasmuch as the points in the system that have been called into 
question are ultimate problems in regard to which every system 
of philosophy has to offer, if at all, only a make-shift defence. 
Sankaracharya's Mayavada, which had to be appealed to more 
than once in the course of his refutation of the Samkhyas, is not 
very much beyond this, as also his appeal, once in a while, to 
the beginninglessness of the Samsara and, in the same breath, to 
what is known as the " Ajativada." But it is only fair to point 
out that Sankaracharya uses his ultimate weapon only when 
there remains to him no other escape possible. For the most part 
he is creditably anxious to confine the warfare within the realm 
of reason. And for all practical purposes he accepts most of the 
Samkhya positions, as wil l be apparent from his refutation of 

11 [ Brahmasutrabhashya Notes ] 
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the Vaiseshika theory to which we wil l shortly direct our 
attention. 

—A short note on the history of the Samkhya System and its 
bibliography might fittingly conclude our discussion of the 
theory. The oldest extant text-book of the school is the Samkhya 
Karikas by Isvarkrishna, which purports to be a brief summary 
of the " Shashtitantra " (see our Note to I I . i. 1, line 11). The 
date of Iavarkrishna is a subject of dispute, but he probably 
belongs to about A. D. 150. The oldest commentary on the 
Karikas is the Vritti of Mathara* which was translated into 
Chinese by A. D. 450. There are also the so-called " Sariikbya-
sutras " in six Adhyayas, which are however a modern compila­
tion, possibly incorporating some scraps of an ancient text. The 
" Sarhkhya-sutras " are unknown either to Sankaracharya or to 
Sayana-Madhava, the author of the " Sarvadarsanasamgraha " 
(14th century A. D.). What is more, the Sutras are based upon 
the Karikas to a large extent, and actually run into the Arya 
metre now and then. Whether the Sarhkhya school had at all 
any ancient Sutras like the other schools is a moot point. In a 
little text called " Tattvasamasa " about 25 short aphorisms are 
given ; and these " Samasa-sutras, " it is sometimes claimed, are 
the original sutras; but the claim has not been generally allowed. 
From the very start the Samkhya was opposed to Vedic tradition 
and it is doubtful whether the school at all cared to imitate the 
practice of the orthodox Charanas by compiling " Sutras. " The 
oldest definite text of the system that is often mentioned and 
quoted from, but not now extant save for a short summary of its 
contents in the Ahirbudhnya Samhita, chapter xii, stanzas 18-30, 
is the Shashtitantra, and that is believed to be a voluminous 
work in 60,000 slokas.—The Sarhkhya-tattvakaumudl of Vachas-
pati-misra as also the Samkhya-pravachanabhashya of Vijnana-
bhikshu (the first of them being a commentary on the Karikas, 

* I am not convinced, by the arguments of Keith and others, of the 
necessity of summoning up an unknown original, supposed to have been uti­
lised by both Mathara and Gaudapada. That the present text of the Mathara 
contains large and unblushing interpolations, I have myself shown in the 
Annals of the BORI, vol. V, No. 2, pp. 133-168. But the large residuum of 
agreement between Mathara and the Chinese translation of A. D. 450 con­
tinues to stare us in the face; and postulating an unknown Ur-commentary 
is not less questionable a procedure than believing in text-tampering, for 
which India has been known to be the classical country. 



83 ] NOTES ON ADHIKABANA 1 [ — I I . ii. 10 

and the second that on the Sutras are the only other important 
texts belonging to the school. The school consequently 
presents very little of historical development after A, D. 150. It 
is the origins of the system that offer an interesting field for 
speculation. The Glta and the Upanishads ( especially, Katha 
Mundaka, and Svetasvatara ) already use " Samkhya " terms, 
while Buddhistic tradition makes Arada Kalama, the Buddha's 
earliest teacher, a Samkhya philosopher. Asvaghosha (first 
century A.D.) gives in his Buddha-charita details of this teacher's 
views, which closely resemble the Samkhya, but with the 
theory of the three "gunas" omitted. It is believed that the guna 
theory is an illogical after-growth on the system, and attempts 
are made ( op. Jacobi, " Ursprung des Buddhismus aus dem 
Sarhkhya-Yoga", NGGW, 1896, pp. 43 ff.; also ZDMG, Vol, 
LII , pp. 1-15 ) to show the logical relation between the 
Samkhya theory of world-creation and the Buddhistic theory of 
"Pratltya-samutpada." The Arthasastra of Kautilya ( 300 B. 0.) 
enumerates the Samkhya and the Yoga as amongst the regular 
philosophical systems existing in its days. The Mahabharata 
in several passages of the Santiparvan and elsewhere gives de­
tails of the Samkhya system which differ in some respects from 
those of the orthodox Samkhya—the most important point of 
difference being the admission of an Isvara or Lord. A formula 
that would take account of all these facts and explain the genesis 
and the early evolution of the system by a series of definite 
stages is a desideratum not very easily to be fulfilled. The 
relation of the Samkhya to the Yoga ( sometimes designated 
Sesvara-Samkhya) forms another interesting problem, which we 
have to pass over by a mere reference. For a discussion of both 
these problems see History of Indian Philosophy, Vol. 2, The 
Creative Period, pp 412-427. — That the Samkhya is one of the 
most important philosophical systems produced in India, and one 
the influence of which is felt even in the camps that tried their 
utmost to attack and annihilate it, is a fact universally conced­
ed. Our Puranas are permeated throughout by Samkhya ideas 
Compare in this connection the passage from the Padmapurana 
quoted by us in our Note to I I . i. I, line 11. More light on the 
early history of the school may be expected when more Buddhis­
tic texts, preserved so far only in Chinese and Tibetan transla­
tions, are available. 
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-—Sutra 11, line 2. — It is obvious that the proper place for con­
sidering objections against the Vedantic position urged by the 
opposing systems would have been the Smriti-pada (II. i). Why 
was not the present objection urged there by the Sutrakara and 
replied to on the ground of "svapakshadosha"? It comes here as 
an after-thought. The objection itself is no other than the "vila-
kshanatva" or disparity in nature between the cause and the 
effect which, as we saw, the Samkhyas had already urged in I I . 
i. 4-11, where "svapakshadosha " was one of the armours of de­
fence employed by the Sutrakara. We are consequently driven 
to assume either that Sankaracharya is not correct in his inter­
pretation of the present Sutra as a Vedantic defence against the 
Vaiseshika attack, rather than forming part of the Vedantic 
attack against the Vaiseshika theory, which is the topic of the 
following Adhikarana ; or else, that the present Sutra is a later 
addition. If, as pointed out by us in the opening Note of this Pada, 
independent grounds exist for regarding the whole of the present 
Pada ( I I . ii) as a later addition, it is conceivable that the author 
of that addition, besides finding out the several weak points in 
the different Darsanas that came up for discussion one after 
another in the present Pada, was also interested to find, in one of 
the systems attacked, a definite subversion of the "salakshanya" 
rule, which as a Vedantin, he found it convenient to note down, 
although that might disturb the context a bit. Of course, if the 
sutra had come after II i. 6, nobody need have raised any 
objection. But apparently the author of the Tarkapada, on 
other grounds, preferred to prefix the present sutra to his own 
section of the refutation of the Vaiseshika system. — Ramanuja, 
Madhva, Nimbarka and Srlkantha make sutra 11 an integral part 
of the Vaiseshika refutation, Ramanuja objecting to Sankara's 
method of interpretation in the following words— 
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Ramanuja forgets that there are certain weak points in his own 
interpretation. He gives to the word "va" the meaning of "cha," 
and what is more, he has to bring over the word "asamanjasam" 
from the preceding sutra, fa l l ing under a distinct Adhikarana, 
on to the present sutra in order to give to it the character of a 
negation. Moreover, Bhaskara, who follows Sankara in the in ­
terpretation of the sutra thus, as-it-were answers Ramanuja— 

In other words, if "Na Mantranam jamitasti,"—Vedic texts do not 
mind repetition,—be a val id canon of interpretation, and if Rama-
nuja himself does not mind such repetitions in other places, why 
should he make too much of a trifle in this case ? The Sutrakara is 
after a l l a'srotriya.' — Vallabha realises the questionable character 
of Ramanuja's procedure when he supplies in this sutra a word be­
longing to a sutra fa l l ing in an independent Adhikarana. He gets 
over the difficulty by supposing that although there be no refuta-
tory word in the sutra, the sutra intends to ridicule the 
Vaiseshika theorists by repeating one of their glaringly absurd 
positions—" Upahasartham tasya matasyanuvadah." More i n ­
genious s t i l l is Vijnanabhikshu who tacks on the present sutra 
to the preceding Adhikarana, thereby establishing a legitimate 
claim to the word " asamanjasam." The Samkhya is incoherent 
because of contradiction, the preceding sutra had said. The 
present sutra gives two illustrations and says that, in the matter 
of incoherence, the Samkhyas can console themselves wi th the 
reflection that they can share it with the Buddhists who hold 
that " mahat," that is, the atomic " tr iad," results from a com­
bination of the smaller ( hrasva) binaries ; as also that from the 
smallest atom ( parimandala) a l l the larger ( dirgha) combina­
tions take place. Bhikshu goes on to say— 

And he introduces the next sutra by the words— 
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According to Vijnana, then, the whole Adhikarana is directed 
against a section of Buddhists who maintain a variety of the 
atomic theory. That there was such a class of Buddhists is true, 
but it is questionable whether they are here intended. — Among 
the Advaitic commentaries, the Vedantakalpataru alone goes 
into the question raised by this Note, and the solution offered is 
that, introducing in this manner " svapakshavyavasthapana " in 
the midst of " parapakshanirakarana " merely shows that the 
latter is not to be regarded as an end in itself for a text designed 
to convey instruction and secure salvation. — I t seems to us that 
Sankaracharya's interpretation, being the earliest now extant, is 
likely to have hit the real purpose of the sutra, but that its pre­
sence in the present Pada has to be explained on other indepen­
dent grounds. 

—Sutra 11, line 4. —The Vaiseshikas always think of causation 
in terms of ghata and pata, and hence the causal operation comes 
to be regarded as no more than a mere mechanical combination 
and arrangement of parts. This is a crude conception of causation 
which requires that no new qualities can be produced in the effect. 
But chemical combinations—or to take an illustration which could 
not have been unknown even to the founder of the theory of Ato-
misra—the different ingredients of the " Tambula "—produce in 
their combination the new quality of redness absent in the in­
gredients severally. And if the Vaiseshika were to argue that 
the redness* was before dormant in some of the ingredients, that 
would be a defence more properly available to the Vedantins. 

—Sutra 11, line 9. — During the period of Pralaya the Universe 
consists of the following all-pervading and eternal substances— 
Akasa, Time, Space, infinite number of Individual Souls, the ato­
mic minds of these Souls, and God who is the Supreme Soul—to­
gether with certain qualities inherent in each of them (which 
also must be eternal). Also there are the infinite number of atoms 
belonging to the substances Earth, Water, Light, and Air, possess­
ing certain peculiar (and eternal) qualities, besides certain dis­
tinctive marks (technically known as the Viseshas) which dis-

* This redness can possibly be explained as pakaja or due to heat, as in 
a baked jar. But this explanation will not suffice to explain the origin of the 
madasakti or intoxicating power from " kinva " or fermenting articles. 
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tinguish one atom of the same element from another. We must 
also assume, during this state of Dissolution, the existence of 
the category of Samanya or Generality, as well as Samavaya or 
Inherence which connects qualities with substances, Viseshas 
with atoms, and the species with the genus or generality that 
comprises them. And if Negation or Abhava is to be regarded as 
a separate category, there will have to be found in the state of 
Pralaya room for certain abhavas such the Pragabhava of the 
world that is to be created, the Pradhvamsabhava of the world 
that has come to an end, the Anyonyabhava which enables the 
formulation of a proposition like * this atom is not that atom ' as 
also the Atyantabhava of certain absolutely impossible things 
like the hare-horn.—This Pralaya condition endures for a period 
which is sufficient for the ripening of the karman belonging 
to the Individual Souls that are to be re-created ; and during 
this state the atoms of the four substances remain intact and 
immobile, each apart from the other and possessing certain quali­
ties common to all atoms as such, viz., a minute dimension (techni­
cally called the Parimandaly a or Infinitesimal Sphericity), certain 
specific qualities which they share with others of their own class, 
e. g. some of the earth-atoms will have anudbhuta-gandha or unde­
veloped odour, the light-atoms, anudbhuta-rupa, and so on, besides 
their own distinctive Viseshas which enable God to assign cer­
tain atoms to certain Souls (for the composition of their body) and 
certain others to certain other Souls, according to the merit or 
demerit of each. When at the proper time God desires to re­
create the Universe, he creates motion in the atoms, which then 
clash against each other, thereby causing specific combinations. 
In this last respect this theory differs from the Atomic theory of 
Leucippus and Democritus, which starts with an infinite number 
of atoms of divergent shapes falling down perpendicularly 
through infinite space, God, Creator, or some such unexplained 
cause effecting only a slight initial variation in the rectilinear 
direction of the fall, which results in all sorts and degrees of 
impacts and combinations in striot accordance with the laws of 
Dynamics. The classical description of the creation and dis­
solution of the world according to the Vaiseshika theory is to be 
found in the Prasastapadabhashya (Vizianagram e. pp. 48-49)— 
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It may be added in this connection that the Vaiseshika sutras 
proper do not contain any direct passage bearing on the creation 
and destruction of the world. 
—Sutra 11, line 11. —The table of ratios is— 

2 atoms = 1 Dvyanuka or binary : 
2* Dvyanukas = 1. Chaturanuka or quaternary atom ; 
3 Dvyanukas = 1 Tryanuka, Trasarenu, Truti, or tertiary 

atom. 
The Trasarenu is the smallest particle of matter that is visible, 
e. g; the smallest mote that we can see dancing in the sunbeam. 
After the Trasarenu, the compounds exhibit no fixity of ratio, 
being more or less arbitrary. The atoms have " anudbhuta-§ 
visesha-gunas" plus parimandalya dimension. The binaries 

* The newer view makes the quaternary to consist of four binaries. 
§ This view is challenged by some writers. 
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also agree in having " anudbhuta*-viaesha-gunas" but they have 
not the parimandalya dimension, any longer but a different dimen­
sion, namely, viz. anutva (minuteness) in one direction and hras-
vatva (smallness) in another. We cannot assert that the dimen­
sion of one binary, must equal the dimensions of two 
atoms because as the dimension of an atom is always 
absolutely incommensurable, 2 x 0 = 0 . Two binaries produce 
the quaternary which, presumably, yet retains the anudbhuta-
viseaha-gunas, but has mahattva (greatness) and dirghatva 
(length) in place of the anutva and hrasvatva of the binary. 
The addition of one more binary to the quaternary, it would 
seem, changes anudbhuta-visesha-gunas to udbhuta-viaeeha-gunas 
so that the trasarenu becomes visible to the senses. In other 
words, the atom has one parimana and is incommensurable. The 
binary (where the two atoms form a line) is a compound of two 
parimanas one of them being incommensurable (anu), the other 
being very small ( hrasva). If two binaries are placed in such a 
way that the atoms form the four corners of a square plane ( : : ) 
we have a compound of two parimanas only, but both the pari­
manas are commensurable (call one of them mahat and the other 
dlrgha). The addition of one more binary can make it a trasarenu 
(so probably we should understand Sankaracharya), which is the 
minimum sensibile. It wi l l thus be seen that each of the three 
combinations leading to the production of the tryanuka was 
marked by the effect dropping off some one characteristic of the 
cause and taking on a new one entirely unknown to the cause. 
Compounds subsequent to the tertiary exhibit a difference only 
in degree, but not in kind. 
—Sutra 11, line 16. —Commentators of Saiikarachaya are un­
animous in declaring that the text of the Bhashya should have 
been " dve dve " instead of " dve." According to the more mo­
dern view a chaturanuka is made upof four (twice two, dve dve) 
dvyanukas. And since it is impossible to suppose that Sanka­
racharya could have made a mistake, attempts are made to make 
'two' equal to 'four'. Thus Anandagiri proposes to regard the 
word dvyanuke in the phrase to mean two ' anukas.' an 'anuka ' 
being what is generally called a binary. Thus dve dvyanuke 
means 'two jpwrs-of-anukas or binaries', i. e., four binaries. 

* This view is challenged by some writers. 
12 [ Brahmastutrabhashya, Notes J 
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Vachaspatimisra has a more round-about method. A paramanu 
has ' ekatva ' for its samkhya; a dvyanuka has ' dvittva ', and 
there are two such dvittvas belonging to the constituent atoms, 
each of which is ' number two ' with reference to the other. The 
phrase 'dve dvyanuke' is to be understood as equal to 'dvyanuke' 
(locative) [vartamane] dve( = dvittve)' i. e., the' two-nesses ' inhe-
reing in the binary-atoms. This way of interpretation gets over 
the main difficulty in the same way in which in the sentence— 

the use of the dual is justified, notwithstanding the fact that the 
total number of eyes is eight. Both these methods are attempts 
to follow the m a x i m -

Some editors have gone so far as to actually emend the text. But 
as the oldest commentators know the so-called faulty reading, 
that is a questionable procedure. The Ratnaprabha is nearer the 
mark when it says that Sankaracharya is here following the 
older Vaiseshika view as propounded in the Ravanabhashya on 
the Vaiseshikasutras, which is no longer extant — 

—Sutra 11, line 20. — As Sankaracharya admits the possibility 
of even three atoms producing a combination (this is not permitted 
in the modern theory) it is clear that he is following an exposition 
of the Vaiseshika view (the commentators designate it as the 
" avyavasthita " or irregular Vaiseshika theory) that has not come 
down to us. Compare also I I . ii 15, lines 23 and following. The 
following chart would exhibit the possible variations in dimensions 
due to different combination-

One atom—Sphericity in all directions. 

Two atom—' Hrasvatva' in the direction of combination and 
' Anutva' in the other direction. 

Three atoms—(i) If in one line,' Mahattva' in the direction 
of combination and' Anutva ' in the other direct-
turn ; (ii) if in two directions (e. g., ), there 
would result' Hrasvatva' in both directions. 
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Four atoms—In a combination of the square form (::) the 
result would be,' Mahattva ' and 'Dlrghatva'; 
(ii) in a combination of the form(....) the 
result would be Anutva and Mahattva. 

Modern atomic theory explains increase in dimension by postulat­
ing vacant inter-spaces between atoms and atoms and the Buddhist 
school of the Sautrantikas and Vaibhasbikas seem to have done 
the same. 

—Sutra 11, line 2 3 . — I t is somewhat awkward that Sankara-
oharya should have started(line 17) with a " Chaturanuka "which 
is mahat and dlrgha and concluded (line 23) with a "Tryanuka " 
which is mahat and dlrgha. The text is not however wrong, and 
so we need not entertain the suspicion of a conscious or uncon­
scious tampering with it. 

—Sutra 11, line 25 ff.— According to the Vaiseshika theory of 
causation known as the " Asatkaryavada," the Pragabhava of the 
effect terminates the very same moment that the effect comes into 
being. In less technical language this means that the cloth is a 
new something brought into existence by causal apparatus work­
ing upon the threads, which latter remain thereafter in the inti­
mate relation of inherence with the cloth. And the same is true 
also of the qualities such as whiteness inhering in the threads, 
which produce new but analogous qualities inhering in the effect, 
the cloth. Now at any given place and in any given moment of 
time only that thing can originate of which the ''karanasamagrl" 
is complete in every respect. And inasmuch as the cloth and its 
qualities are two distinct padarthas, when through the completion 
of the karanasamagrl there is going to be the origination of the 
cloth, there cannot be in that same moment the origination of the 
qualities, which depend upon a distinctive set of karanas. Hence 
the Vaiseshika assumption referred to in line 34, below, to 
the effect— 

Hence also the Purvapaksha supposition (line 25) that the 
effect, in the very moment of its existence and prior therefore 
to the development of its qualities, may come to be placed in a 
condition tending to inhibit the origination of the expected new 
qualities (Parimandalya) and encourage instead the origination 
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of certain other new qualities (anutva-hrasvatve) not warranted 
by the normal karanasamagrl. Against such a supposition it is 
rightly urged that the Pariraandalya was in full possession of 
the field not only prior to the origination of the dvyanuka but 
also at the moment of its origination. It was moreover at no 
greater distance than the karanasamagrl of the rival qualities 
like anutva or hrasvatva that were to supplant it. It ought not 
therefore to have allowed an intruder to oust the owner ; and it 
is absurd to credit the Parimandalya with an anxiety, at the 
cost of utter self-effacement, to facilitate the origination of such 
utterly dissimilar qualities as those that the dvyanuka is suppos-
ed to possess. Things can produce, or assist in the production of, 
other things which are like to them. The Purvapaksha supposi­
tion furthermore contradicts the statement of its own Sastra. 

—Sutra 11, line 28f. — Sahkaracharya passes over in silence 
the Purvapaksha-statement that Achetana is a mere negation of 
Chetana, and none of the commentators feels himself called 
upon to challenge the same. Chetana and Achetana is the same 
as Vidya and Avidya, and the second member of these pairs 
of opposites is not, in the orthodox Vedanta view, a mere 
negation of the first. The Vedantasara, for instance, says— 

To the same effect also is the Vyslsabhashya on Yogasutra ii . 5— 

The siddhantin merely observes, in the words of the Ratnapra-
bha,— 

—Sutra 11, line 38. — The Vaiseshikasutra vii . 1. 9 ( which in 
the Sutrapatha merely reads " Karanabahutvachcha ") explains 
how mahat dimension is produced. It can be produced in three 
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different ways. The mahattva or the bigness of a jar is due to 
the mahattva of its constituent clay (karanamahattvat). The 
raahattva of an expanded cotton ball (as compared with the same 
ball when compressed) is due to the looseness of the cotton-
fibres (prachayah=pindayoh prasrithilah samyogah). But the 
mahattva of the tryanuka is due not to the dimension of its 
causes the dvyanukas (which possess anutva and hrasvatva 
only), or to that of its ultimate causes the paramanus (which 
have sphericity only), but to a third cause ; namely, the quality 
of number ( in the present case the bahutva or ' many-nees') 
belonging to the three dvyanukas that have originated it. The 
question naturally arises, how could one guna ( viz, samkhya) 
produce another guna (dimension)? And whence did the dvyanu­
kas come to have their bahutva-samkhya or many-ness, seeing 
that the causes of the dvyanukas themselves possessed not 
bahutva but ekatva only [each atom being a self sufficient unit]? 
The latter question is easily answered. All numbers from two 
onwards are, according to the Vaiseshikas,' apeksbabuddhijanya' 
or the result of an expectancy produced in the mind of someone 
( in the present instance the Creator) who is going to count 
them. Thus the dvyanuka can have bahutva even though it is 
absent in its causes the paramanus. And as to how one quality 
can produce another and a distinct quality, the Vaiseshikas have 
no answer to give. The rule of like producing like (which is a 
Samkhya postulate) is not as such recognised by the Vaiseshikas 
and, as we notice, it is violated here even in the production of 
bahutva from the apekshabuddhi, which is a distinct guna. 

—Sutra 11, line 39. — Anandagiri explains the sutra thus— 

—Sutra 11, line 45f. —While the threads are the inherent or 
samavayi-karana of the cloth, the joining together (samyoga) 
of the threads is its asamavayi-karana. Now the asamavayi-
karana is the most important cause as leading directly to the 
production of the effect. But here the law of like produoing like 
( which is nomally appealed to where one substance produces 
another substance) is vitiated, inasmuch as samyoga, a guna, is 
held to produce pata, a dravya, 
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—Sutra 11, line 49ff, — How many elements go to the making of 
the human body is a point that has evoked considerable difference 
of opinion. The usual phrase " panchatvam gatah " suggests the 
idea that the body is made up of five elements; to this effect is 
the view attributed to Paiiohasikha (Mahabharata,xii. 222. 7f.)— 

This is also the ordinary Vedanta view. Compare Vedantasara, 
section 16---

The ultimate Vedantic source for the view is perhaps the oft-
quoted Brihadaranyaka passage (ii. 2.13)— 

But the view has not remained unchallenged. The subtle and 
transmigratory body is of course admitted to be made up of the 
five subtile bhutas or "Tanmatras." With reference to the gross 
body some ( Mimamsists of the Prabhakara school) object to the 
inclusion of the Akasa amongst the constituents of the body, 
because ether is eternal and all-pervading, and no portion of it 
can go to make up a destructible object like the body. Others 
object to both Akasa and Vayu because they are invisible, and a 
6arhyoga of the other visible bhutas with the invisible is bound to 
be invisible. On the strengh of the " Trivritkarana " passage in 
Chhandogya vi. 2ff. the body is by some regarded as made up of 
just three elements: earth, water, light; while some others omit 
" light " from the list. The ultimate Nyaya-Vaiseshika view is 
to regard the body as composed of only one element, viz. earth in 
this world, water in Varuna-loka light in Aditya-loka, and air 
in Vayu-loka, the reason being that a given body exhibits only 
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one distinguishing quality, e. g., odour in the case of terrestrial 
bodies. The other elements may come into external contact and 
may help to sustain erect the parthiva body, but such an external 
contact is different from the samyoga implied in the constitution 
of a well-knit or organic aggregate. Compare the Sarhkhya-
pravachana-bhashya on iii. 19— 

Compare also Vatsyayana's NyayabhSshya on iii. 1. 28— 

—Sutra 12, line 5.—The Vaiseshikas argue that the process of 
division and subdivision must stop somewhere. Otherwise the 
mountain Meru and the mustard seed would be of equal dimen­
sion, both containing (not a given number of indivisible atoms 
but) an infinite number of infinitely-divisible atoms. The vali­
dity of the argument is discussed under sutra I I . i i . 15 below. 

—Sutra 12, line 8ff. — Compare the extract from the Prasasta-
p£dabhashya given by us under our Note to I I . ii. I I . line 9, 

—Sutra 12, line 17.— Sankaracharya suggests a number of 
ways of interpreting the words of the Sutra— 
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—Sutra 12, line 20. — The line is differently read— 

This states 
only one alternative, the second being given only 
in line 25 below. 

( i i ) The reading adopted by us, where three alterna­
tives are distinctly given, the effort or blow being 
the ' drisbta ' cause. 

By the word' adi' nodana or propelling is to be included. The 
distinction between abhighata and nodarui is thus formulated— 

—Sutra 12, line 23.—In accordance with to the Nyaya-Vaiseshika 
theory the Atman (which term comprises both the individual 
and the Supreme soul) has the following qualities— 

In the case of the individual souls at any rate all these qualities 
( with the exception of the five beginning with 'number') are 
adventitious, the Atman in his real nature being without not 
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only pleasure and pain, desire and aversion, effort and impres­
sion, but also without intellection, merit and demerit; and it is 
such a quality-less state which it is the function of the Moksha 
to achieve. Rightly enough, such a non-sentient stone-like 
condition of the liberated soul is made a butt of ridicule by all 
the opponents of the theory. 

—Sutra 12, line 27,— Adrishta or 'merit and demerit' has the 
property of developing its fruit at a specific period only. If the 
beginning of the process of creation is to be dependent upon 
adrishta, it is unlikely that the adrishtas of all the Atmans 
would ripen simultaneously at the commencement of the crea­
tion. As Ramanuja points out— 

—Sutra 12, line 31 . — It is evident that although the Creator or 
God is an Atman whose knowledge, power, and wil l is eternal, 
he is not presupposed in the argument at issue. Otherwise San-
karacharya would not have said that there was no other possible 
Controller or Regulator of the creation, In fact it is well-known 
that the Nyaya* and particularly the Vaiseshika sutras contain 
no mention of a God. It is the Bhashyas of Vatsyayana and of 
Prasastapada that introduce the idea for the first time, Srldhara 
and Udayana later developing and systematising the same. 
The negative attitude of these systems with reference to God is 
explicable probably by the close affinity of Nyaya with the Pur-
vamlmamsa and to a somewhat less degree that of the Vaiseshika 
with the Samkhya. The oft-quoted anecdote about Kanada who 
refused even on his death-bed to call upon the name of God, but 
only proclaimed 'Pllavah-pllavah-pllavah" falls in a line with 
the same view. But the atomism of the Vaiseshika school was 

In Nyayastrtra IV. i. 19, Is'vara or the Lord is mentioned, but as a 
Purvapaksha assumption only. 

13 [ Brahmasutrabhashya, Notes ] 
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not capable of standing on its own legs. Somebody was wanted 
to start the first motion in the atoms, and early critics of the 
system must have brought this defect glaringly to the fore. The 
Vaiseshika-sutras make frequent references to the infallible 
charater of the Veda, which might have been regarded by them 
also as self-subsistent. In any case, both the Nyaya and the 
Vaiseshika sutras are so very much lacking in systematic arran­
gement of the contents, that scope is left as much to put down 
particular sutras as interpolations as to believe that specific 
topics and specific sutras, although once present in the sutra-
patha, have been dropped or missing. 

—Sutra 12, line 34ff. — If what is infinitely small can be called 
zero, one infinitely small substance added to another infinitely 
small substance cannot lead to any increase in the dimension 
inasmuch as zero + zero=zero. The Brahmavidyabharana on 
I I . i. 29, lines 12-15, where this same argument is introduced 
observes— 

Modern Physics has maintained the impenetrability of matter 
because according to it two atoms never occupy the same space 
and so cannot coalesce together by interpenetration; there exists 
always a space between atom and atom. Such is not the Vaise­
shika view. Compare, however, our Note to I I , ii. 11. line 11' 
and see also sutra I I . ii. 17, lines 70 ff. 
—Sutra 12, line 39. — Of a piece of cloth— 
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The Samanyakaranas are the conditions indespensable for the 
production of each and every effect; while an Asamavayi-karana 
is thus defined— 

Thus tantusamyoga ( being a quality) has a samavaya relation 
with the tantus or threads and resides, in the same samavaya 
relation, just where the pata (the karya) resides, and it is a 
necessary factor producing the cloth. Hence tantusamyoga is 
the asamavayi-karana of the pata. So also, tanturupa (being a 
quality ) has samavaya relation with the tantus and resides just 
where the tantus (the karana) reside, and it is a necessary deter­
minant of the colour of the cloth. Hence tanturupa is the 
asamavayikarana of patarupa. Asamavayi-karana comes near­
est to what might be styled the operative cause. 

—Sutra 13, line 8. — The problem was already discussed from 
a slightly different point of view in XL i. 18, lines 13 to 34. 
See our Notes to that passage. See also I I . i i . 17, lines 18 to 53, 
below. 

—Sutra 13, line 8 ff.— The Nyaya-Vaiseshika maxim as to the 
perception of the categories of Samanya, Abhava, and Samavaya 
is thus expressed — 

The Naiyayikas extend the scope of this maxim to the Samavaya 
also ; but the Vaiseshikas regard it as inferable only. At the 
same time it must be remembered that this is the more modern 
doctrine, which makes its first appearance in Prasastapada, who 
declares it to be 'atlndriya'and' Iha-buddhy-anumeya.' The last 
characterisation has reference to the Vaiseshika-sutra vi i . 2. 26— 

which is thus explained— 
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This should imply that where the two correlates of the Samavaya 
are themselves perceptible, the Samavaya itself should be per­
ceptible. That at any rate might have been the original formu­
lation of the theory, in accordance wi th which Sankaracbarya 
declares the Samavaya to be ' iha-pratyaya-grahyah.' When it 
was perceived that the correlates (i e., the ' ayutasiddha ' padar-
thas ) might themselves be imperceptible to sense, the Samavaya 
came to be regarded as partly perceptible and partly impercep­
tible; or, for the sake of uniformity, everywhere imperceptible 
and so inferable. 

—Sutra 14, line 2. — The argument is analogous to the one 
urged against the Samkhya, who could not explain the Pravr i t t i 
of non-sentient matter in the absence of a sentient regulator. 
—The student w i l l note here an attempt to introduce what may 
be called the " proof by exhaustion." A l l possible alternative 
suppositions are summoned up and disproved seriatim. Four 
kotis or possibilities are put up. The mode of argumentation is 
often described as the "Prasanga " dialectics, and the Bauddhas 
( i f not some of the pre-Buddhistic " heretics " referred to in 
Buddhist texts l ike the Brahmajala or the Samaññaphala suttas 
seem to have developed it w i t h crushing effect in facing their 
opponents' theories. 

—Sutra 15, line 3.— Atoms, according to the Vaiseshikas, do not 
only possess the mathematical qualities of size, position, movement 
etc—herein the theory agrees wi th that of Demooritus—but also 
colour and other visesha-gunas. Since these last are physical 
qualities, whether an atom contains only one of them, or two and 
more, should make a difference in its character as an atom, just as, 
in modern Chemistry, the fact that an atom of Hydrogen and an­
other of Mercury should weigh differently can be held to prove 
that the atoms are not real atoms. If the atom, in other words, 
is to be regarded as the smallest possible division of any 
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substance, it ought to be absolutely equal in weight with the 
smallest possible division of any other substance, and the two 
atoms should have, if not the same properties, at least an exact­
ly equal number of them. This seems to be Sahkaracharya's 
line of argument, and it is clearly based upon a confusion bet­
ween what is smallest and what is simplest. See in this connec­
tion the Bhashya on I I . i i . 16, lines 6 to 14. 

—Sutra 15, line 7. —That the rupa and other qualities in some 
of the paramanus are latent or anudbhuta, and not manifest or 
udbhuta, as in the piece of cloth, is a qualification that need not 
vitiate the force of the above argument. Moreover, the Vaisesbikas 
admit the possibility of some of the atoms ( e. g., those of earth ) 
changing their qualities through application of heat. A raw and 
black earthern ware, when thrown into the kiln, gets red by being 
baked. The redness is communicated not only to the outer 
surface but has gone deep right upto the atoms. There is in 
other words the 'pilupaka' or baking of atoms, and not the 
pithara-paka' or baking of mere potsherds ( as held by the 

Naiyayikas). That an atom should thus be capable of giving up 
one quality and taking up another implies in its case an ex­
tended dimension and not a mere infinitesimality. 

—Sutra 15, line 15.—The Sutra is read differently in the re­
gular Sutrapatha, viz — 

And its interpretation is also not very satisfactorily given. The 
interpretations in the field are — 

Sankaracharya reads the sutra as we have it, and offers the inter­
pretation— 

In other words— 
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The third Vaisieshika sutra which is quoted by Sankaracharya 
has been the despair of commentators. One commentator com­
bines Sutras 4 and 5 into one, and declares that the negative-
statement in the form that everything whatsoever is imperma­
nent is a mistake (=avidya). Another asserts that all argu­
ments adduced to prove the non-eternality of atoms are an avidva, 
are fallacious. Sankaracharya contemplates two possible inter­
pretations — whether actually offered by Vaiseshika writers 
known to him we have no means of judging. In the Vaiseshika 
sutrapatha the sutra is given as "Avidya" without the following 
"cha;" while there is another Vaiseshikasutra (vii. i 21) — 

which however does not seem to have any clear bearing upon 
the point at issue. 

—Sutra 15, line 23ff. —Sankaracharya's first interpretation of 
the sutra can itself be understood in two ways, according as the 
words "satam karananam" are rendered as " of existent causes," 
(taking satam as adjective), or as "of the causes of what are exis­
tent-entities" (namely, of the atoms: taking satam as a noun). 
In the former rendering the specific cause for permanence of 
atoms put forth can only be their non-perceptibility; while with 
the latter rendering (which is accepted in the Translation), the 
cause of the permanence of atoms is the circumstance that of 
the atoms themselves no cause exists, or is cognisable by the 
senses. The way in which the statement is worded, especially 
the epithet " paridrisyamanakaryanam", makes it however open 
to objection, seeing that even the Dvyanukas or binary-atoms 
fall within the scope of the statement. For, the dvyanukas are 
existing entities (and not non-existences like the Pragabhava, 
which is sought to be excluded by the qualification " satam ") 
and we see tryanukas and other effects of these dvyanukas, but 
not the causes of the dvyanukas, namely, the paramanus which 
are imperceptible to the sense. So, for parity of reasons, the 
dvyanukas will have to be proclaimed eternal. There is also 
this further objection that the atoms are not always " paridris-
yamanakarya " inasmuch as the binaries, the immediate effects 
of atoms, are not visible to sense. This last objection is quite 
fatal. And as to the alivyapti on the binaries, if to exclude them 
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we introduce the qualification— provided there be no dravya as 
its cause ' (adravyatve being understood as adravyakaraxiatve), 
" i t w i l l meet the case, seeing that binaries do have dravyas 
(atoms) as cause, but it is practically saying what was already 
said in sutra I V . i . 1 , above. 

—Sutra 15, line 21.—A dvyanuka is destroyed by the severance 
of the conjunction of the atoms : tryanuka and subsequent pro­
ducts are destroyed by the outright destruction of the constitu­
ents, such as dvyanukas. These are the only two ways in 
which, according to the older school of Vaiseshikas, substances 
perish. The newer school uniformly recognises the first, i. e., 
the asamavayikarana-nasa, as the only cause of destruction. 
Qualities like pleasure may disappear by being supplanted by 
their contradictories l ike pain; but their case does not come in 
here for consideration.— ft w i l l be noted en passant that the older 
school of the Vaiseshikas contemplates the possibility of the 
destruction proceeding—-like creation—from cause to effect. 
When the Paramanus are separated, the binaries are destroyed, 
and consequent upon the destruction of the binaries the tertia-
ries and subsequent products meet their end in succession, the 
final products being accordingly destroyed the very last. The 
Vedantic view is just the opposite of this. As Sankaracharya 
says in his Bhashya to I I . i i i . 14.— 

The view that seems in this fashion to go against common sense 
was probably held by the Vaiseshikas because thereby the Creator 
and the Destroyer of the world was required to deal only w i t h 
the atoms, and not wi th their ultimate products. The doctrine is 
passingly referred to also under I I . i i . 17, lines 75-80. 

—Sutra 15, line 3 1 . — This is the view of the Parinama theory 
of causation, and its illustrations are the clay and the pots, or the 
gold and the ornaments, detailed in the Chhandogya I V . i. 4-6. 

—Sutra 16, line 5. — It is possible to argue that because there is 
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an increase in the number of qualities, that should be no reason 
why the size of the thing should grow. As the Bhamatl puts i t— 

The reply to the argument is the syllogism— 

which however is not quite convincing. A better illustration in 
any case would be the growth in the soul's power of w i l l and 
intellection following upon the growth in the size of the human 
body. 

—Sutra 17, line 4ff. — BhamatI introduces the rest of this discus­
sion by— 

Sutras 10,17, 32, 45 form, so to say, a final flourish of the attack 
against the serveral systems. 

—Sutra 17, line 4. — The Vaiseshik-sutra I. i. 4 (which is gene­
rally suspected as being an interpolation ) enumerates only six 
padarthas, Abhava or Negation being excluded; and Udayana in 
fact says— 

The followers of the school, however, taking advantage of the 
occurrence of the word abhava in other sutras, declare that 
Kanada always intended to reckon it as a distinct category, and 
even recognise its four-fold division. Compare in this connec­
tion the following sutras— 
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Later on, with some theorists (compare Yogabhashya on i i . 5) 
Abhava, acquired a positive character, as being a regular know-
able category. Sankaracharya has already attacked such a posi­
tion in his Bhashya to I I . i. 18, lines 45ff. See our Note to I I . i i . 
11, line 28f. 

—Sutra 17, line 13.—Compare the identical illustration brought 
up under Ii. i. 15, lines 5ff 

—Sutra 17, line 19. — The Tarkasamgraha has the following 
section (79) about the Ayutasiddha pairs— 

The word ' Ayuta-siddha ' can mean things proved not to hare 
been ever joined together (yu=to join), or things proved not 
to have been ever torn apart (yu=to separate). 

—Sutra 17 line 22ff. —When threads produce the cloth, the cloth 
is the avayavin that must have the same location as the avaya-
vas, the threads, and be intimately associated with them. But 
when the colour of the threads produces the colour of the cloth, 
the latter is not an avayavin made of the sum of the former. 
When, for instance, threads of different colours are joined to­
gether to produce a variegated piece of cloth, the colour of the 
cloth is not a mere sum of the colours of the former. It is a new 
colour called 'chitra' or variegated, the total impression of which 
as a unit is so different from the isolated impressions of the 
coloured patches. Moreover, if the colour of a pata with alter­
nate patches of, say, red-yellow-black be regarded merely as = 
r + y + b, and not a new distinctive colour called chitra, r would 
be=1/3rd of the colour of the patai and so also y and b ; but there 
would be no one colour pervading the whole pata. This means 
that the pata as a whole, having no colour belonging to it, would 
be invisible; for, it is only coloured substances that our eyes can 
see. This explains why the Nyaya-Vaiseshika theorists reckon 
"chitra" as a separate colour. Hence, the colour of the cloth 
must have a distinct location from the colour of the threads. It is 
assumed, accordingly, that the Patarupa resides upon the Pata, 

14 [ Brahmaiutrabhashya, Notes ] 
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and not upon the Tantua But the Pata itself has the same loca­
tion as the Tantus. This is introducing a distinction without a 
difference, particularly after the present further assumption of the 
dravya and the gunas, or the avayavin and the avayavas, being 
"aprithag-desa." So the assumption becomes gratuitous. 

—Sutra I I , line 32ff. — A conjunction is defined as— 

It is a " dvishtha" property, or one residing on two members, one 
or both of which have to move before they can be brought into 
conjunction. Ik is therefore "anyatarakarmaja" or "ubhayakar-
maja." Sankaracharya is going to prove that on the admission 
of the Vaiseshikas themselves these three characteristics of Sam-
yoga are true in the case of Samavaya, and hence the hypothesis 
of Samavaya is a needless multiplication of entities. The Vaise-
shikas define the Karya as— 

and the Karana as— 

On their own admission then the Karana can exist independently 
of the Karya that is yet to be. And if the Vaiseshikas argue that 
this case is in a sense covered by their very definition of "ayuta-
siddhi," viz.—ekam avinasyat etc., seeing that the karya is still 
in the womb of the future and so non-existing at the present 
moment, the objection can still be urged that thereby they are 
postulating a relation between non-existence (Karya) and exis­
tence (Karana), which, as we already pointed out ( I I . i. 18, lines 
45ff.), is an untenable position, inasmuch as every relation de­
mands two positive terms as its correlates. And if to obviate this 
it is replied that the Karya first comes into being and then effects 
the (samavaya) relation with the Karana—so that the relation 
becomes between two existing entities, we can still urge that in 
that very first moment of its existence the Karya in any case 
remains without a connection with Karana, which, if admitted, 
would give the go to the painfully formulated distinction between 
"yutasiddhayoh samyogah" and "ayutasiddhayoh samavayah." 
—Sutra 17 line 39, — If samyoga necessarily requires move­
ment on the part of at least one of the two objects brought into 
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conjunction, how is such a movement possible in the samyoga 
between ether (which, being all-pervading, cannot move) and 
the karya in the first moment of its origination, when, as is as­
sumed, no qualities and no movements of any kind are developed 
in it, it then possessing a mere jati ? Compare I I . ii 11, line 34. 

—Sutra 17, line 48.—Sankaracharya obviously implies that a line 
stands for the numeral one. Now, a horizontal line represents 
the numeral one in older pre-Gupta inscriptions. The Gupta in­
scriptions give a slight curvature to the line, and the post-Gupta 
inscriptions make it slanting. Some North-Indian scripts make 
it also a perpendicular line. Since all these numeral notations 
can equally serve the purpose of the illustration in the text, we 
cannot determine to what particular system of notation Sankara-
charya is here referring. An identical illustration occurs also 
in the Yogabhashya under iii. 13. The Decimal system of nota­
tion presupposed in these illustrations was in vogue long before 
the days of Sankaracharya. The oldest epigraphic instance of 
its use so far discovered is the Gurjara inscription of A. D. 595 
The system is known to Varahamihira (6th century A. D.). 

—Sutra 17, line 5 1 . —Sankaracharya wants to prove that neither 
samyoga nor samavaya exists as an entity beyond the two objects 
that are in relation. It is the proving of an abhava or negation ; 
and for this, according to Vedanta, a different proof, viz.,' Anup-
alabdhi " is to be employed. To quote the Vedankaparibhasha— 

Similarly, here the apadana or prasanjana, i. e., argument by 
reductio ad absurdum, takes the form; If samavaya had been a 
real independent object, there is no reason why it should not have 
been perceived as such : it accordingly is " upalabdhilakshana-
prapta" or meets all the conditions for its perception, if it 
bad existed; but we do not perceive it; ergo, it does not exist. 

—Sutra 17, line 51.—-Against the Siddhanta view that words 
designating relations (such as samyoga, samavaya, etc.) do not 
denote an entity distinct from the two objects that are in rela-
tion, but that they point simply to a specific way of looking at 
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the objects in question, the Purvapakshin argues that if samyoga, 
samavaya, etc. are mere designations of the objects-in-relation, 
they ought to be, like any other synonyms of the objects, always 
predicable of them—which means that the things must be always 
conjoined and never disjoined. But the reply is simple enough. 
Even the so-called ordinary synonyms are not invariably inker-
changeable. From certain points of view one synonym is pre­
ferred to another. So can it also be here. When one says that 
the monkey is on the tree, he does not posit the existence of a 
new entity like samyoga being in relation with the two objects 
viz., the tree and the monkey. He intends to imply nothing 
more than a way of looking at the tree and the monkey. When 
the monkey has left the tree, the point of view changes: that is 
all. It is wrong to imagine that there takes place in that case 
an actual destruction of the hypostatised new entity of samyoga. 
—Sutra 17, line 53. — Reverting to the statement that samyoga 
can be at times " anyatarakarmaja," it would be difficult to ex­
plain, even so, the samyoga between atoms and the Atman ( i. e., 
the supreme Atman) who is to deal with them at the time of the 
creation and dissolution of the world; or, for the matter of that, 
between the individual soul and his mind, which is atomic in 
size. The atom can move, but never move out of the range of 
the Atman who is all-pervading. It must therefore be always 
in contact. And since an all-pervading object is incapable of 
any division by parts, it is impossible at any time to say that the 
atom is in contact with, say, the upper part, the centre, or any of 
the sides of the Atman. This means, that we will have to imagine 
parts where none exist or can exist. In the case of the mind 
and the individual soul the Vaiseshikas carry their imagination 
a step farther. They not only imagine the Atman's possibility 
of coming into contact with the mind but they even imagine that 
when the mind enters ( during sleep) a particular nadl( tube) 
called Purltat, it shoots beyond the reach of the all-pervading 
Atman, so that, there being no conjunction between the mind 
and the soul, sound dreamless sleep becomes possible. To such 
straits may an initially invalid hypothesis lead us 1 

—Sutra 17, line 63. — The Nyayakandall thus expounds the con­
ception of a samavaya— 
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" Samslesha " or" Upaslesha " is defined as— 

Samavaya requires that things, at first clearly and admittedly 
distinct, should be brought into such close union that it should 
be impossible thereafter to tear away any one of the two. There 
should be an absolute interpenetration between the two, such as 
there is between the trunk of a resinous tree and the exudation 
of lac that is to issue from it. Such penetrative union cannot 
exist between objects one of which is partless (either because it 
is, like the atom, infinitely small, or, is like the ether, infinitely 
large), for the simple reason that you cannot prove by pulling 
one of the conjoint objects (ether and earth, or ether and atom, 
or binary and atoms) that the other is pulled likewise, Ether 
being all-pervading is incapable of being dragged to a place 
where it does not already exist; and the very notion of pulling 
off the atom suggests the adhesion of the atom by one of its sides, 
which would ascribe avayavas to it, which ex hypothesi it cannot 
have.— If therefore there can exist no * samslesha ' between the 
binary and its constituent atoms, when the gusts of winds at 
the time of creation carry away the binary from place to place 
we cannot guarantee that the constituent atoms of the binary 
will always suffer themselves to be pulled and wafted away 
along with the binary, with the result that the process of crea­
tion as described above, wil l not come to pass. 

—Sutra 17, line 68.—Kunda-badara-nyaya or the maxim of the 
earthern-pot and the badara-tree is the maxim where a person, 
having forgotten his kunda near the badara,and being question­
ed as to the whereabouts of the kunda replies : I placed the 
kunda just near the badara. " But where is the badara ?" — Oh ! 
Just near the kunda !" Deussen explains the maxim differently, 
but on what authority it does not appear. "Knnda " he trans­
lates by "Radwaelbung," the periphery of a wheel, and "badara" 
by "Speichen," or spokes. The periphery supports the spokes and 
the spokes support the wheel. Another current explanation of 
the maxim understands kunda as the pot or basin wherein the 
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badara tree has grown. Kunda is the substrate of the badara 
and therefore is necessarily different from it. According to the 
last explanation the maxim is used merely to establish the bheda 
or distinctness of things, while according to the first explanation 
it serves as an illustration of mutual interdependence. 

—Sutra 17, line 79.—The reference is to I I . i i . 15, line 29. 

—Sutra 17, line 86.—To take a general review of Sahkara-
charya's refutation of the "Vaiseshika theory, it is evident that 
the Acharya does not touch any part of that theory, beyond the 
atomic Cosmology. He does not touch their Epistemology or 
theory of knowledge, including their Logic and Psychology. 
These, probably, the Vaiseshikas might have borrowed from the 
sister school of Nyaya, and, in any case, as regards the doctrine 
of inference and the exposition of logical fallacies, there was 
nothing very controversial there from Sahkaracharya's point of 
view. The theology of the school and its doctrine of release was 
plainly a later excrescence, and could be met by the argu­
ments used against the theistic schools in sutra I I . i i . 37-41. 
—The attack, such as it is, is delivered in the following passages 
from the Brahmasutrabhasbya— 

I I . i , 12, I I , i i . 17 — "Sishtaparigraha; " 
I I . i i . 37—" Isvara as nimittakarana ;" 
I I . i i i . 7-Against some presuppositions of atomic cosmology; 
I I . iii. 18—" Chitanya as a quality of the Soul ; " 
I I . iii . 50— "Doctrine of many Souls ; " 
I I . i i . 11-17—The two Vaiseshika adhikaranas proper, as 

also the " yukt i" in I I . i. 18. 
—Confining ourselves to the present adhikaranas, the points 
discussed therein are the following— 

1. Inconsistency of the school in admitting exception to 
the doctrine of like producing like, while blaming 
the Brahmavadin for doing the same ( I I . ii 1130-55); 

2. Impossibility of first motion in atoms at creation or dis­
solution ( I I . i i . 1217-34, I I . i i- 1241-46). Impossibility 
of a change from motion to non-motion in the atoms 
( I I ii . 14); 

3. Impossibility of one atom coming into conjunction with 
another ( I I . i i . 12 3 4 - 4 0 ,II . i i . 17 5 3 - 6 2 , I I . i i . 1770-77); 
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Impossibility of any " samslesha " between a binary 
and its constituent atoms ( I I . ii. 1762-69); 

4. Untenability of the doctrine of Samavaya— 
(a) " Anavastha " ( I I . ii. 131-10, I I . i. 1813-18), 
(b) Why distinguish the Samyoga from Samavaya ? 

(II. ii. 1311-15, II ii. 1742-53, I I . i. 1816-18); 
(c) How does the Avayavin reside on the Avayavas 

with which it is samaveta ? ( I I . i. 1819-34); 
5. Divergence of qualities in atoms inconsistent with their 

character as atoms ( I I . ii. 151-11, It ii. 16); 
6. The so-called proofs for the existence of atoms are no 

proofs ( I I . ii. 1511-35); 
7. Samyoga not the only method of creation, and Vibhaga 

not the only method of destruction ( I I . ii. 1527-35, I I . ii. 
1777-82, I I . iii. 7, passim) i 

8. Impossibility of the doctrine of six independent and yet 
related categories ( I I . ii. 174-18); 

9. Untenability of the doctrine of "Ayutasiddhi " on any 
of its three possible interpretations ( I I . ii. 1718-41); 

10. Untenability of the doctrine of " asat-karyavada "— 
(a) Scriptures declare " ananyatva " (II i. 14,16), 
(b) Why definite effects from definite causes only ? 

( I t i. 182-12), 
(c) No relation possible between " existing "cause and 

" non-existing " effect ( I I . i. 1836-52), and nothing 
exists on which causal apparatus can operate ( I I 
i. 1871-79). 

Most of the arguments of Saiikaracharya are valid and convincing. 
The weakest is argument No. 5. The Vaiseshika Realism, their 
distinctions between Substance, Qualities and the like, have a 
glamour of common-sense about them, but acuter philosophical 
analysis such as has been attempted by the Acharya is bound to 
point out the contradictions and inconsistencies of the system. 
Not that there are no inconsistencies in the Vedanta itself; but 
apart from the backing of the Scriptures which the Vedanta can 
boast of, the system is undoubtedly pitched to a much higher 
philosophical level than is the Vaiseshika, 
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—The origins of the Vaiseshika are lost in obscurity. Although 
the word ' anu ' occurs several times in the Upanishads, nobody 
has claimed that anything like the doctrine of Atomism is there 
fore-shadowed. There are obscure allusions to it in the Maha-
bharata; in the Milindapanha, in the Avasyakasutra, and in the 
Charakasamhita: aud it would seem that the Jainas and the 
school of Hinayana Buddhists did subscribe to a belief in atoms, 
somewhat more crudely conceived than the full-fledged Vaiseshika 
system, As fore-runners of the Vaiseshika theory may be mention­
ed the doctrine of Pakudha Kachchayana, a teacher mentioned by 
Buddha, who held that the four elements—earth, water, fire, air— 
pleasure and pain, and the soul are the seven uncreated substances; 
or the " Pudgala " theory of the Jains, the Pudgala or matter be­
ing in the two states of gross (sthula), or subtle (sukshma), and 
consisting of atoms or paramanus occupying specific units of 
space (pradesa). That a school of Buddhists did formulate a sort 
of an atomic theory follows from what Sankaracharya has said 
in his introduction to Sutra I I . ii. 18. Interesting from this point 
of view are the following extracts furnished by Wassilijew, Bud-
dhismus, p. 279 — "The Sravakas furthermore assume Monads 
that have no parts, and according to the opinion of the teacher 
Samgharakshita these Monads do not remain adhering the one to 
the other, but they leave interspaces between them. They rotate 
round one another now this side and now that, so as to build up 
an aggregate.... Moreover all the Buddhistic systems uniformly 
assume that there is nothing smaller than these Monads, which 
can neither be split open nor partitioned. They differ from one 
another only in the belief as to whether some of the Monads 
possess sides. But even when it is said in the first instance that 
Monads are built out of eight factors, i. e., have eight sides, still 
none ever maintains that they make up a mere concatination (and 
not an organic unit)." And once more, Ibid. p. 308—" As regards 
[the Atom] the Yogacharas assert that when a person conceives 
(as do the Sautrantikas) the Monad as a compound of six sides, 
that invariably means that it is composed of parts; when however 
a person holds (as do the Vaibhashikas) that these six sides consti­
tute an (organic) unit, then it would be necessary that he should 
concede even a ball to be a Monad."—There are however some 
essential differences between Buddhistic atomism and the atomism 
of the Vaiseshikas. Dharmottara, a Buddhist writer belonging to 
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perhaps the first century B.C., speaks of atoms not only of earth, 
water, fire, and wind, but also of colour, smell, taste, touch and 
the like. There are also non-material atoms like those of the 
sense-organs and the mind. The Vaiseshikas have improved 
upon this theory by the formulation of the distinction between 
Substances and Qualities. It is also possible that the Sautran-
tika doctrine of Time as divisible into infinitesimal portions 
called ' kshanas ' or instants has a great logical affinity, and 
probably also some historical relation, with the Yaiseshika 
doctrine of the physical world similarly divided into infinitesi­
mal physical parts. As the Vaiseshikas are not mentioned by 
Kautilya (B.C. 300), but are named as such and the doctrines 
peculiar to them criticised by writers like Asvaghosha and Vasu-
mitra (1st century A.D.), Nagarjuna (cir. 200 A.D.), Aryadeva (cir. 
225 A.D.), and others, the origins of the System may safely be 
assigned towards the beginning of the Christian era. And the 
Sutrapatha—-barring possible additions to it here and there—may 
likewise be assigned to the same period. 
—After the Sutras the earliest extant Vaiseshika text is the 
Bhashya of Prasastapada; but some other earlier texts (e. g. the 
Ravanabhashya) seem to have been known to, and diligently 
studied by, Sahkaracharya. The Bhashya of Prasastapada is not 
exactly a verbatim commentary. It omits altogether quite a 
large number of the sutras and has altered the order of the sutras 
quite deliberately. Vaiseshika writers of consequence subsequent 
to Prasastapada are—(1) Uddyotakara (7th century A.D.), author 
of Nyayavarttika; (2) Vachaspati-misra author of Nyayavarttika-
tatparyatika (circa 850); (3) Udayana author of Nyayakusu. 
manjali and Kiranavali and Nyayavarttikatatparyaparisuddhi 
(circa 984); (4) Srldhara author of the Nyayakandall (circa 991); 
Sankara-misra, author of the Yaiseshikasutropaskara, and others. 
This age of commentaries and sub-oommentaries had a full sway 
right upto the middle of the second millenium, especially as the 
writers had to face learned Buddhist opponents like Dinnaga, 
Dharmaklrti and others. Before long however the need of easy 
manuals was felt, and as a result we have texts like the Nyaya-
sara, Tarkabhasha, Tarkakaumudi, Tarkasamgraha, and the like, 
which themselves have given rise to a very large mass of further 
commentaries and sub-commentaries' There are also indepen-

15 [ Brahmasutrabhashya, Notes ] 
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dont compilatory works like the Bhashaparichchheda with the 
Muktavall and its further commentaries. In Bengal there arose, 

towards the middle of the 13th century, a modern school of 
Logicians whose "hair-splitting niceties and shallow profundi-
ties" have been the terror of young learners and the glory of the 
experts. Since the days of the great commentators ending with 
Vachaspati-misra and his immediate followers, however, there 
has been no significant doctrinal development in the school. — 
One characteristic of the school may here be briefly indicated. 
Although starting its career as a doctrine of Atomism, the Vaise-
sbika very soon found the necessity of effecting an alliance with 
the sister school of the Nyaya, from which it borrowed its psycho­
logy, its epistemology, and the logic. The manual-writers and the 
followers of the "Navya-Nyaya" or Newer Logic are largely 
syncretic in their character. And this fact combined with the 
common-sense realism inherent in the system has given to most 
of the writings of the school a large vogue as being propaedeutic 
to the more advanced philosphical treatises of the other schools. 
The problem of the relation between Greek and Indian Atomism, 
as between Greek and Indian Logic, is part of a larger problem, 
which it is unnecessary to discuss here in any detail. 
—Sutra 18, line 1,— " Raddhanta " is used in the same sense as 
" Siddhanta." An attempt is sometimes made to distinguish 
the two, a raddhanta being regarded as the siddhanta of the 
opposed school; but the distinction is not everywhere maintained. 
—-Sutra 18, line 2 —The Vaiseshikas are called "Semi-nihilists " 
because, as the BhamatI observes— 

Also in their "Asatkarya" theory of causation they admit the 
reduction of existence to non-existence and non-existence to exis­
tence, permitting the duration of existences like the body etc. 
only for " three moments " (that of utpatti, sthiti, and pralaya). 
The Buddhists go one step further in reducing everything to 
existence and momentariness. Hence the comparison and the 
contrest. Compare Anandagiri on the passage.— 
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—Sutra 18, line 3. — As Sankaracharya has himself opened the 
topic, it would be convenient to find room here for a historical 
and bibliographical Note on Buddhism and its main schools. The 
date of Gautama (Pali, Gotama), the Buddha (or Enlightened One), 
is determined by a reference in Buddhaghosha's introduction to 
his commentary called the Samantapasadika on the Vinaya-
pitaka, as also in the Ceylonese Chronicles called the Maha-
varhsa and the Dlpavamsa, to the effect that the Emperor Asoka 
was anointed to sovereignty 288 years after the death of the 
Buddha. The general concensus of opinion places the death 
of the Buddha in B. C. 477 or circa 480, and his birth eighty 
years previously. The story of his miraculous birth; his early 
training for a prince's career; his meeting the " four signs" of 
age, disease, death and recluse, which wean him from the passing 
pleasures of the world; his great Renunciation or " abhinish-
kramana " at the age of 28; his search for Truth for seven years; 
the Temptation ; the Englightenment under the " Bodhi " tree at 
the age of 35; the Preaching of the Law for nearly 45 years; 
the establishment of the Samgha or Mendicant Order; and his 
end or " Parmirvana ;" is told in many popular books, and we 
need not repeat it here. Tears after the death of the Buddha, 
and in a special Council of Elders convenced for the purpose' 
the Canon embodying, if not the Buddha's ipsissima verba, at 
least the principal tenets and the well-remembered sayings and 
anecdotes of the Master, was collected together in what is styled 
the " Tipitaka " or the Three Baskets written in what is known 
as the Pali language, which must have differed, and in fact does 
differ, in some respects from the language in which the doctrine 
was originally preached. The contents of the " Tipitaka " are 
as follows— 

I—VlNAYA-PITAKA OR DOCTRINES OF THE CHURCH— 

(i) Suttavibhahga (register of sins ); 
(a) Parajika (causing excommunication ) 
(b) Pachittiya (liable to expiation) 

(ii) Khandhakas (special treatises); 
(a) Mahavagga (main rules for the order) 
(6) Chullavagga (minor regulations) 

(iii) Parivara-patha (supplement and index) 
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II—SUTTA-PITAKA OR COLLECTION OF DISCOURSES— 
(i) Dlghanikaya (52 longer discourses); 

(ii) Majjhimanikaya (152 discourses of middle length); 
(iii) Sarhyuttanikaya (50 discourses in groups); 
(iv) Anguttaranikaya (over 2300 enumerations of principles 

in ascending numerical groups); 

(v) Khuddakanikaya (miscellaneous collections); 

(a) Khuddakapatha (short anthology) 
(6) Dhammapada (423 pithy stanzas) 
(c) Udana (inspired utterances) 
(d) lti-vuttaka (terse sayings) 
(e) Suttanipata (additional discourses and questions) 
(ƒ) Vimanavatthu (tales of heavenly palaces) 

* (g) Petavatthu (tales of goblins) 
* (h) Theragatha (107 songs of monks) 
* (i) Therigatha (73 songs of nuns) 
* (J) Jataka-verses (concluding Gathas of the 547 legends 

of the Buddha in his earlier births) 
(k) Niddesa (commentary on (e) above) 
(l) Patisambhidamagga (pathway of the Arhat) 

* (m) Apadana (exploits and miracles) 
* (n) Buddhavamsa (twenty-four Buddhas) 
* (o) Chariyapitaka (twenty-five Jataka tales) 
‡ (p) Milindapañha (questions of Menander) 
‡ (q) Nettippakarana (observations on the right-path) 
‡ (r) Petakopadesa (introduction to Pitakas) 
‡ (s) Suttasamgaha (another anthology), 

III—ABHIDHAMMA-PlTAKA OR SYSTEMATIC PHILOSOPHY— 

(i) Dhamraasamgani (psychological categories); 
(ii) Vibhanga (exposition and continuation of the above); 
(iii) Kathavatthu (refutation of heretical views); 
(iv) Puggalapaññatti (types of persons and characters); 
(v) Dhatukatha (physical categories); 
(vi) Yamaka (questions in pairs with alternating positive 

and negative answers); 
(vii) Patthanappakarana (abstruse metaphysical discourses). 

* Not found in Siamese Tipifrka. 
‡ Recognised only in Baraese Tipifaka, 
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The contents of these vary in age, authenticity and importance ; 
but in their ensemble they formed the Sacred Canon of what is 
called the Southern, the Pali, the Orthodox, the "Mahasamghika" 
or the " Sthavira " school of Buddhism, which came to formulate 
within it 18 smaller sub-schools or sects. These schools belong 
to a very early period of the history of Buddhism, and there do 
not seem to have been in existence amongst them any radical 
differences of opinion on the essential points. They in fact agreed 
more than they differed; acknowledged, with a variation in em­
phasis, practically the same Sacred Canon ;and, compared with 
the later schools whose Canon was written in Sanskrit, these are 
generally known as schools of the Hinayana or the Lower 
Vehicle. The schools designated by Sankaracharya as " Sarvas-
titvavadins " and further sub-divided into the " Sautrantikas " 
and the " Vaibhashikas belong to this so-called " Hinayana." 
The Hinayana was, speaking broadly, content to regard the 
Buddha as a simple mortal, exceptionally endowed, who lived 
a righteous life on earth and taught men the true path of salva­
tion, which need not be beyond the reach of ordinary men if they 
are willing to lead a life of self-discipline and mystic, supra-
mundane contemplation. The Hinayana thus retains several 
features of the primitive or historical Buddhism, and it has not 
developed any special aptitude for metaphysical theories and 
logical subtleties. As contrasted with the Hinayana, the Maha­
yana or the "Greater Vehicle" transformed the Buddha, or rather 
the Bodhisattvas (future Buddhas, being in fact the Buddhistic 
analogues of many Hindu divinities), into great mythological 
figures with hosts of attendant divinities, who had to be worship­
ped by elaborate symbols, ceremonials, and devotion. The Maha­
yana developed special philosophical doctrines, such as the 
" Sunyavada " or Negativism and the " Vijñanavada " or Idea­
lism, and they brought into existence, by way of comments and 
independent treatises based on some Buddhist "Suttas," a large 
mass of canonical literature written in Sanskrit of a somewhat 
debased type. Sir Charles Eliot (Hinduism and Buddhism, I I , p. 4) 
gives the following very fair characterisation of the true spirit of 
the Hinayana and the Mahayana schisms: " But in general the 
Mahayana was more popular, not in the sense of being simpler, 
for parts of its teachings were exceedingly abstruse, but in the 
sense of striving to invent or include doctrines agreeable to the 
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masses It was less monastic than the older Buddhism, and more 
emotional; warmer in charity, more personal in devotion, more 
ornate in art, literature, and ritual, more disposed to evolution 
and development, whereas the Hlnayana was conservative and 
rigid, secluded in its cloisters, and open to the plausible,if unjust 
acusation of, selfishness." The Hlnayana phase of Buddhism 
may be said to begin from about B. C. 300, and it continued—so 
far as India was concerned—upto about A. D. 500. In Ceylon, 
Burma and Siam it is still a living school. The Mahayana 
phase dates from about A.D. 100, and in Northern India it conti­
nued to be active almost upto A. D. 800. In China and Japan 
and Tibet it is even now the national religion, having developed 
therein further innumerable schism?, and sects, and sub-sects. 
Some of the recent discoveries in Central Asia, and a more pene­
trating study of the texts and translations from Tibetan and 
Chinese sources have made it probable that there has been a 
gradual transformation of the Hlnayana into the Mahayana, so 
that we have to recognise not only a later and an earlier Hlna-
yana, but likewise a later and an earlier Mahay ana, the earlier 
dating from a period prior to the commencement of the Christian 
era, and the later associated in particular with the names of 
Nagarjuna, Aryadeva, Asanga and Vasubandhu. Accordingly, 
Yamakami speaks in bis Systems of Buddhist Thought (p. 173) of 
the Sunyavada of the Hlnayana as developed by Harivarman, 
and of the Sunyavada of the Mahayana, designating Harivarman's 
doctrine as a stage of transition coming between Hlnayanism 
and Mahayanism. 

—Sutra 18, line 4.—The arguments of the Buddha—and of the 
majority of successful teachers for the matter of that—have been 
ad hominem, and no wonder if they had to use different starting 
points for arguing with differently endowed disciples. BhamatI 
quotes Nagarjuna's Bodhichittavivarana to the same effect— 
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—Sutra 18, line 5.—It is usual to divide the Sarvastivadins into 
Mula-Sarvastivadins and the Sarvastivadins proper. The latter 
seem to have possessed a part of their canon in Sanskrit, and 
fragments of their Samyutta and Anguttara, and of the Dhamma-
pada and of Suttanipata and Patimokkha have been in recent 
years discovered in Eastern Turkestan in original Sanskrit, and 
even in translations into some of the old languages current in 
that region, such as, Tocharian, Uiguric, Soghdian, etc. The 
Sarvastivadins are further divided into Sautrantikas, who stopped 
short of the Suttapitaka, and refused to recognise the canonicity 
of the Abhidhammapitaka, alleging that the Buddha had taught 
independent "Sutras" on the subject; and the Vaibhashikas, who 
not only insisted upon the recognition of all the three Pitakas 
but even compiled a " Vibhasha " or commentary on the Abhi-
dharama, for which in particular they wanted to claim absolute 
authoritativeness. What according to the tradition is known as 
the Fourth Council of the Buddhist Samgha (but what in sober 
history was probably the Second) under the leadership of King 
Kanishka (circa 100 A.D.) fixed the canon of the Sarvastivada 
school, which is even believed to have been, by the king's order, 
engraved on copper-plates and buried under some stupa. The first 
authoritative text of the Sarvastivadins is the Abhidharmajñana-
prasthapanasastra ascribed to the venerable Katyayanlputra. 
There are also a few other texts ascribed to Sariputra, Maudga-
layana, Devasarman and Vasumitra. These texts can now be re­
covered only from Chinese and Tibetan translations, which are 
likely to contain not a few distortions and perversions of the 
translators, who worked at a much later stage of religious and 
philosophical development. 

—Sutra 18, line 6.—The main internal difference between the 
Sautrantikas and the Vaibhashikas is that the Vaibhashikas be­
lieved that the external world was both perceptible as well as in­
ferable, whereas the Sautrantikas regarded it as only inferable 
from the diversity with which our ideas are imbued. "The di­
versity of cognitions in an observer, himself remaining the 
same, is explicable only by the operation on him of external 
things." The Vaibhashikas argue that the Sautrantika inference 
to prove the reality of the object is invalid, because all know 
ledge being reduced to inferability no drishtanta and no invari-
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able concomitance can be established. Hence they ought to con­
cede the perceivability of the world. Another important though 
somewhat abstruse point of difference between the Vaibhashikas 
and the Sautrantikas relates to their conception of Time. The 
former hold that Time past, present and future is a real existence 
being perceptible as regards present and future, but only infer­
able as regards the past—the difference between these three 
states of past, present, and future itself depending, upon a differ­
ence of efficiency. The Sautrantikas object to this theory on the 
ground that it implies as a corollary the existence of a perma­
nent substance persisting throughout time. The Sautrantikas 
also object to distinguishing between the past, the present, and 
the future on the ground of efficiency. " The entity is itself the 
efficiency, and is synonymous with its duration period, or the 
time of its appearance." A third essential point of difference 
between the two schools was that the Vaibhashikas regarded 
the Buddha as essentially human, while the Sautrantikas seem 
to have already recognised a large number of Buddhas, as well 
as the doctrine of the "Dharmakaya" belonging to each of them. 
We need not here detail the other minor differences obtaining 
between the two schools. 

—Sutra 18, line 1.— The Sarvastivadins have divided the 
whole Reality into seventy-five " Dharmas " or kinds of exis­
tences. The complete classification can be exhibited in the 
following tabular form :— 

Reality 
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The above is the " B a h y a " or objective classification of Reality 
The " Antara " or subjective classification is made up of the 
five " Skandhas " ( see l ine 10 of the text) , twelve " Ayatanas," 
namely, Mana-ayatana added to the five Indriyayâtanas, and 
Dharmâyatana added to the five Vishayâyatanas, and eighteen 
" dhatus " made up of the six Indriya-dhatus ( including the 
manas ), six corresponding Indriyavijñana-dhatus, and six I n -
driyavishaya-dhatus ( that of the manas being a " dharma-
dhatu") . These 75 dharmas are believed to be permanent in 
their noumenal form, but impermanent or transitory as 
phenomena. This elaborate classification is given in Vasu-
bandhu's Abhidharmakosa-sastra in the form in which it exists 
in Hiuen Tsang's Chinese translation of cir. A. D. 650, and it is 
quite probable that the classification has undergone consider­
able elaboration. The classification given by Sankaracharya 
is much more l ike ly to represent the views as they were origin­
a l l y formulated by Sarvâstivada writers, as it seems evident on 
the very face of it that Sankaracharya's knowledge of the 
tenets of the school was derived from accurate first-hand i n ­
formation. Moreover, there was the Sutrakara before the 
Bhasbyakara, and as a l l the Bhashyakaras agree in their inter­
pretation of the sutras comprised under the present adhikarana, 
we need entertain no doubts as to the veracity of the account 
of the Sarvâstivada philosophy as here presented. Yamakami 
Sogen in his Systems of Buddhist Thought is therefore not at 
a l l convincing when he accuses Sankaracharya of misunder­
standing, and even of deliberately misrepresenting, the views 
of the system ho is attacking. Sankaracharya never does this. 
Even A. B, Keith has conceded the practical accuracy of the 
Acharya's representation of the views of his opponent. 

—Sutra 18, l ine 8. — The Sarvâstivadins hold a k ind of atomic 
doctrine. According to them the Paramanu is the minutest 
form of " r u p a " which is said to be " ind iv i s ib le , unanalysable, 
invisible, inaudible, untastable, and intangible. " A group of 
six such Paramanus around a central Paramanu goes to form 
an Anu, which is the minimum sensibile, a l l the larger material 
things in the universe being aggregated of Paramanus. Now 
what makes the Paramanus conglomerate into an Anu is a 
qual i ty of adhesiveness (sneha ), what makes them capable of 

16 [Brahmasutrabhashya, Notes] 
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motion is a quality of propulsion (Irana ), what makes them 
produce warmth of l i fe and even fire by f r ic t ion or clashing is 
a quali ty of heat (ushna) , and what makes them non-inter-
penetrable is a qual i ty of resistance or hardness (khara), which 
a l l the Paramanus are believed to possess alike. The presence 
of these four qualities in the Paramanus leads to the constitu­
t ion of Anus and larger aggregates, and eventually the four 
Elements of water, air, fire and earth. But since these Ele­
ments as we actually know them possess only one of the four 
qualities of their constituent Paramanus in a pre-eminent 
degree, the Sarvastivadins take recourse to the supposition that 
only one of the four qualities is active in an element, the other 
three being for the time latent or dormant. 

—Sutra 18, l ine 8f. — In view of the exposition given in the 
preceding Note it is clear that "kharasnehôshnêranasvabhava" 
belongs to all the Paramanus of all the Bhutas and not" khara-
svabhava" to earth Paramanus, " snehasvabhava " to water 
Paramanus, etc., as the Bhamatlkara and the other commentators 
of Sankaracharya interpret the passage. The words of the 
Bhashya are capable of both the interpretations, and since, on 
the admission of the Sarvâstivadins themselves, the several 
elements contain only one of the four qualities in a pre-emin­
ently active condition, there is an explanation for the mistake 
( i f mistake it be ) into which the commentators have fallen. 

—Sutra 18, line IO. — Just as in the outer world there are the 
Paramanus eventually constituting the four elements, the five 
indriyas or sense-organs ( which are probably specific refined 
Paramanus), and the five qualities of colour, sound, smell, taste, 
and touch which these indriyas perceive,—all presupposing a 
grouping or aggregation of the external Reali ty on the basis of 
the division into the four elements, each of which accentuates 
only one of the four inherent dispositions ( svabhavas ) of the 
Paramanus,—so also in the inner wor ld there are (1) the mental 
images produced by the working of the indriyas upon the 
objects ; (2) the latent impressions produced by these mental 
images, which mix up in the texture of the subsequent mental-
images, as wel l as certain innate ethical predispositions; (3) the 
specific concepts or ideas formulated by the working of the 
mind upon the data of sense; (4) the pleasure-pain sensations 
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consequent upon these functionings of the mind ; and (5) the 
consciousness of the knowing subject as the presupposition of 
a l l these activities. And these types of internal cognitions 
also lend themselves to a classification by five thought-phases 
( Skandhas ) of ( i n the above order of their presentation ) rupa, 
samskara, samjna, vedana, and vijñana. Compare on this point 
the remarks of the Ratnaprabha— 

And just as the external aggregates originate from the Para­
manus that have a fourfold primit ive nature, so also it might 
be conceivable that the internal thought-phases proceed from 
combinations of certain "un i t s of mind-stuff" of specific but 
uniform disposition. It is not certain whether the Sarvâsti-
vadins posited such units of mind-stuff, but it is in any case 
clear that they wanted these units as also the Paramanus—all 
originally uniform in nature—to give rise to compounds where­
in only one of the original common dispositions would become 
accentuated, while the others remain latent and a l low them­
selves to be subordinated,—these compounds in fact consti­
tut ing, and accounting for, the variety of a l l the physical and 
mental phenomena in the world. 

—Sutra 18, line 12f. — Mr. Yamakami Sögen makes too much 
of a trifle when he objects to Sankaracharya's expression 
" anuhetuka " in l ine 12. It is true that the Bhutas are pro. 
duced out of Parmanus and the formation of Anus out of 
Paramanus is possible only because the Paramanus have the 
elemental qualities of sneha, Irana, etc. inherent in them, 
which cause the Paramanus to hold together. In a sense 
therefore the Bhutas ( more accurately their qualities) are the 
cause of Anus, and not the Anus the cause of Bhutas. Bu t 
surely since Sankaracharya had said above ( l i n e 8f . ) " p r i -
thivyadiparamanavah samhanyante " his present expression 
"anuhetuka samhati ." must be taken in the l igh t of 
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the earlier assertion. The distinction between Paramanus and 
Anus need not have so much obsessed the mind of Sankara-
ch&rya, as it was not much involved in the main point of the 
argument. And when futhermore the same Japanese scholar 
objects to the term " panchaskandhlrupa " because it is not a 
Buddhist technical te rm, it is doubtful if he has realised that 
the word " rupa " in that compound is not—any more than the 
word " rupa " in the expression "Bhutabhautikasamhatirupa"— 
the same as the technical "rupa" of the Sarvâstivada philo. 
sophy; or that " pañchaskandhl " is a Dvigu compound. 

—Sutra 18, line 15. — We are told that the Sarvâstivadins 
thought of the Paramanus as ' l i v i n g , ' They can accordingly 
enter into combinations w i t h one another under the influence 
of given causes ( hetu ) and conditions (p ra tyaya) ; but being 
admittedly devoid of intelligence, how is it that there should 
result an unfai l ing uniformity in their movements and func­
tions, and whence comes it that the causes and conditions, 
under the influence of which they function, tend uniformly to 
produce the same or similar results? Not only this, but the 
results are known to adapt themselves to changing require­
ments as though directed by an intelligent controller. The 
atoms of earth, for instance, agree uniformly to subordinate 
their other three dispositions to the prevailing disposition of 
hardness (kharatva) , the atoms of water to that of adhesive­
ness (sneha), and so on; and the elemental (bhautika) products 
likewise continue to preserve the characteristics and disposi­
tions of the elements. As the Bhamati puts i t — 

—Sutra 18, line 15f.— The case of the Chitta and the Chaitta 
samudaya is not much different from that of the Bhuta and the 
Bhautika samudaya. Mental ideas and impressions as well as 
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feelings of pleasure and pain fol low a regularity in sequence 
which is in them even more marked than in the happenings of 
the physical world outside. Who regulates the process ? It 
cannot be the Chitta or the mind, because the mind is the 
resultant of the five Skandhas, whereas we are in search of a 
regulating principle which is outside and prior to the aggregate 
of the five Skandhas (that is to say, independent of the sentient 
individual wi th his body and his mind) and which yet regulates 
them. Moreover the Chitta can function only upon the data of 
the senses, and these senses and the whole body, although the 
sine qua non for the functioning of the mind, have yet to exist. 
To quote from the BhamatI, once more,— 

—Sutra 18, line 17.—The cessation of act ivi ty leads to the 
annihilation of a l l klesas or passions, and thus paves the 
way to the sumrnum bonum of Nirvana. Now this Nirvana 
was, to some Buddhist thinkers at any rate, an absolute cessa­
t ion of a l l pravri t t i or ac t iv i ty ; but even if one were to argue 
that the extirpation of passions real ly meant to the Buddhists 
their transmutation under the influence of knowledge, hate 
being turned into love, etc., s t i l l that involves at least a volun­
tary reversal in the direction of the pravri t t i , which is impossi­
ble in the absence of a deliberate and intell igent exercise of 
the w i l l . 

—Sutra 18, l ine 18. — The term " Asaya." is explained as— 

and Anandagiri gives "Samtana" as its synonym, while Bha­
matI and Ratnaprabha render it by " Aiayavi jñana." The 
latter term is thus defined — 
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It is the realisation of the self as the conscious subject under­
l y i n g a l l individual cognitions, and is therefore a continuous 
stream of consciousness. It is not exactly what is called the 
"Ahamkara," which means the identification of the self of this 
moment w i t h the self of a past moment, but it comes closer to 
the "anuvyavasaya" of Nyaya philosophy (which is a state of 
consciousness in which one feels oneself perceiving, w i l l i n g , 
etc.)—only it is an ever-present consciousness that is running 
and changing, but never entirely inhibited except, may be, in 
swoon and sound sleep. This conception was elaborated by 
the Vijñanavada school of Buddhism, but traces of it may be 
seen even in the Mahasanghika doctrine of a root-consciousness 
and in one or two other Hinayana positions. Sahkaracharya in 
any case is careful to use a distinct term ( asaya ) in place of 
the Alayavijñana; and as he could not have invented the term, 
he must have derived it from some Hinayana text no longer 
available to us. The conception is an attempt to explain the 
self or the personality as a continuum or samtana. This 
samtana, the Sautrantikas declared, could not only be self-
conscious but was even endowed w i t h something l ike the free­
dom of the w i l l , although i n the same breath they asserted that 
" K a r m a n " directed the course of the samtana. The theory 
(which even some of the Hinayana schools themselves rejected) 
was an attempt to find a substitute for the Atman which would 
not involve the admission of its eternality. The Atman of 
ordinary knowledge is a mere convention. Every time that one 
looks w i t h i n oneself one finds some psychic phenomenon 
happening, but one never sees the mere self or Atman in his 
nudity, for the simple reason that such a thing, say the Bud­
dhists, does not exist at a l l . And the false notion of an abid­
ing individual i ty beneath the transient flux of consciousness is 
a mere fiction explicable on the analogy of the false notion of 
an abiding flame of a specific size which we imagine the lamp 
to possess, whereas in reali ty there is merely a succession of 
latent, predisposing forces (e. g., the air-pressure conditions) 
which give us the false appearance of the abiding ind iv idua l i ty 
of the flame. Sankaracharya's point of cri t icism is that if this 
asaya or samtana is to give a stamp of ind iv idua l i ty to the 
whole series, it cannot be any given member of the series, but 
must be distinct from the series. And if distinct and if also 
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eternal, it is tantamount to the Atman of the Vedantins, who 
would not then quarrel about mere name. 

—Sutra 18, line, 19. — If the Asaya be merely momentary, dur­
ing the one moment which is a l l the l ife that is given to i t , 
it cannot be able to achieve anything but its mere existence. 
As the BhamatI says— 

Ratnaprabha also argues in the same way— 

—Sutra 19, line 2.—The Buddhistic doctrine of causation is 
quite peculiar and needs to be very carefully studied. The 
Sarvâstivadins classify the causal phenomena into " b a h y a " 
or external and"antara" or "adhya tmika" or internal. The 
Vijñanavadins naturally make a l l causation an ideal pheno­
menon. The causes are divided into direct causes or causes proper 
(hetu), and general contributory causes or conditions (pratyaya): 
" Pratyayo hetunam samavayah ; hetum hetum praty ayante 
hetvantaranlti tesham ayamananam bhavah pratyayah ; sama-
vaya i t i yavat." The doctrine is known as "Pratltyasamut-
pada (Pa l i , Patichchasamuppada)" or " Origination by an inter­
dependent causal chain." Vachaspati-misra in his BhamatI 
gives a very lucid explanation of the theory, which he must 
have derived from some Buddhist source l ike the " Salistamba-
sutra," and which we freely quote— 

( awn, Ma-

rathi 
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The two varieties of the " adhyatmika-pratltyasamutpada " w i l l 
be explained presently. The point of this theory may be thus 
brought out. It is enough, the Buddhists would say, that we 
are able to assign, for a given effect, a specific number of causes 
and conditions, and for each of these specific number of causos 
and conditions a specific number of other causes and conditions 
which brought each of them into operation at the time when and 
in the manner in which each of them operated to produce their 
joint result. Further, if in a given instance a result other than 
the normal ensues, we can explain what other causes beyond 
the ordinary were functioning, or what ordinary causes had 
ceased to function, and we can give reasons for this excess or 
deficiency. What more need we ask for ? The reply is obvi­
ous and convincing. We know that under given circumstances 
fire w i l l always burn and water w i l l always drown. Whence 
this uniformity in Nature, which enables us to deduce what we 
call Laws of Nature? Unless the process of causation is 
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assumed to be under the direction of some wise Intelligence 
who is detached from and independent of the world, life which 
is based upon intelligent anticipations of events would be im-
possible even for a single moment. See the Bhashya, lines 
21-25 below. 

—Sutra 19, line 3ff. — Vachaspatimisra explains the "Avidya " 
series of causation as follows— 

17 [ Brahmasutrabhashya, Notes ] 
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The principle underlying the working of this series is just the 
same, only the terms of the series are different. The terms are 
twelve in number and are frequently styled "the twelve 
nidAnas (root-causes)," viz.— 

Past— 

Any one term of this chain is inevitably caused by the term 
preceding i t , and becomes itself the cause of the term that 
follows i t , No. 12 g iv ing rise to No. 1 and so causing the 
" Wheel of Law " to go round and round in endless succession. 
The " Wheel of Law " is an ancient and orthodox idea which 
has even been preserved in a pictorial form on the Asokan 
pillars, and at Ajanta and elsewhere (see, Rhys Davids: American 
Lectures pp. 153 ff; the picture-forms are given in brackets 
above). The chain falls into a three-fold temporal division : 
Nos. 1, 2 belong to the Past, Nos. 11,12 to the Future, the 
intermediate eight to the Present Li fe , five of these eight 
representing the passive or receptive side of our l ife, and the 
other three the active side of life, or rather that side which is 
pregnant wi th the potentiality to produce future results. The 
chain accordingly is intended to explain the genesis of any 
one l ife from out of a series of lives through which one has to 
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Future— 

1. ignorance ( blind camel); 
2. latent dispositions (pot-maker); 

3. rebirth-consciousness ( ape ); 
4. name and form (ferryman ); 
5. six organs of knowledge (mask 

w i t h holes); 

6. contact (arrow entering the eye) ; 

7. feeling (mithuna); 

8. craving ( dr inking man ); 

9. rooted ideas (gathering flowers); 

10. action or character ( pregnant 

woman) ; 

11. b i r th (child-birth); 
12. decay-

death-sorrow-lament-suffering-despair. 
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transmigrate. The ignorance of man produces in h im certain 
ev i l tendencies and dispositions which occasion the false con­
sciousness in the individual that he, a given permanent entity, 
has now assumed a bir th . Other consciousnesses follow, as 
also other forms of knowledge through the gateways of sense, 
producing feelings of pleasure or of pain. These leave behind 
certain tendencies, cravings and dispositions as also certain 
rooted ideas and bents of character which shape the k ind of 
bi r th that has to be taken in the succeeding l i f e ; and that b i r th 
brings in its t ra in a l l the attendant sorrows and sufferings, 
escape from which is possible only by fol lowing the teaching 
of the Lord Buddha, which snaps asunder the root-cause of it a l l , 
viz. avidya. — In the Bodhicharyavatarapanjika, Parichcheda ix , 
the fol lowing explanation of the terms of the Avidya-chain is 
offfered— 

* or or derived from root to cleanse or 
to censure, denotes in the technical sense of 
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Vachaspatimisra has a somewhat different explanation to give 
of these terms. He says— 

The Brahmamritavarshini, as also the Brahmavidyabharana, 
have a still somewhat divergent explanation of the Pratltya-
samutpada chain, which brings the chain within the compass 
of just one life— 
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It may be added that it is not impossible to exhibit considera­
ble points of contact between this twelve-fold series and the 
sixteen Padarthas enumerated in the first Nyayasutra, which 
gives a group of dialectical categories mixed up w i t h another 
group of cosmological categories, and the knowledge of which 
is believed to conduce to the acquisition of the summum bonnm. 
The theory has certain inevitable drawbacks. I ts interpretation 
does not seem to have been definitely fixed by tradit ion ; and 
the fact that for expressing one and the same concept two 
separate words l ike samskara and bhava should have been used 
suggests that the whole theory has been the result of a second­
ary working over of an original nucleus. Nor are the terms 
of the chain always and invariably related as cause and effect 
to one another. Several terms might be shown to be simultane­
ous in origination (e. g., vedana and tr ishna) and the series 
might at times work backwards ( e. g., trishna and upadana 
might lead to sparsa and that to increased trishna, and so on ). 
Nevertheless, once formulated, the theory has been expounded 
and defended w i t h a tenacity t ru ly remarkable. 
—Sutra 19, line 7. — Jacobi ( N G G W , 1896, pp. 43 ff; Z D M G , 
Vo l . L I I , pp. 1-15; and elsewhere) has t r ied to prove that 
this chain of twelve nidanas as enunciated by the Buddha 
is, on ult imate analysis, based upon the Samkhya enumera­
t ion of 25 categories. According to the Samkhya, the Purusha 



I I . i i . 19—] S A N K A R A ' S B R A H M A S U T R A B H A S H Y A [134 

is by nature "kevala" or in a state of absolute detachment or 
isolation from a l l the workings of the samsara, and in the 
Yogic condition of the " asamprajnata" or object-less samadhi 
he tries to regain his real nature. If the samadhi does not 
always succeed, it is due to the vasanas of the Yogin, to 
the latent impressions of his past karman, which disturb the 
stillness of his samadhi and give scope to the Prakri t i to re­
sume its fluctuations in which the Purusha is readily ensnared, 
And on the same analogy it might be said that the origination 
of the manifold processes of the world is also due to the vasanas 
or samskaras of the Purusha. This gives the following 
parallelism between the Buddhist nidanas and; the Samkhya 
categories— 

Nidana 1, Avidya—Corresponds to Samkhya P rak r i t i ; 
2, Samskarm—Corresponds to Samkhya Mahat, which 

is the starting point of the series 
of phenomenal fluctuations; 

3, Vijnana—Corresponds to Samkhya Buddhi, the 
starting point of the series of 
mental fluctuations; 

— 4, Nama-rupa—Corresponds to Samkhya Ahamkara, 
the principle of subjectivation or 
individualisation ; 

5, Shadayatana—Corresponds to Samkhya elevenfold 
( i . e., six indriyâ- indriyas + pentad of Tanmatras ; 
yatanas working the karmendriyas are not counted 
upon six vishayâ- in the Buddhistic system ; the 
yatanas ) Tanmatras correspond to the vish-

ayas, especially when it is remem­
bered that the older* enumeration 
substituted viseshas for the Tan­
matras ; 

6, Sparsa—Corresponds probably to the Karmen­
driyas ; 

7 to 12—Contain nothing that need be objected to 
by any system of philosophy. 

* That is, according to Jacobi, belonging to a time when the 
Samkhya had yet to develop (or assimilate) the "Guna " theory. Guna 
correspond to the " dharmas" of the Buddhist theory. 
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Jacobi does not of course wish to suggest that the Buddhist 
" pratltyasamutpada " is a slavish copy of the Samkhya theory 
of cosmic evolution. But there appears to be sufficient con­
ceptual parallelism between the two. There is thus some point 
in the remark that the terms of the Pratltyasamutpada series 
contain no factor not already recognised by most systems. It 
is the mode of relation between the terms that differs from 
system to system. 

—Sutra 19, line 9. — The words " u tpat t imatranimi t ta tvat" of 
the sutrapatha are changed to " samghatabhavanimittatvat " by 
Ramanuja, Nimbarka, Bhaskara and Srikantha. The changed 
reading makes explicit what was impl ic i t . It is thus a simpler 
reading and is l ike ly to have been a deliberate change from the 
original lectio difficilior as Sankaracharya gives i t . 

—Sutra 19, line 12. — See Sutra 20, l ine 1-2. Sankaracharya's 
point here is that even though one of the terms of this series be 
credited wi th the power of producing the next term, how did 
the series as a whole and in a given fixed sequence come to be 
fashioned ? Moreover the causal phenomenon as conceived by 
the Buddhists requires a number of " pratyayas " to simulta­
neously co-operate to produce a given result. Who calls these 
pratyayas to be present punctually at the time of or iginat ion ; 
and if their simultaneous presence at a given place and in a 
given moment be a mere undesigned accident why should they, 
being acoidently thrown together, necessarily help in the pro­
duction of the joint result ? Cannot one of the causal factors be 
permitted to say, after a l l I came here by chance : I see others 
working : I need not necessarily co-operate ? A n d if it be said 
that, being present, they cannot but co-operate, that being their 
inborn nature, what are we in a l l soberness to t h i n k of a series 
of agents not one of whom real ly cares for his predecessor or 
his successor, and yet they a l l , as a series and almost in spite 
of themselves, seem to be un i t ing , as if ordained by Providence 
or pre-established harmony, to produce a joint and complicated 
artifact ? Bhamati lays the finger accurately on the weakest 
spot in the argument when it says— 
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—Sutra 19, line 13. —The point of the Buddhist opponent is 
this : We see the series actually in operation, one member of 
it originating another in succession ; and we do not know of a 
someone or a something independent of the series that works 
the wheel of the series. Because we cannot understand how 
the series can go on working without the presence of an inde­
pendent operator, that does not mean that the series does not 
work at a l l ; for, " N a hi drishte 'nupapanam nama, " We 
must necessarily assume that the series does function although 
there be no assignable deus ex machina. To this argument on 
the ground of "akshepa" Vachaspati-misra makes the follow­
ing reply— 

—Sutra 19. line 16. —The reference is to I I . i i . 12,lines 25-34. 
There is involved here a rather difficult question of fixing the 
text of the bhashya and its probable interpretation. In the text 
as printed in a l l the editions, the epithet" asrayasrayibhutceshu " 
can agree wi th "bhoktr ishu," while its converse in the nest 
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line "asrayasrayisunyeshu" must go with "anushu." This 
seems a prima facie inconsistency, and to avoid it the Brahma-
vidyabharana, Advaitananda's commentary on the Sahkara-
bhashya, says— 

The construction is not natural: the position of the conjunction 
"cha" practically rules it out. Assuming then that the first 
epithet qualifies "bhoktrishu," as the Ratnaprabha and Ananda-
giri in fact definitely assert, what meaning can we give to it ? 
The commentators render the term by " adrishtasrayeshu," pro­
bably taking "asraya" = " adrishta," the bhoktri being regard­
ed as the "asrayin" with reference to it. This way of inter­
pretation is questionable. The bhoktri or soul is the asraya or 
adhara of the adrishta, which is the asrayin. If, ignoring the 
" duranvaya," we construe the passage with the Brahmavidya-
bharana, the anus could properly be called the asrayins of the 
soul who is the asraya; but asraya of what? Not of the atoms, 
but of the adrishta which, in that mode of construing the 
passage, has to be supplied. The term " asrayasrayibhuteshu " 
is also rendered by " upakaryôpakarakabhuteshu." As the 
Brahmavidyabharana explains— 

The upakarakas would in this case be the bhoktris in so far as 
they are under the influence of adrishta. But even this inter­
pretation is not quite satisfactory, because "upakaryôpakaraka-
bhava " has to be predicated, in the first half of the sentence, of 
the souls, and is to be denied, in the latter half, of the atoms. 
As all the editions gave the same reading, it was necessary to 
consult Mss. Only three out of the nearly 15 Mss. consulted 
gave a variant for " asrayasrayibhuteshu." The Ms. No. 197 
of the Visramabag collection read, for the word "asrayasrayi­
bhuteshu" the suggestive reading of " asayâsrayabhuteshu." 
This reading was confirmed by another Anandasrama Ms., while 
a third Ms. from the same library reads " asrayâsrayabhuteshu" 
which, although in itself meaningless, points to an even better 
reading. Now asaya is, as explained in our note to I I . ii . 18, 
line 18, a Buddhist technical term for " stream of conscious-

18 [ Brahmasutrabhashya, Notes ] 
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ness," and there is a point in Sankaracharya's using a techni­
cal term of the Buddhistic philosophy while expounding the 
Vaisieshika system to a Buddhist opponent. See below (p. 145), 
Note to I I . i i . 2527ff. "Asaya" is synonymous with "antah-
karana" or the mind; but what we expect in the present con-
text is a Buddhistic synonym for " adrishta." Such a synonym 
is asrava: compare line 15 of the extract from the BhamatI 
quoted by us on page 129 before: sasravam cha manovijñanam. 
Vasubandhu divides " dharmas" into "sasrava" and "anasrava," 
the first group being explained in the Abhidharmakosavyakhya 
(p. 13) as— 

Especially in view of the senseless reading "asrayâsraya-
bhuteshu" we are justified in concluding that the original 
reading was "asravasrayabhuteshu" which gives an excellent 
sense, while changing "sra" to "sra" and substituting "yâ" 
for " vâ" under the influence of the following "asrayâsrayi" 
(line 17-18) are by no means unusual scribal errors. 

—Sutra 19, line 17.— Ratnaprabha and Anandagiri say that 
"asrayâsrayisunyeshu" is a variant reading— 

From this one would expect that editors of these commentaries 
would give in the bhashya the reading which the commentators 
accept as original and explain. The editors fail us here, all 
alike adopting the reading " asrayasrayisunyeshu." Ratna­
prabha explains the original reading by— 

Probably the true reading here too should be— 

and careful Mss. of Ratnaprabha, would, probably, confirm it. 
At the same time, however, the reading mentioned as a pathan-
tara by the commentators is likely to be the original reading 
in line 17-18. BhamatI knows only the reading "asrayâsrayi-
sunyeshu," explaining it by "upakaryôpakarakabhavasunyeshu," 
and as an attribute to the atoms it gives a good sense. The con-
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fusion between " asravâsrayabhuteshu " and " asrayâsrayi-
sunyeshu" in two contiguous clauses of opposed tenor is very 
easily explicable. 

—Sutra 19, line 23. —The term "pudgaia" is thus explained— 

It means any mass of matter which is capable of an accretion 
and a depletion of parts. 

—Sutra 19, line 35. — The Buddhists accepted wholesale the 
doctrine of karman and of the transmigration of the individual. 
They speak of the anterior births of the Buddha (compare the 
"Jataka" stories), and have developed the doctrine of the 
Bodhisattvas, who are to be Buddhas in a subsequent life. 
These assumptions of theirs would be meaningless if there be no 
identical personality enduring through the successive lives and 
passing through a variety of experiences consistently with its 
karman. And of course mind or Asaya or Alayavijñana can­
not take the place of that enduring personality, because, accor­
ding to the hypothesis, mind itself is changing every moment. 
And to argue that though a new mind arises every moment, 
each succeeding mind preserves the main features of its prede­
cessor intact, is practically to concede the existence of some­
thing that does endure; and then it would be only " namamatre 
vivadali " or a fight for mere words. 

—Sutra 19, line 28ff.— The following dialogue between a 
Buddhist Bhikshu and a Jain Kshapanaka as given in the 
Prabodhachandrodaya (Act I I I ) will be found to have precisely 
hit the point of Sankaracharya's contention— 

—Sutra 20, line 1ff. — Ratnaprabha brings out the relation 
between the present and the preceding sutra as follows— 
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—Sutra 20, line 5. — If the " Nirodha," the Buddhist technical 
term for " vinasa" or destruction, were a process occupying an 
appreciable time, then " Nirudhyamanata " would imply the 
beginning of the process while " Niruddhata " would denote its 
conclusion. Since, however, the process is a mere momentary 
event, we cannot distinguish between its beginning and end, 
both being alike evanescent. This exact distinction between 
'Nirudhyamana" and" Niruddha," is thus brought out by the 
Brahmavidyabharana— 

—Sutra 20, line 9. — A thing comes into existence as a karya 
of its predecessor in the series, and it passes out of existence 
as the karana of its successor. Now, the " karya " nature of a 
thing must be distinguished from its " karana " nature : the one 
must be transformed into the other, such transformation being 
regarded as the life-purpose of the thing. Thus there result 
the three instants in the life of a thing : its origination as 
karya, its transformation into the karana, and its passing away 
after causing the origination of the next member of the series. 
This implies duration for three moments or " trikshanastha-
yitva" at the very least, which it is the Vaiseshikas and not the 
Buddhists who admit. We, however, know from other sources 
that the Sarvâstivadins actually believed in this doctrine of 
limited permanence. " The substratum of everything " they 
asserted, " is eternal and permanent. What changes every 
moment is merely the phase of the thing." But it seems 
evident nevertheless that the Brahmasutras did not know of 
this doctrine, which makes the position a close approach to the 
Jain view of the matter. It must therefore have been a sub­
sequent development. Besides, we have to remember that the 
Sarvâstivadins were divided into a number of schools with 
varying shades of opinions; and it is not unlikely that the 
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school from which the author of the Brahmasutras derived his 
information was different from the one the tenets of which are 
generally accepted as the orthodox Sarvâstivada philosophy. 
It is quite unbelievable that,Badarayana or Sankara should have 
deliberately perverted the doctrine on such vital issues. It 
may also be noted in passing that in accepting the doctrine of 
" parinaminityatva " or the noumenal permanence, the Sarvâsti-
vadins have departed from the original teaching of the Buddha, 
which, in this respect, would seem to have been more faithfully 
preserved by the Vijñana- and the Sunya-vadins. 
—Sutra 21, line 3.—The four pratyayas are thus enunciated by 
Nagarjuna (Madhyamaka-Karikas, i. 2 )— 

and are explained by the commentators as follows :— 

This theory lays down that, for any intellectual or emotional 
event, the simultaneous co-operation of a number of factors is 
required. The object has to endure throughout the process 
of cognition and even prior to it if not also subsequent to it ; 
and the same holds true of the sense-organ and of the light, if 
not also of the past impressions, which enter so largely into 
the constitution of any present cognition. I f , therefore, it were 
to be urged that the hetu ( niruddha-kshana) need not exist at 
the same time as the effect (asati hetau, karyakale iti seshah— 
Brahmavidyabharana) that would not be consistent with the 
doctrine of the four-fold pratyayas as giving rise to all the 
varied phenomena of our mental and emotional life. Chittam= 
jñanam; Chaittah=sukhadayah. 
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—Sutra 21, line 6. — The word " samskara " ( Pali, samkhara 
=composite things) is the Buddhist synonym for Padartha or 
Bhava or Dharma. " Sarvarh kshanikam " is one of the three 
cardinal tenets of Buddhism, and the last words of Gotama 
Buddha—" Vayadhamma samkhara : appamadena sampadetha ti 
( A l l composite or ' confected' things are liable to mutation. 
Achieve it then w i t h heedful ness )" revert to the same dogma. 
Compare— 

An attempt to escape from the evident intention of these words 
is to l ay particular stress upon ' samkhara.' It is samskrita 
things, which arise out of the compounding or ming l ing 
together of constituents, that alone are transitory. The " asams-
kr i ta " things are permanent. And then the question arises as 
to whether there are any positive asamskrita things that can 
be named. This leaves the door open for later theorists who, as 
we shall presently see, made even the " Sunya" of the 
Madhyamika philosophers a real positive existence. But 
whether the Buddha intended to teach the doctrine of noumenal 
permanence may seriously be doubted. He was at any rate 
most cautious in his expression, and certain direct questions 
about transphenomenal problems he straightway refused to 
answer (avyakr i ta ). 

—Sutra 22, line 1ff. — The words " buddhibodhyam " etc. look 
l ike a quotation, but it cannot be traced. The Abhidharmakosa 
gives a Karika which agrees in sense, viz.— 

The implication is that the three are not buddhi-bodhya, 
samskrita, and kshanika, i. e., they are permanent self-subsis-
tent entities the nature of which passes our comprehension. 
The Pratisamkhya-nirodha is thus explained— 

The deliberate sublation not only of one or more objects but, 
through Right Knowledge, of the entire samsara, w i t h a l l its 
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attendant klesas, is, as Sankaracharya says, a case of this 
Nirodha, The Apratisamkhya-nirodha is thus explained— 

Examples of this are the day-to-day friction wi th the wind etc. 
which causes new and rough surfaces of stone or wood to become 
smooth, and a l l such gradual though imperceptible operations 
of natural forces. A case of such an Apratisamkhya-nirodha 
would be the disappearance into the limbo of the Past of a l l 
those moments or momentary phenomena which we might 
have observed but did not observe through reasons such as 
absent-mindedness. "Such an unrealised possibility of the 
perception of the dharmas, passing from the future stage of 
' w i l l be perceived' into the past stage of ' were not perceived' 
without touching the present stage of ' being perceived' by one 
whose attention was otherwise engrossed, is an example of 
Apratisamkhya-nirodha." What are in reality only two special 
cases of Pratisarhkhya and Apratisarhkhya Nirodhas have often 
been regarded as the only possible cases of them, as when 
Vasubandhu tells us that "the true characteristic of Pratisam-
khya-nirodha is deliverance from bondage. It is the dharma 
par excellence amongst a l l the dharmas the supreme goal 
amongst goals, the highest of a l l things, the noblest of a l l 
reasons, the greatest of a l l achievements." It is, in other 
words, synonymous w i t h Nirvana, being the extirpation of the 
klesas by means of knowledge, or more precisely speaking, 
their transmutation into Bodhi. Compare the well-known, 
but ungrammatically expressed, dictum— 

Sankaracharya seems, on this point, to be truer—or at any rate 
nearer—the original form of the doctrine of the Nirodhas than 
some of the later writers of the Sarvâstivada school. 

—Sutra 22, line 3. — That the three are " avastu " or immaterial 
(not however unreal) follows from the fact that according to 
the Buddhist philosophy, "samkharas" alone are material, 
while these three are classed as " asamskrita-dharmas." See 
the table on page 120, before. That they are " abhavamatra" 
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probably implies that they are incapable of giving b i r th to 
other evanescent dharmas, as is the case wi th a l l other momen­
tary existences. By the epithet "n i rupakhya" Sankaracharya 
probably refers to their indescribability. Ratnaprabha renders 
the word by ' nissvarupa.' Yamakami Sogen suggests that 
Sankara's 'nirupakhya' is a mistake for ' nirupakhya,' rupa 
being the Sarvastivada synonym for matter. But then, what 
is the distinction between avastu and nirupakhya? In view 
of the fact that one of the Nirodhas can be identified wi th 
Nirvana, the undefined and undefinable summum bonum of the 
Buddhists, we think that Sankaracharya is correct in his use 
and interpretation of the epithet in question. 
—Sutra 22, line 8ff.—Sankaracharya's point is this. If, accord­
ing to the doctrine of the momentariness of things, everything 
is coming into existence and at once passing out of existence, 
ushering i n , as it disappears, another thing which is to repeat 
the same process, what is the need and purpose of a special 
"n i rodha" wi th its two sub-divisions? This nirodha must 
achieve a destruction other than what overtakes the things . 
every moment. If the whole pil lar , for instance, is being 
destroyed and re-created moment after moment, what is the 
point in te l l ing us that the edges of the pi l lar are s lowly be­
coming smooth and glossy? The new series of pillars w i t h 
smoothened edges, ex hypothesi, have nothing to do wi th the old 
series, and so it is immaterial whether one of these pillars 
happens to be more smooth than the other, assuming for the 
moment that we can make such a comparison. Let us then 
imagine that the function of the nirodha consists in inhibi t ing 
the production of a new momentary existence from the preced­
ing momentary existence. If now the preceding momentary 
existence is in this way unable to originate the fo l lowing 
momentary existence, it is as good as non-existence, because 
existence to the Buddhists means functioning. Compare the 
stanza ascribed in the Bodhicharyavatarapanjika ( i x . 6 ) to the 
Buddha himself— 

And if the preceding momentary existence is non-existing, that 
argues for the non-existence of a l l the preceding series of 
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momentary existences, so that with the snapping away of the 
last link in the chain of "samtana" the whole chain falls to 
pieces, which however must be regarded as an untoward con­
tingency. Compare the Ratnaprabha— 

Consequently the " nirodha " can neither be applicable to the 
series viewed as a whole, nor as producing its sublative effect 
upon a given solitary member in the series.— And even ignor­
ing the doctrine of the series of momentary existences, the 
question remains whether anything (whether momentary or 
ortherwise ) can at al l disappear leaving absolutely no trace of 
it behind, as the doctrine of " Nirodha " requires us to assume. 
As the Gita says ( i i . 16 )— 

Finally, the special case of Apratisamkhya-nirodha.as Vasuban-
dhu explains it, can also be refuted by the same argument as 
above. For, even if we do not raise the ultimate issues such as 
" who or what it is that can ignore the things before it, and 
remain engrossed by something else," it is still pertinent to 
ask—If things are to pass away whether anyone looks at them 
or not, why make a special case of things that translate them­
selves from the Future into the Past without touching the 
border of the conscious Present ? The special case of the 
Pratisamkhya-nirodha, viz. nirvana, is taken up in the next 
sutra. 

—Sutra 22, line 12f.—Compare the BhamatI— 

19 [ Brahmasntrabhashya, Notes ] 
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—Sutra 22, line 13.—The word " avichchhedat" from the sutra 
is interpreted in two different ways in the Bhashya: (i) because 
of the non-interruption of the Series; (ii) because of the absence 
of absolute distinctness ( vichchheda ) between what goes away 
( gbata ) and what takes its place (mrittika ). 

—Sutra 23, line 1 .— Bhaskaracharya apparently did not read 
our sutra 23. An identically worded sutra occurs ( no. 16 ) in 
the Vaiseshika refutation. The Bhashyakaras who do read it, 
interpret it very differently— 

Most of the commentators are either too brief or very unsatis­
factory in their explanation of the " ubhayatha-dosha." In 
connection with this it is to be noted that certain editions 
(particularly the one on which Deussen's German translation 
is based) read in line one— 

in place of— 

which is probably a dittography under the influence of the 
wording of sutra 22. The reading is clearly wrong. 

—Sutra 23, line 2f. — Sankaraoharya's words leave no doubt 
that he attributes to his opponents the view that things perish 
automatically and without a cause. It is difficult to under­
stand what exactly Sankaracharya has in his mind. The doc­
trine of Momentariness implies that things originate and perish 
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in one moment, or at any rate originate in one moment and 
perish in the next moment. Compare Nyayamañjarl, p, 447— 

But this destruction of things moment after moment cannot be 
the " nirhetuka-vinasa-abhyupagma " that Sankaracharya here 
alludes to. For, according to the doctrine, just as the preceding 
moment in the series is regarded as the cause of the origin of 
the succeeding moment, even so, the succeeding moment can 
well be regarded as the cause of the destruction of the preceding 
moment, so that there is no Nirhetuka vinasa. To quote the 
Nyayamañjarl again— 

As another explanation, we might begin by distinguishing 
between the normal destruction of momentary existences w i t h i n 
the chain of causation and the destruction of the chain as a 
whole, which last takes place only at the time of Nirvana. 
Now, the " Pratisamkhya " or the True Knowledge which is to 
effect the cessation of the Avidya chain must be supposed to be 
outside the chain ; otherwise it cannot destroy the chain. But 
according to the Buddhist hypothesis a l l existing things are com­
prised wi th in the chain. The " Pratisamkhya " must therefore 
be out of the sphere of existence or, in other words, non-existent. 
Destruction by a mere non-existence is not possible; for, as 
Vallabha observes— 

But this does not explain how the Buddhists would be com­
pelled to give up their assumption, as Sankaracharya asserts. 
It may be noted that Vallabhacharya does not refer to any 
Buddhist assumption of the k ind at a l l . — The Brahmavidya-
bharana has another way of explaining the difficulty. It seems 
to say that although there may not be an actual abhyupagama 
of the k ind on the part of the Sarvâstivadins, they ought to have, 
consistently w i th their theory, made that abhyupagama. And 
assuming that they do make the abhyupagama to which they 
are logica l ly driven, Sankaracharya, we are assured, shows that 
they w i l l be compelled to abandon that abhyupagama. One 
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should have thought that an abhyupagama to which they were 
driven they would most gladly surrender, if need be. The 
words of the Brahmavidyabharana are— 

The explanation given is not accordingly quite satisfactory.— 
The other commentators are a l l tantal is ingly silent on the point. 
Sogen therefore asserts, "Sahkara is here gu i l ty of a grave mis­
representation," inasmuch as the doctrine of "nirhetukavinasa" 
or causeless destruction is absolutely unknown in Buddhism, 
which has always maintained that nothing can ever happen 
without adequate causes and conditions. We rather th ink that 
Sankaracharya has here in mind some Buddhist doctrine which 
holds that the Nirvana or cessation of klesas is something which 
everyone is going to achieve one day or the other. We have 
fallen into the stream and are sure one day to reach the ocean. 
Every man is potentially the Buddha. The primitive Buddhist 
view regarded the Nirvana as a thing to be attained by deli­
berate and sustained effort in a particular direction. The later 
view, which cannot have been unknown to Asvaghosha, and 
which is implied in the fo l lowing quotation from the Mil ir tda-
pañha (p. 268-69) makes the Nirvana the inevitable birth-right 
of a l l ; it is not born of karman, and can therefore be called 
nirhetuka— 
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This is inconsistent; and Sankaracharya is bringing home to 
the Buddhist, in the very words of K i n g M i l i n d a or Menander, 
this inherent incompatibi l i ty of the doctrine of Nirvana by 
fo l lowing the Noble Eight-fold Path w i th the doctrine that the 
Nirvana is nirhetuka. This doctrine, it may be noted in passing, 
is analogous to the Vedantic doctrine that the moksha is 
neither utpadya, nor vikarya, nor prapya, nor samskarya ( see 
Sankarabhashya on I. i. 4). There is thus no "grave misrepre­
sentation" on the part of Sankara, but grave ignorance on the 
part of those who accuse h im of it in this particular case. 

—Sutra 23, line 4. —The " marga " is the " Noble Eight-fold 
Path," or " A r i y o Atthangiko Maggo." It consists of (1) 
Samyag-drishti, (2) Samyak-samkalpa, (3) Samyag-vach; (4) 
Samyak-karmânta, (5) Samyag-ajiva, (6) Samyag-vyayama, (7) 
Samyak-smriti, and (8) Samyak-samadhi. Of these eight, 
Samyag-drishti consists in mastering the four Noble Truths or 
" ariyasachchani, " viz., dukkham, dukkhasamudayo, dukkhani-
rodho, and dukkhanirodhagamini patipada. For details of the 
other terms see Dighanikaya, x x i i . 18-21, 

—Sutra 24, line 2. — In the two preceding sutras Sankara has 
indeed not proved that the two nirodhas are not "nirupakhya," 
that is, that they are "sopakhya ;" a l l that he has proved is that 
the nirodhas are as such impossible : they are not avastu, 
abhavarupa, etc., as postulated ; but what they are he has not 
exactly said, although perhaps we can say that they are, if 
anything, just the opposites of these in nature. He now wants 
to prove that the " akasa " is also a bhavarupa-vastu. 

—Sutra 24, line 7. —The syllogism to prove the existence of 
the akasa as a distinct dravya is thus stated— 

This proves that sabda is a guna. 
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This proves that sabda must reside upon some dravya. 

This proof by the method of exhaustion establishes the exist­
ence of the akasa as a distinct dravya. 

—Sutra 24, line 8. —The Abhidharrnakosa-sastra of Vasuban-
dhu has the following description of akasa— 

" Freedom from obstruction is the sole characteristic of 
akasa and it is owing to this characteristic that the 
act ivi ty of material things is rendered possible," 

The bird in the cage has its flight obstructed and so it cannot 
soar into the open akasa. The nature of akasa is, not to obstruct 
the flight in any direction whatsoever. This gives the akasa the 
character of an infinite all-pervading entity. And it is ayastu 
because it is immaterial. It obstructs nothing and cannot itself 
be obstructed by anything. 

—Sutra 24, line 11. — Sankara's argument is subtle, but quite 
cogent. The absence of a ghata in the room comes to an end by 
somebody bringing in the ghata. The absence of a white crow 
in the world can s imilar ly be destroyed by the chance disco­
very of such a species, say, in the polar region. Howsoever 
widespread the absence might be, it is liable to be destroyed by 
one contrary instance. Now akasa is "avaranabhavamatram," 
and if one avarana exists anywhere, e. g., the cage of the bird, 
or even the presence of one flying bird overhead, avaranabhava 
must come to an end. In the case of the ghata in the room 
destroying the ghatabhava in that room ( but not in any other 
room), we distinguish betwen the abhavas according to their 
" anuyogins," but that is so because space is a reality capable 
of division into parts. The abhava qua abhava is not affected. 
by the size of its anuyogin. Hence Sankaracharya's argument 
that when one bird is flying into the akasa, the akasa which 
alone makes the flight possible being destroyed, another bird 
cannot fly, unless we imagine that the akasa itself (or some 
other entity l ike space) is Vastusvarupa and so capable of 
division into parts. 
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—Sutra 24, line 12. — The passage which Sankaracharya means 
is given in Yasomitra's Abhidharmakosa-vyakhya as follows — 

For a similar situation, of which this may have been possibly 
an echo, compare the Brihadaranyakopanishad, I I I . v i and v i i i . 
—Bhaskaracharya quotes a stanza, purporting to be the words 
of the Buddha, where the existence of the akasa as an existing 
entity is clearly admitted— 

The stanza is quoted in the Bodhicharyavatarapañjika under 
i . 33. 

- -Su t ra 24, l ine 22. — The argument is analogous to that given 
i n I I . i . 1844-58. 

—Sutra 25, line 1ff. — The orthodox Sarvâstivadins seem not 
to have ascribed momentariness to the things themselves but 
only to their phases. "The cause never perishes but only 
changes its name when it becomes an effect, having changed 
its state. For example, clay becomes jar having changed its 
state; and in this case the name clay is lost and the name jar 
arises." Mr . Sogen even suggests that Sankara's doctrine of 
causality is here anticipated and may 6ven have been borrowed 
from the Sarvâstivadins. He conveniently ignores that San-
kara is merely expounding the Brahmasutras, and that the 
Chhandogya Upanishad had certainly preceded a l l the dispu­
tants in the field. It must therefore be assumed that the doc­
trine that " the phase of a th ing or person changes every 
moment whi le its substratum is eternal and permanent," is a 
later development w i t h i n the Buddhist school, and not the 
original doctrine of Buddhism as known, to the author of the 
Brahmasutras. 
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—Sutra 25, line 17ff. — The usual illustrations given to prove 
the i l lus ion of identity and permanence while in real i ty there 
is a momentary succession of similarit ies are: (i) the flowing 
river-stream, (ii) the burning flame of the lamp, and ( i i i ) the 
jaladharapatalam or a patch of clouds (perching on the hill-top). 

—Sutra 25, l ine 23ff. — There seems to be a confusion here bet­
ween what is transient and what is simple. Because a thing 
or a sensation or an idea is to last only for a moment, that is no 
reason why its content must be simple. A very complex idea 
and even a succession of such complex ideas might in one 
moment flit across the mind. Compare the usual i l lustrat ion 
of "satapatra-patrasata-vedha". by just one prick of the needle. 
In fact none of our ideas—however short their duration—are so 
simple as to comprise just one datum of sense and no more 
although neither the Buddhists, nor their opponents for the 
matter of that, seem to have recognised this fact. The whole 
argument hence is vitiated by this misconception. Bergson, the 
modern, champion of the Doctrine of Momentariness, has, it may 
be added, secured considerable plausibil i ty for his view by 
recognising the manifold and highly complex nature of the 
contents of the transient and successive mind-phases. 

—Sutra 25, l ine 27ff, — In arguing w i t h his opponent Sankara-
charya uses the technical terms of the other school w i th an easy 
famil iar i ty . Hence the use of the expression "buddhi-samtana." 
Compare I I . i i . 1916. 

—Sutra 26, line 1ff. — Ramanuja and Srikantha assert that the 
abjection in this sutra has a special application only to the 
Sautrantika. Madhva is peculiar in referring sutras 26 and 27 
to the Sunyavadins. Other Bhashyakaras generally agree w i t h 
Sankara's interpretation. W i t h Sankara's interpretation the 
question arises, what new objection and new argumentation does 
the present sutra urge that has not already been urged in passages 
l ike II i i . 205-12? Having opened the discussion of the inter­
nal or subjective phenomena w i t h sutra 25 (line 1 f.) it is awk­
ward that there should be a return to the discussion of external 
things in sutra 26, especially when there is no new point to be 
brought forward. It is also necessary that, having disposed of the 
Vaibhashika view concerning the reality of the external world, 
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Sankaracharya (and the Sutrakara) should have something to 
say against the Sautrantika view of the inferabil i ty of the 
external world. Hence Ramanuja's application of the present 
sutra for that purpose seems fa i r ly justified.—Ramanuja begins 
by observing— 

Ramanuja states the Sautrantike view as follows— 

And his refutation takes the l ine that the bimba of the past 
moment cannot give rise to a pratibimha in the present moment. 
At the same time it so happens that the l ine of argumentation 
followed against the Sautrantikas can be made to have a wider 
application, such as is given to it in Sankara's interpretation. 
'The Brahmavidyabharana has perceived the drift clearly, when, 
after explaining the interpretation of Sarikaracharya, it says— 

—Sutra 26, line 3. —The words "Nanupamridya pradurbhavat" 
are also quoted in Nyayasutra iv . i. 14 as a purvapaksha view. 
I have not been able to trace its ultimate source. 

—Sutra 26, line 28f. — For the abhyupagama in line 28 see I I . 
i i . 21, l ine 3, and our Note on the same. For the abhyupagama 
in l ine 29, see I I . i i . 18, lines 6-11 and Notes thereon. 

—Sutra 27, line 1,—-The interpreters ( e. g., Ramanuja) who 
l i m i t the application of sutra I I . i i . 26 to the Sautrantikas only, 
want to extend the application of the present sutra to both the 
Sautrantikas and the Vaibhashikas. The wording of the sutra 
suggests, however, a direct reference to the preceding sutra; and 

20 [Brahmasutrabhashya, Notes] 
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it was this circumstance that probably led Sankaracharya to 
interpret sutra 26 in the way he does. The wording of sutras 
I I . i i . 26, 27 contains nothing that would justify Madhva's 
interpretation of them as a refutation of the Sunyavada. 

—Sutra 27, line 7. — The following is a brief summary of the 
arguments which Sankaracharya has used, in what is known 
as the " Samudaya " adhikarana ( sutras II. i i . 18-27 ), against 
the two Buddhist schools of Sarvâstivada philosophy— 

1. Multiplicity of schools and divergence of views, I I . i i . 
1 8 3 - 6 , I I . i i . 2 5 2 7 - 2 9 , I I . i i . 32; 

2. Physical and psychical aggregates in the absenoe of 
some sentient cause of aggregation not possible, I I . i i . 

3. The cycle of twelve Nidanas can possibly explain soli­
tary individual events, but their ordered symmetry 
and succession remains unexplained, I I . i i . 199-25, and 
can have no assignable purpose even if we somehow 
succeed in explaining it, I I . i i . 1925-29; 

4. Even the individual events cannot however be explain­
ed by reason of the acceptance of the doctrine of the 
momentariness of things, I I . i i . 202-22, which, on no 
possible hypothesis, can ever be successfully defended, 
I I . ii. 21 ; 

5. The untenability of the two Nirodhas, II. ii. 22 ; 

6. The unsound and inconsistent view about " nirhetuka 
vinasa" and " pratisaihkhya-nirodha " as exemplified in 
the attainment of the Nirvana; also about "Akasa," 
II. ii. 24; 

7. The doctrine of momentariuess, when applied to facts 
of inward experience (e. g., memory), becomes absolute­
ly untenable, II. i i . 25, as leading to all sorts of in­
convenient consequences; 

8. The doctrine assumes the production of what is called 
" sat " from what is admitted to be " asat, " which is 
impossible, II. i i . 261-20, I I . i i . 27. Change implies 
permanence as its basis; otherwise it would not be felt 
as change, I I . i i . 2621-25. 
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—Sutra 28, line 1ff. — For the distinction between the Hlnayana 
which developed what Sankaracharya here calls the Bahyartha-
vada" and the Mahayana which gave rise to the two systems 
of thought known as the " Vijñanavada" and the " Sunyavada" 
compare our Note on page 118 before. His tor ical ly the Sunya-
vada is earlier than the Vijñanavada, because Nagarjuna the 
reputed founder of the first is placed circa 170-200 after Christ, 
while Asanga the reputed founder of the last is assigned to 
about A. D. 350. The so-called " founders " of these philosophies, 
it is now generally recognised, are, however, no more than 
their most successful expounders or systematisers, since germs 
of these doctrines have been traced in works produced towards 
the beginning of the Christian era. There is, therefore, some 
justification here for abandoning the purely historical, in 
preference to the more or less logical, method of presentation 
which seems to have been followed by the Bhashyakara. Whether 
the Sutrakara intended to direct this Adhikarana against the 
Vijñanavada, or against the Sunyavada ( as is contended by 
Jacobi), is a point to which we w i l l revert towards the end of 
this Adhikarana. 

—Sutra 28, line 4,—The Vijñanavadins recognise only one 
( the Vi jnana) out of the five Skandhas or agglomerates which 
are recognised by the Sarvâstivadins : see Note to I I . i i . 18, l ine 
10. They refute the other four aggregates ( which presuppose 
the external world ) by arguments involv ing the " Prasanga " 
(=parasya anishtâpadanam) or the Reductio ad absurdum method 
of attack. A good example of this method is to be found in 
lines 8-12 below. As a destructive weapon it could be rendered 
almost irresistible, and in fact the Brahmasutrakara ( t o say 
nothing of Sankaracharya) has himself adopted it in several 
places (see I I . i i i . 32; the word prasanga is used five times in 
the sutras, and praaakti twice). The mode of argumentation 
labours under the serious drawback of not requiring any 
positive thesis or a definite point of view to maintain, and it 
could accordingly come under the class of Vitanda, which is 
defined as "Pratipakshasthapanahino jalpah." The Vijñanavadin 
has. as we w i l l presently notice, employed certain independent 
positive arguments also in support of his position. 
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—Sutra 28, lines 6ff. — On behalf of the Purvapakshin the 
Acharya puts forward six arguments which he refutes seriatim, 
besides using four additional arguments to silence the opponent. 
These are shown below— 

Arguments Answers 

(1) I I . i i . 28, lines 6-7 — I I . i i , 28, lines 3047 ; 
(2) I I . i i . 28, lines 8-12 - I I . i i . 28, lines 48-53 ; 
(3) II i i . 28, lines 12-16 - I I . i i . 28, lines 54-55, 57-63 ; 
(4) I I . i i . 28, lines 17-19 — I I . i i . 28, lines 55-56 ; 
(5) I I . i i . 28, lines 19-22 — I I . i i . 29 ; 
(6) I I . i i . 28, lines 23-29 — I I . i i . 30. 

Extra arguments 

( 1 ) I I . i i . 28, lines 63-66; 
(2) I I . i i . 28, lines 67-81; 
(3) I I . i i . 28, lines 82-91; 
(4) I I . i i . 31, 32. 

—Sutra 28, line 6. —The argument in question is the starting 
point and the stock-in-trade of a l l idealistic theories. The world 
without can reach us only through the gate-ways of sense. 
Our primary and direct contact is w i t h our own pictures 
(sensations, ideas, or by whatever other names we might ca l l 
them) of the external world, and we have no right to assume 
that there is any world at a l l to correspond to our ideas about 
i t . As in the well-known palace of the Pandavas buil t by the 
Asura Maya, so in what we cal l the world, a malicious Provi­
dence may be amusing himself by creating in us ideas of earth 
and water where the opposites of these, or in fact where nothing 
at a l l , might be really existing. Sankaracharya's answer amounts 
to saying that ,a mere possibility is no argument. In the 
absence of val id and adequate grounds we have no r ight to 
reject the prima facie view, especially when it is the view of 
everybody around us. Moreover, when the idealist argues, 
"I am sure of my own ideas, but I do not know if there be 
a world without corresponding to my ideas," is he not surrepti-
tously imposing the language of space on the "ideas" which, he 
seems to say, exist somewhere inside the four corners of his 
body ? 
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—Sutra 28, l ine 10. — The variant reading " paramanvâ 
bhasajnanânutpatteh" (because [wi th reference to the pi l lar ] 
there docs not arise in us a perception of their atomic appearance) 
gives a more straightforward meaning perhaps than the reading 
"paramanvâbhasajnânanupapatteh" given by us, following most 
of the editions. 

—Sutra 28, lines 11ff. — Anandagiri thus explains the point— 

A n d if it is argued that the p i l l a r is different from its parts and 
yet permanently connected w i t h them by "Samavaya," that is 
ruled out by the refutation of the Samavaya theory already 
made. 

—Sutra 28, line 12. — The Advaitabrahmasiddhi ( pages 96f. ) 
gives the fo l lowing refutation of Jati— 

The Brahmavidyabharana puts it s l ight ly differently— 

There is, i t w i l l be seen, much cheap and irresponsible logic in 
these so-called "prasanga" arguments. 

—Sutra 28, line 12ff. — Our ideas of ghata, and the l ike pos­
sess the one common characteristic of being our ideas. And just 
as, if our idea of one and the same object were to be now faint 
and now clear, we attribute this variation in impression not to 
anything that has happened to the outward object, but rather to 
some modification in our own perceptive organism, even so the 
ghatatva, patatva, and the other viseshanas of our idea, which is 
the viseshya, must be held to proceed from something that 
belongs to the idea itself. A concrete physical object outside 
the idea cannot certainly be joined to the idea as its viseshana 
as if it were its t a i l or pendant. Because the ghata, for instance, 
is five inches in diameter our idea has not that physical dimens­
ion or size or shape or colour or the l ike. The "ghatatva" must 
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therefore be of the very same nature, form and character as the 
"idea" itself. And once this is conceded, why should we seek an 
outside something to do duty as the "bimba" in relation to the 
"pratibimba" of the "jar-ness" in our idea ? The obvious reply 
of course is, why should we not ? 

—Sutra 28, Line 17ff. — BhamatI explains the argument as 
follows— 

—Sutra 28, line 22ff.— BhamatI says that the objector who 
raises this question against the Vijñanavada position is the 
Sautrantika who regarded the external objects as inferable from 
the diversity of our cognition. The point of the argument on 
the basis of the vasanas or subl iminal impressions is this. In 
any act of adult cognition at least 90 p.c. of the factors that go to 
make up the contents of the cognition in the form 'this is a jar ' 
are supplied by the mind. The contribution of the external 
physical stimulus is so slight as to be almost negligible. Some­
times indeed, as in hallucinations, it need not at a l l exist, 
while, at other times, we are so much obsessed by our own 
subliminal impressions that although an object x is actually 
present before us we th ink that we have not x but y before us. If 
our vasanas are so very potent, why not make them masters 
of the whole field and altogether dispense w i t h the outer world 
along wi th a l l its puzzling problems ? 

—Sutra 28, line 41f — The fu l l stanza runs thus— 

It or iginal ly comes from Dinnaga's Alambana-parlksha. Com­
pare the Tattvasamgrahapañjika ( Gaek. Or. Series), p. 582. 
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—Sutra 28, line 45ff. — The mayavada advocated by Sankara-
charya denies reali ty to the phenomenal world, but that is only 
in the extreme instance, and from the point of view of the 
Highest Truth such as it is determined, not by any process of 
human reasoning but by in tu i t ive realisation, and pending that, 
by the Vedic texts. The Buddhists however claim to appeal to 
the common-sense of mankind, and they have no right to so 
flagrantly contradict the same, — In this connection it is worth 
noting that the Vijnanavadins also differentiate between the 
absolute ( parinishpanna ), the relative ( paratantra ), and the 
imaginary ( par ikalpi ta) points of view. The same is also the 
case w i t h the Sunyavadins. As Nagarjuna expl ic i t ly states 
( Madhyamaka Sutra, xxiv . 8f . )— 

It accordingly becomes a question of determining whose abso­
lute is the real absolute, a question in the proper solution of 
which one's credo is as much liable to lead the judgment as 
one's reason, 

—Sutra 28, line 53. — The " Prasahga " dialectic alluded to 
here is stated before in I I . i i . 28, lines 8-12, and it brings in a 
fourfold alternative asti, nasti, ubhayam, anubhayam. Compare 
the mode of reasoning followed in the Bhashya under I I . i i , 14 
and elsewhere. 

—Sutra 28, line 56. — Compare the Bhamati— 

The point is that as a l l cognition is for the soul (sakshin ), and 
as the soul can reach the world without only through the gate-
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ways of sense, it becomes a necessary condition of the soul's 
perception that the data of our senses be presented to him 
translated in terms of the mind. The soul cannot witness the 
physical colour of the cloth as we can purchase it in tins, but 
can witness the mind's picture of that colour. This means that 
the mind and its object, the mental picture, are simultaneously 
presented to the soul, the one being the means ( upaya ) of the 
cognition of the other, which accordingly becomes the upeya. 
But this is no ground for making absolutely no distinction bet­
ween the pratyaya or cognition and the vishaya, or its object. 

—Sutra 28, line 57ff — Ghatajñana and patajnana agree in so 
far as they are jnanas; the real difference between the two must 
therefore be due to the viseshanas which must necessarily be 
supposed to exist independently of the viseshya. The same 
applies to the ghatajñana and ghatasmarana where two distinct 
cognitions (direct and remembered) concerning the same object 
establish the difference between the object and its ideas. — In 
connection with this argument it is however worth noting in 
passing that Sankaracharya is herein deliberately surrendering 
a position that he had taken up against the Vaisesbikas in I I . 
i i . 1717, where the qualities which are the Viseshanas he wanted 
to actually identify wi th their Viseshyas, the substances. 

—Sutra 28, line 63. — Whi l e the Vijñanavadins are peculiar in 
their idealistic view of the world, they nevertheless agree w i t h 
the other schools of Buddhism in accepting the doctrine of 
momentariness, which they apply to the ideas. Our ideas con­
stitute a continuous stream of transitory phases of conscious­
ness, wi th no permanent or abiding principle as their substra­
tum. There exists, in other words, no Atman, no one abiding 
individual percipient Yet, somehow or other, the to ta l i ty of 
the successive consciousness-phases in a given l i fe form an 
individual group or aggregate, which is designated the Alaya-
vijnana. Compare our Note to I I . i i . 18, l ine 18 before. Alaya-
vijñana or "Receptacle-consciousness " is so called because it is 
the receptacle, the ' granary ' into which a l l a man's ideas and 
impressions, actual as well as potential, are stored up together 
in a well-arranged embryonic form. In any present act of 
cognition only one of these germinal ideas springs up above the 
threshold of consciousness, the others being either subliminal 
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or below the threshold, or at the "fringe " of the present consci­
ousness. And since each vanishing momentary consciousness 
transmits onwards to the consciousness of the succeeding 
moment all the contents of the granary, a sort of continuity or 
individuality in a man's consciousness appears to be maintain­
ed, not only within the limits of the present life but throughout 
a given transmigratory period. — Against such a position all 
the objections urged by the Vedantins in Sutras I I . i i . 20,21, 25 
and 26 must be held to apply with equal force. A permanent 
substratum as the noumenal background and basis for the play 
of the fleeting phenomenal appearances must therefore be 
assumed; and we may then make that basal principle (as in the 
Vaiseshika and to some extent in the Samkhya theory) subject 
to being really affected by the vanishing show of the senses, or 
make it, like the moon reflected in a sheet of moving water, 
merely the unconcerned and unaffected seer, as in the Vedantic 
theory. See below, I I . i i . 31, lines 3-5. 

—Sutra 28, line 64ff.—To differentiate between "purvakshana-
vijñana " and " uttarakshana-vijnana " and posit a causal rela­
tion between them; or between the " alaya-vijnana" and the 
"pravritti-vijnana ;" or again, between the "parinishpanna," 
"paratantra" and " parikalpita-vijnana; " to assert the moment-
ariness of all Vijnanas; to speak ( as does Dinnaga and after 
him Dharmaklrti) of some common factor persisting in al l the 
Vijñanas as Vijñanas— 

and of another undefinable factor peculiar to each Vijnana, 
which gives it its characteristic content— 

to maintain that this " svalakshana" factor contained within a 
preceding vijñana produces a subtle subliminal impression on 
the following vijñana and so on in an endless succession ; to 
hold that mankind is exposed to the calamity of this Samsara in 
consequence of men's nescience, which makes them see reality 
and permanence and externality where these do not exist; to 
distinguish between a right and a wrong course of conduct, and 
to proclaim that the latter leads to bondage and the former to 

21 [Brahmasutrabhashya, Notes) 
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liberation in the form of Nirvana: all these positions taken by 
the Vijñanavadin—involving as they do the need of some one 
or some thing, that is beyond and independent of the series of 
momentary phases of the mind or consciousness, and that could 
express these and such other judgments — become altogether 
inconsistent with the hypothesis of a series of mere momen­
tary Vijñanas, not one of which has the power to " look before 
and after," and which reaches the utmost limit of its life-purpose 
by producing a transient though self-conscious flicker. 

—Sutra 28, line 70 ff. — When an idea occurs to me, I do not 
have to take a light and see whereabout in my mind it is : it is 
self-luminous. Not so an outward physical object. But unto 
whom can the Vijnana be self-luminous ? Not unto the Atman, 
because the Atman is not admitted; neither unto the " Alaya-
vijñana" which is itself vijnana, and which is also momentary. 
Vijnana must hence be held to hold the candle unto itself, 
which is opposed to what is normal. See also below, lines 86ff. 

-—Sutra a8, line 75 ff. — " I am reading the book " is the first 
grade of knowledge, which may be called receptive perception. 
" I am conscious of myself as reading the book " is the second 
grade of knowledge, which may be called reflective perception. 
" J am conscious of myself as being conscious of myself as 
reading the book " is the third grade of knowledge, which may 
be styled re-reflective knowledge. Can we carry the process of 
self-introspection any further ; and if so, where are we to stop? 
Some have argued that, as inhabitants of a world of " three 
dimensions," we cannot reach beyond the third grade of know­
ledge above enumerated. But Sankaracharya gives the correct 
answer when he says that there is no constious double reflec­
tion in any of our acts of cognition. Further, the percipient 
is always distinct from the object perceived, be that object a 
mere book, or the perceiver's act of perceiving. And the 
perceiving subject qua subject, and as long as he continues as 
perceiver or the Sakshin, refuses to be turned into an object for 
perception. Nobody in fact dreams of making the subject, at 
the very same time and in the very same act, an object. — The 
problem has been very ably discussed by Sankaracharya in his 
Aitareyopanishadbhashya (pp. 59-66, Anandasrama edition ). 
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—Sutra 28, line 83. —" Apramanagamya" is Sankarachatya's 
paraphrase for " avabhasakantaranirapeksha," and " anavagan-
t r i k a " for " svayam eva prathate." 

—Sutra 28, line 84ff. — Assuming that the vijñana is a mass of 
self-luminousness, where there is neither means nor object for 
illumination and nobody to watch the illumination, the Purva-
pakshin says that the nature of this light of vijnana is of the 
nature of anubhava or of self-consciousness; but this is playing 
with words. When there is none to experience it, what is the 
use of saying that the light in question is of the nature of 
experience? — In the same strain one can ask the Vedantin, 
what is the fun of your endowing the Brahman with the charac­
ter of intelligence and joy, when there is nothing else that 
Brahman can know and take delight in, and when Brahman 
itself cannot be the source of light and joy to any other perci­
pient? If Brahman or Atman be the self-subsistent Sakshin, 
what does he stand witness to, and for whom ? Sankaracharaya 
can reply that, of the kutastha Brahman no description is 
possible in words, and even " Sachchidanandatva " is not truly 
predicable of it. But short of that ultima ratio, the Acharya 
merely replies by saying that there is a world of difference 
between the Vijñanavadin's conception of the Vijñana and the 
Vedantin's conception of the Brahman. As a matter of fact 
however the two are not so very different from each other. 
Vijnana collectively is the "Bodhi" the "Prajna Paramita " or 
the most perfect intelligence which is the highest reality which 
embraces the universe (because there can be no universe 
independently of the Vijñana), and which is designated as the 
Tathata, the real essence ( tatha=tathya=tattva) , or according 
to another explanation, the suchness (tathata ) or quiddity, i. e., 
the supreme substance of the entire universe. The conception 
can be held to be practically one with the Vedantic conception 
of the Brahman, and certain characterisations of his Absolute 
as given by Asahga, e. g., Mahayanasutralamkara, vi. 1— 
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agree word for word with those of the Mayavadin's Brahman. 
Compare also Gaudapadakarika iii. 35, 46 and passim, where 
Manas or Chitta is eventually identified with Brahman, 

—Sutra 29, line 10. — According to the stricter Vedantic view 
the dream-experience is to be explained exactly like an ordinary 
case of error as when one mistakes the rope for the snake, 
there being the creation of an illusory object by what is called 
" Anirvachanlya-khyati." Sankara's speaking of the dream as 
an act of memory is not therefore according to the orthodox 
Vedanta as expounded, for example, in the Vedantaparibhasha— 

Of this corrector view Sankaracharya is fully aware, as is 
clear from his Bhashya on Br. Sutras I I I . ii. 1. — Compare also 
his Bhashya on II. i. 14, lines 75-86. That nevertheless he 
puts forth before his Buddhistic opponent the view that dream 
is an act of (imperfect) memory is because this view would 
be readily acceptable to him, while the "anirvachanlya-kbyati" 
view the Buddhist would at once denounce. No apology on 
behalf of Sankaracharya is therefore called for. Nevertheless, 
the Brahmavidyabharana says— 

—Sutra 29, line 14. — It is to be noted that Sankaracharya is 
here assuming the position of inveterate realism while refuting 
the idealistic theory of his opponents, forgetting that he had 
himself drawn upon the analogies of dream and Maya, time and 
again, in support of his own position. Bhaskaracharya and 
Kesava Kasmlrin do not miss the opportunity to rate Sankara­
charya for his inconsistent procedure— 
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Sankara's defence probably would be that the Vijñanavadin 
denies outer world altogether and gives you nothing instead 
but the transient flux of ideas; whereas the Vedantin admits 
the external world as only epistemologically real, and when he 
denies it, it is only to affirm its existence in and through the 
Absolute Brahman. A similar distinction is made between the 
position of the Sunyavada and the Mayavada: 

Vijñanabhikshu also agrees in regarding the Mayavada as apra-
manika, and the fact that even some of the sruti texts have used 
the analogies of dream and the like he explains by declaring— 

—Sutra 29, line 17. — Compare I I . ii. 10, lines 42ff. 

—Sutra 30, line 5. — It will be remembered that under sutras 
II. i. 35, 36 both the Sutrakara and the Bhashyakara had not 
scrupled to seek support of the argument from " anaditva; " but 
there it was vouchsafed by the Scripture, whereas here it seems 
to have been reached by mere excogitation. Moreover, under 
I I . i. 35-36, the problem was cosmological, and justified the 
appeal to the Scriptures. Here the problem is more or less 
psychological: namely, whether the mind can have an impres­
sion in the utter absence of anything outside the mind to pro­
duce the impression at some stage or the other. Hence, argues 
the Siddhantin, we are justified in accepting the one, but reject­
ing the other. Compare also the Bhashya on I I . ii. 37, lines 
18-22. 

—Sutra 30, line 6ff. — The Purvapakshin had maintained— 

Wherever vasanas, there diversified knowledge,e.g., dreams 
Wherever no-vasanas, there no knowledge. 
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The Siddhantin now maintains— 
Wherever novsanas, even there diversified knowledge .(as 

in outward perception); 
Wherever no-diversified-know ledge, there no vasanas. 

And as mere arguments both ought to fare equally. 

—Sutra 31, line 1 ff.—Compare above, Note to II. i i . 18, line 
18 and I I . ii. 28, line 63. 
—Sutra 31, line 9.—The Vijñanavadins are also styled the 
Yogacharas, just as the Sunyavadins are often known as the 
Madhyamaka school of philosophy. The names are variously 
explained. Thus— 

Lévi explains that the Yogachara school developed in particular 
the Yoga point of view which aimed at reaching mystical union 
with Reality by the method of introspection and meditation. 
This gave them the idealistic point of view, in the light of which 
they tried to explain the various 'stages of illumination called 
" dasa buddha-bhumayah" and the courses of conduct known as 
" adhimukticharya " leading up to and following upon each of 
these stages. The Madhyamikas often claim to be the most 
faithful followers of the Buddha, the true doctrine of Sunyata, 
which was beyond the comprehension of the other schools) 

being revealed to them alone. As the Buddha adopted the 
" Majjhima Patipada" or the doctrine of the mean, the Madhya­
mikas derive the name also from that circumstance. Sankara-
charya dismisses this latter school, however, with rather scant 
courtesy. 

—Sutra 32, line 5 ff. — Sankaracharya has been ironioal ( I I . 
ii. 2873, I I . ii. 2914) and even abusive ( I I . ii . 2887) before; but 
that the Buddha, who claimed to have been filled with extreme 
compassion not only for the whole humanity, but for the whole 
universe, should have been charged with hatred and ill-will for 
the world was the most unkindest cut of all. 
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— I t only remains to discuss how far Sahkaracharya has been 
correct in his interpretation of the Buddhistic sutras and especi­
ally of the last five sutras directed against the Vijninavadins. 
Amongst the Bhashyakaras, Bhaskara and Vallabha, like Sah-
kara, dismiss the Sunyavada by a bare mention. The others 
assign a separate adhikarana to the school, Ramanuja and 
Srlkantha and Nimbarka bringing it under the last sutra 
(sarvatha'nupapattes cha), while Madhva is peculiar in distri­
buting the sutras over the three schools as follows: Bahyartha-
vada, sutras 18-25 ; Sunyavada, sutras 26-29; and Vijñanavada, 
sutras 30-32. The language of the sutras is not particularly 
propitious to Madhva's interpretation except in the sense that 
as al l the schools of Buddhism agreed on several essential 
points, all arguments would apply to each of them severally 
and to all collectively, especially where the wording of the 
sutras (e. g., 26, 28, 30) was as vague as vague could be. I am 
inclined to think that as sutra 32 has all the appearance of the 
finale of an attack, the Sutrakara wished to throw all the 
Buddhistic sutras into just one adhikarana. There is probably 
a sort of an order observed in taking up the successive Buddhis­
tic doctrines for refutation; but this is mostly logical, and it 
was more or less immaterial what school was to champion the 
the various doctrines attacked. We should remember in this 
connection that the Vijñanavadins, also held by the doctrine of 
the Sunya or the Void: see Asanga X V I I I . 101— 

Vijñana, according to them is the sole reality belonging to the 
realm of relative knowledge. From the point of view of the 
highest or the most perfect knowledge, they would accept 
Sunyata, which according to them was not absolute vacuity, 
but rather the void thought, a mere thus-ness (tathata) devoid 
of any characteristic and free from the distinction of subject, 
object, and knowledge. The extreme Sunyavada is, logically 
speaking, a further process of abstraction in the same direction, 
which has reached its culmination in the " Eight Noes,* " that 
famous negativistic formula with which Nagarjuna commences 

* "No anihilation, no production, no destruction, no persistence, 
no unity;, no plurality, no coming-in, no going-out, " 
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his Madhyamaka Sastra— 

—However, the problem has acquired special significance by 
reason of Jacobi's contention (Journal of the American Oriental 
Society, 1911, Vol. xxxi, pp. 1-29) that the Brahmasutras refute 
the Sunyavada in I I . i i . 28-32 as they did not know of the 
Vijñanavada, which was founded only subsequent to the date 
of the Brahmasutras. Nagarjuna, the " founder " of the Sunya-
v&da, Jacobi assigns to about the end of the second century 
after Christ. Jacobi's date for Asanga and his younger brother 
Vasubandhu, the " founders" of the Vijñanavada, was based 
upon a paper of Takakusu (B. E. F. E. 0., 1904) where cir. 450-
550 was given as their time; but later researches have effected 
a shifting of the date to a period earlier by a least 100 years, 
which however Takakusu is not prepared to concede. This in 
any case need not seriously affect Jacobi's conclusion. Jacobi's 
line of argument is as follows. Refutations of philosophical 
theories can only be made after they are well established; and 
although germs of these two theories can be traced in the 
earlier Buddhist literature, it is improbable that the author of 
the Brahmasutras should have spent so many sutras over them 
unless the theories had assumed the prominence that they did 
after the writings of Nagarjuna and Vasubandhu. This may 
be conceded with some reservations. 

—Now, a possible way to escape from the clutches of the above 
argument would be to assert that the refutatory sutras in ques-
tion constitute a later addition to the several Sutrapathas. Jacobi 
does not appear to have seriously considered this possibility. 
In an independent paper contributed a few years ago, I have 
discussed this problem as far as the Vedantasutras are concerned; 
and with reference to the Yogasutras it is well-known that 
Deussen has declared the fourth and the last pada of the Yoga-
sutras to be of the nature of an appendix constituted out of four 
successive additions (1-6, 743,14-23 and 24-33), the sutras dis-
oussing the Buddhistic views (namely, the Vijñanavada) being 
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I V . 15-16. Apart, however, from this consideration, which can 
possibly affect only the date of the philosophical sutras, has 
Jacobi succeeded in showing that Nyayasutras I V . i i . 26-33 and 
Brahmasutras I I . i i . 28-32 discuss the Sunyavada, and not the 
Vijñanavada? This problem deserves to be discussed on its 
own merits, even though we were to succeed hereafter in dis­
covering some refutation of the Vijñanavada marked out as such 
in a text indubitably belonging to a time considerably earlier 
than A. D. 350. — We naturally have to ignore here the Nyaya 
passage. 

—The burden of Jacobi's proof, as far as the Brahmasutra 
passage goes, rests upon a long extract quoted as from a "Vritt i-
kara" which is given by Sabarasvamin aneant his bhashya on 
Mlmansasutra I. i. 5. The passage extends to over ten printed 
pages (7-18) and is introduced by the remark— 

It introduces, in the course of the proposed alternative explana­
tion, an objector who denies the reality of all perceptions, and 
his objection is refuted in the passage by arguments which, 
when put together seriatim, are held to constitute a close com­
mentary on the Vedanta sutras I I . ii . , 28 to 32. The Vrittikara, 
we may add, mentions the names of Upavarsha, Panini, Jaimini, 
and Pingaia, and also refers to the "Mahayanika" view, and 
quotes from the Nirukta and the Ashtadhyayl. We subjoin 
relevant excerpts from the quoted passage, inserting in brackets 
at their head the Vedantic sutras I I . i i . 28-32, on which each is 
believed to be a commentary— 

22 [Brahmasutrabhashya, Notes ] 
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—According to Jacobi the first two sutras, on the ground that 
we actually perceive the objects, refute the view that external 
objects do not exist, the analogy of the dream-objects being 
pronounced inapplicable. The next two sutras refute the view 
that ideas can be concrete realities, seeing that they are in 
themselves fleeting and have to be at best inferred only — and 
inferred, let us add, by an enduring percipient. The last sutra 
is a general condemnation. We confess that we fa i l to see the 
c o u n c y of this " refutation of the doctrine of the Void ." The 
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first two sutras, it is true, can be indifferently a refutation of the 
Vijnana as well as the Sunya philosophies, because both alike 
deny real i ty of the external world. But to argue that "an idea 
cannot be a real object" implies that the opponent maintained 
that the ideas were real objects; and surely no Sunyavadin 
cared to maintain that thesis. It is on the contrary the 
Vijnanavadin who did this. The Vijñanavadin asserts that 
"objects are unreal, but ideas are real." This can be met by the 
assertion which is its direct contradictory, namely, that "objects 
are not-unreal ( nabhavah ), while ideas are non-entities ( na 
bhavah)." How Jacobi can make the second passage—inter­
preted by h im as a commentary on the last three sutras—fit in 
w i t h the rest of the context we are unable to see. 

—Jacobi has assurely done great service to scholarship by 
pointing out the importance of the present citation from the un­
known Vri t t ikara . The citation extends certainly much beyond 
what Kumari la understood it to do. Nor have we any objection 
to regard the passage as a sort of a commentary on Brahma-
sutras I I . i i . 28-32,—at any rate this can be more t ru ly said about 
the first part of the passage which seems to explain sutras 28-
29 : although it seems to us not quite impossible to explain the 
correspondence of the passage and the sutras on the ground of 
sameness of topic. The case is certainly much more problema­
t ic as to the latter part. Jacobi seems least convincing in his 
proposed interpretation of Brahmasutra I I . i i . 30. I f i t i s f t 
Sunyavada sutra its proper interpretation might perhaps be— 
" Sunyata does not exist because of the (proof cal led) Non-
perception"; or, in the words of Kumarilabhatta (Slokavarttika, 
page 343)— 

[ Commentary— 

—But even granting that the Brahmasutras were originally 
directed against the Sunyavada, it is difficult to imagine 
what possible motive—-not only Sankuracharya— but even 
Bhaskaracharya and Vallabhacharya could have had in not 
br inging in a refutation of the Sunyavada school under 
some one or more sutras ? It is at times argued that the 
Sunyavada, in its distinguishing between a " samvriti-satya " 
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and a " paramArtha-satya," or between the phenomenal and the 
noumenal points of view, no less than in its conception of the 
Highest Reality as an aggregate of the "Eight Noes" came so very 
dangerously near the absolutistic position of the Mayavada that 
Sankaracharya found it prudent not to raise up a hornet's nest 
about his ears and create suspicion as to the true parentage of 
the Vedantic doctrine of Advaita. But we doubt if this would 
be at all a fair view of the case. The fact is—as indeed Jacobi 
himself points out—the " Vrittikara " speaks of the followers 
of the Mahayana in quite general terms without distinguishing 
between the Madhyamikas and the Yogacharas. Opponents of 
Buddhism only knew that Buddhistic philosophers had develop­
ed a number of peculiar logical and metaphysical positions, 
and these they tried to refute, without always caring to go into 
the finer shades of distinction between schools and schools. 
This last was effected only in the later age of the Bhashyakaras 
and commentators. As in the case of the Samkhya and the 
Vaiseshika systems, so also in the case of Buddhism, we accor­
dingly feel inclined to conclude that the Sutrakara had before 
him a presentation of the opponents' system much more primi­
tive than what is preserved in our extant classical exponents 
of each. 

—Sutra 33, line i. — It is worth while noting the differences 
in apparel and equipment that marked out the followers of one 
school of philosophy from another. Thus we are told, in regard 
to the Samkhyas— 

About the Saivites we learn— 
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The Vaiseshikas are not differentiated from the Saivites— 

The Buddhists are thus described— 

The two Sects of the Jainas are thus characterised— 

Finally, the Bhagavatas comprise several sub-sects, wearing 
mudras, tripundras, Goplchandana marks, and the other familiar 
sectarian devices, which it is perhaps unnecessary to detail here 
any further. 

—Sutra 33, line 1ff.— A few general facts concerning the origin 
and the historical development of Jainism will be useful for an 
understanding of the discussions that are to follow. While 
Gotama the Buddha was the founder of Buddhist philosophy, 
Vardhamana alias Mahavlra (for whose death B. c. 467 seems 
to be the most probable date, although others put it as far back 
as B. 0. 484, and even B. C. 527 ) was only the most successful 
reformer, belonging to a religious order which was older than 
Buddhism by at least 200 years, and of which Mahavlra is 
regarded as the 24th Tirthakara. Parsvan&tha the 23rd ( or the 
last but one ) Tirthakara of the Jainas is also a historical figure. 
The followers of the order founded by him are actually men-
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tioned by their earlier name of Nigganthas (Sans. Nirgranthas), 
not only in the Scriptures of the Jainas ( e. g. Uttaradhyayana, 
xxi i i ) , but also, apparently, in the Buddhistic Canon (Dlgha 
N i k a y a , i . p. 57). In the course of time, some lax i ty seems to 
have crept into the order; and Mahavira expurgated the same 
by prescribing a str ict ly rigorous discipline for the monks. 

—By way of a corollary from this it follows also that a very 
large part, if not of the Jain Scriptures themselves, at least of the 
ideas contained in them, belongs to a date much earlier than 
that to which the ideas peculiar to Buddhism can be referred. 
It is also the case that whi le the Buddhist texts presuppose 
at each stage, and as their back-ground and source of inspira­
t ion, the philosophical ideas developed in the Brahmanical 
circles, the Jainas seem to have worked out their philosophical 
conceptions in more pr imit ive and independent circles. The 
Jain notion of the embodied souls as inhabit ing a l l the four 
elements; their conception of sin as a subtle matter entering, so 
to say, into a chemical combination w i t h the substance of the 
souls and capable of being expelled from it by ascetic practices ; 
their belief in the six colours (lesyas) of the soul in accord­
ance wi th their ethical puri ty ; as also in what is known as the 
taijasa-sarlra of the meritorious persons which has the power, 
for the benefit or injury of others, to emit heat and l i g h t : a l l 
these notions proclaim their kinship w i t h that circle of thought 
and practice which gave rise to the Atharvaveda and to litera­
ture of that type. Jainism has suffered in estimation as an 
ethical and metaphysical system by being deemed as more or 
less contemporaneous in or ig in wi th the other more evolved 
philosophical systems l ike the Samkhya, Vedanta, and Bud­
dhism. The fact is that Mahavira inherited the ontology of 
his system from a remoter ancestry, and he probably did l i t t l e 
more than transmit it unchanged to succeeding generations. 

—The Sacred Canon of the Jainas has undergone considerable 
vicissitudes. There was an earlier—probably, in essentials, a 
pre-MahavIra—part of the Canon which has been irrevocably 
lost. This was made up of the fourteen "Purvas." Next there 
are the "forty-five (11+12+10 + 6 + 4 + 2=45) Agamas" in the 
form in which they were finally redacted by Devarddhigani at 
the great Council at Valabhi (A. D. 526): but these labour under 
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the disadvantage of not being recognised at a i l by the Digam-
bara section of the Jain community. For purposes of reference 
we give below a l is t of the Canon. The language of the Canon 
is known as Arsha- or Ardha-Magadhl. 

I — FOURTEEN "PUVVAS" or Purvas (not extant)— 

( i ) Uppaya (Utpada); 
( i i ) Aggeniya ( ? Aggrayanlya); 
( i i i ) Viriyappavaya (Viryapravada); 
( i v ) Atthinatthippavaya (Astinastipravada); 
( v ) Nanappavaya (Jnanapravada); 
( v i ) Sachchappavaya (Satyapravadn); 
( v i i ) Ayappavaya (Atmapravada); 
(v i i i ) Kammappavaya (Karmapravada); 
( i x ) Pachchakkanappavaya (Pratyakhyanapravada); 
( x ) Vijjanuppavaya (Vidyanupravada); 
( xi ) Avanjha (Avandhya); 
( x i i ) Panaum (Pranayus); 
(xi i i ) Kiriyavisala (Kriyavisala); 
(xiv) Logavindusara (Lokabindusara). 

II—TWELVE ANGAS— 

( i ) Ayarangasutta (Acharangasutra), oldest extant text in 
prose and verse, giving prescriptions for monks, etc.; 

( i i ) Suyagadanga (Sutrakritanga), poetic exhortations and 
philosophic disquisitions, followed by a polemic 
against Kriyavada and Akriyavada, Vainayika and 
Ajnanavada; 

( i i i ) Thanahga (Sthananga), enumeration of different prin­
ciples in rising numerical groups of 1 to 10 

( iv ) Samavayanga (Samavayanga), a continuation of the 
preceding, g iving groups of 1 to 100 and more ; 

( v) [ Bhagavatl- ]viyahapannatti ([Bhagavati-]vyakhya-
prajñapti), exposition of the dogma in the form of 
dialogues, and containing stories of contemporary 
philosophers (Jamali, Gosata, etc,); 

( v i ) Nayadhainmakahao (Jnatadharmakathah), a collec­
t ion of stories, wi th a moral arid religious purpose; 
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(vii) Uvagagadasao (Upasakadasa), ten chapters narrating 
stories of pious monks and laymen ; 

(vii) Antagadasao ( Antakriddasa ), ten chapters narrating 
stories of pious ascetics who have attained salvation 
at death; 

( i x ) Anutarovavaiyadasao (Anuttaraupapatikadasa ), ten 
chapters giving stories of monks who have attained 
the highest heaven; 

(x) Panhavagaranaim (Prasnavyakaranani) expositions 
of prescriptions and interdictions ; 

(xi) Vivagasuyam ( Vipakasutram ), legends concerning 
rewards and punishments earned by Karman; 

(xii) Ditthivaya ( Drishtivada), no longer extant: probably 
an abstract of the " Purvas, " especially discussing 
philosophical theories. 

I l l—TWELVE UPANGAS (corresponding to the Twelve Angas)— 

( i ) Ovavaiya ( Aupapatika )—concerning the origin of 
beings in heaven and hel l ; 

( i i ) Rayapasenaijja ( Rajaprasnlya)—Dialogue between 
king Paesi and the monk Kesi concerning the soul; 

(ii i) JivajIvabhigamasutra—Discussion on biological sub­
jects; 

(iv) Pannmavana ( Prajñapana)—by an author called Ayya 
Sama, and treating of thirty-six categories, etc.; 

(v) Suriyaparmatti ( Suryaprajnapti)—Jain astronomy ; 
(vi) Jambuddlyapannatti ( Jambudvlpaprajñapti)—legen­

dary geography of Bharatavarsha; 
(vii) Chandapatmatti (Chandraprajñapti)—cosmography of 

the Heavens, and system of time-reckoning; 

(viii) Nirayavall, 
(ix) Kappavadamsiao ( kalpa-

vatamsikih.), 
( x ) Pupphiao (Pushpikah), 
(xi) Pupphachuliao ( Pushpa 

chulikah ), 
(xii) Vanhidasao (Veishnidasa) 

Description of the Hells 
and lower regions as 
attained by the ten 
murderous stepbrothers 
of Ajataaatru of Bud­
dhistic fame, or as 
attainable by others. 
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IV—TEN " PAINNAS " OR PRAKIRNANI ( Miscellanies )— 

( i) Chausararia ( chatuhsarana), Four Adorables, by Vlra-
bhadra ; 

( i i ) Aürapachchakkhana (Aturapratyakhyana), how one 
may die peacefully; 

( i i i ) Bhattaparinna (Bhaktaparijña ), abstenances prior to 
death; 

( iv) Samthara ( Samstara), postures at death ; 
(v) Tandulaveyaliya (Tandulavaicharika), detailing how 

the foetus grows; 
(v i ) Chandavijjhaya, ( Chandravedhyaka), proper astrolo­

gical conjuctions for death ; 
(vi i ) Devindatthava (Devendrastava), praise of Lord Indra; 

(v i i i ) Ganiavijja (Ganitavidya ), Jain Mathematics ; 
(ix) Mahapachchakkhana (Mahapratyakhyana), renuncia­

tions prior to death; 
( x ) Viratthava ( Vlrastava ), in praise of Lord Mahavlra. 

V—SIX CHHEDA-SUTRAS (lists not unanimous )— 

( i ) Nisihajjhayana(NisIthadhyayana) 
( i i ) Mahanislha ( Mahanisltha ), 
(iii) Vavahara ( Vyavahara ), 
(iv) Ayaradasao (Acharadasa), alias 

Dasasuyakkhandha (Dasasruta-
skandha), 

( v) Brihatkalpasutra, 
(vi) Pañchakalpa. 

Discussions as to 
what constitutes 
prohibited con­
duct for monks & 
for nuns, prescrib­
ing punishments 
and expiations for 
the same. 

V I — F O U R M U L A - S U T R A S — 

( i) Uttarajjhayana ( Uttaradhyayana ) a compilation of 
dialogues, parables, ballads, etc. concerning asceti­
cism ; 

(ii) Avassaya ( Avasyaka ), treating of the six daily prac­
tices of the monks ; 

(iii) Dasaveyaliya ( Dasavaikalika), by Sajjambhava and 
giving rules of conduct, sententious maxims, and 
the like; 

(iv) Pinda-[ or Oha-]nijjutti (Pinda-[ or Ogha-]niryukti, be­
ing a supplement to the above ). 

23 [Brahmasutrabhashya, Notes] 
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V I I — S O L I T A R Y T E X T S — 

( i ) Nandisutta (Nandisutra), Encyclopaedic treatment 
( i i ) Anuyogadarasufcta ( Anu- of several principles and 

yogadvara-sutra). practices. 

—This Canon, as before observed, is disowned by the Digam-
baras, but on various internal and external grounds an age as 
early as the commencement of the Christian era has been 
r i g h t l y claimed at any rate for the twelve ( eleven) Angas. 
The Svetambara tradit ion itself refers the constitution of the 
canon to about 300 B. C, when a council was held for the 
purpose at Pataliputra, and the period represented by 300 B. C 
to 100 A. D. is probably the period when the Canon was being 
formed and fixed. 

—Sutra 33, line 26. — The Jain philosophy starts w i t h a dual-
istic division of the universe into Jlva and Ajlva. The Aj iva is 
further divided into (i) Dharma, ( i i ) Adharma, ( i i i ) Akasa, and 
(iv) Pudgala, to which some add (v) Kala. The Jiva, Pudgala, 
Dharma, Adharma, and Akasa are pradesatmaka, occupy space, 
and are therefore often designated as the five " Asti-kayas," or 
" Extended-entities," Time being excluded from the category 
because it has astitva or existence, but not kayatva or extension 
in space. The sentient Jlva comes into contact w i th the non-
sentient Ajlva, and as a result there takes place a pouring in of 
a subtle material fluid (asrava) which keeps the soul down in 
bondage (bandha).* When the inlet for this fluid is closed 
(samvara), and the fluid that has already penetrated into the 
soul is driven off by penance (nirjara, l i t . drying up), the soul 
is liberated (moksha) and soars upwards to the Highest Realms 
of the Blessed, This gives us, therefore, the five categories of (i) 
asrava, ( i i ) samvara, ( i i i ) nirjara, ( iv) bandha, and (v) moksha, 
to which in some enumerations two more, viz. papa and punya 
as the ethical causes of the physical effects of asrava and 
samvara-nirjara, are added. One th ing to be noted here is the 
peculiar Jain notion of what they ca l l Dharma and Adharma. 
As Jacobi says, the Jainas have divided the normal functions 

* The Jain notion of Asrava is much more primitive than that of 
the Buddhists, who therefore may have been indebted to the Jainas 
for the idea. 

( i ) Nandisutta (Nandisutra), 
( i i ) Anuyogadarasutta ( Anu-

yogadvara-sutra). 

Encyclopaedic treatment 
of several principles and 
practices. 
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of space as we conceive it into the three moments of Akasa, 
Dharma, and Adharma, the three together forming the necessary 
condition for the subsistence of a l l things. The Akasa affords 
them room to subsist; Dharma makes it possible for them to 
move and to be moved; and Adharma makes them rest in one 
place. If we ignore these three " Asti-kayas" there remain the 
two Astikayas of Jiva and Pudgala or soul and matter, there be­
ing an infinite number of the former, whi le the latter are either 
aggregates, or atoms torn off from the aggregates and capable 
of being fused into them from time to time. This is a very 
simple description of Jain ontology, against which Sankara-
charya does not find it worth his whi le to raise any objection. 
His main objection—and of course that of the Sutrakara whose 
intention he fa i th fu l ly interprets—is against their so-called 
" Syadvada," or "Disjunctive Dialectics. " 

—Sutra 33, l ine 7ff. — In the same breath w i th their ontological 
dogma as above described, the Jainas maintain another dogma 
which in some respects corresponds to the Samkhya doctrine of 
"parinami-nityatva," but for the true genesis and explanation of 
which we have to consider the peculiar intellectual atmosphere 
w i t h i n which the religious and philosophical activities of the 
Buddha and of Mahavlra fe l l . Everything which is sat(existing) 
the Jainas t e l l us— 

This theory of the indefinifceness or many-sidedness of existence 
(anekanta-vada) is in reality a Jain version of the Samkhya 
doctrine of the constant mutation of the gunas of the Prakr i t i , 
or an application to facts of ordinary l ife of the Vedantic 
simile of— 
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which or iginal ly was intended to apply to only the transcen­
dental Being. The distinction, of course, is that while w i t h the 
Samkhyas the changing factors are the gunas and there is no 
Prakr i t i as, so to say, a substance over and above the mere sum 
of the three gunas; and while w i th the Vedantins the changing 
is the unreal, the Real or the Brahman being incapable of any 
change; the Jainas regard mutabi l i ty as an aspect of the Immu­
table, the 'utpada' and ' v y a y a ' being regarded as the gunas of 
the 'dhruva ' substance. On these premises it is obvious that 
concerning a given padartha we can make from divergent points 
of view, different apparently contradictory statements. Thus we 
are told— 

This seems to mean that (i) if somebody has to ld you that a 
ghata has a specific shape, and an object normal ly called the 
ghata but not having that particular shapa is presented to you, 
you w i l l declare i t to be "aghata," though i t really is "ghata." 
Your assertion w i l l thus depend upon your conception of what a 
ghata is. ( i i) Similar ly , to you the essence of the ghata might 
consist in its broad-bottomed shape, and not in its smell or colour, 
and so you would be justified in asserting that inasmuch as the 
object before you has that given shape it is ghata, but inasmuch 
as it has the unwanted smell or colour, it is aghata. ( i i i ) Or, a 
given ghata may not be large enough to serve your purpose and 
so you can say it is no ghata to me: and so on, from several other 
points of view that can be enumerated. In a sense this is a t ruism. 
It amounts to saying that men's points of view differ. But as a 
proposition of universal application it can imp ly that a l l our 
judgments are particular or individual judgments which have to 
be always considered in the given l imitations of time, place, 
circumstance, use, intention, etc. I f , therefore, we had to 
depend exclusively upon the judgments of men, it is clear that 
there could be no concensus of opinion, and therefore no certain­
ty . But, fortunately, the Jainas would argue, the Agamas, 
which are the works of the Apta or reliable and omniscient 
persons, have declared the existence of the seven Padarthas and 
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five "Asti-kayas," and we are saved from the purely sceptical 
attitude to which the "Syadvada" by itself would lead us. 
Sankaracharya, no less than the Sutrakara, ignores this latter 
safeguard, and succeeds in proving that, as a mere "anaikantika" 
theory of predication, the Syadvada must return upon itself, 
and end in doubting the doubter himself. 

—Sutra 33, line 24. — The Jain texts are not anxious to prove 
their Padarthas, any more than the Vedantins are to prove their 
Brahman. That rests on the authority of the Agama, and 
reasoning can do it harm only, if applied. There is, howeven 
one essential difference between the two, (i) Unl ike the Vedantin 
the Jain brings in his dialectics even to explain the facts of 
ordinary life, (ii) Secondly, the omniscient Tlrthakara of the 
Jainas can never become the Creator of the Universe, because, 
in the first place, they do not believe in the creation or the 
dissolution of the wor ld ; secondly, because the Tlrthakara, 
along w i t h his omniscience, develops an absolute indifference 
to a l l mundane concerns whatsoever; and th i rd ly because, 
w i t h their dualistic starting point, the only relation that 
they could think of between spirit and matter was that of 
repulsion. Thus it happens that God, the Creator, is entirely 
unavailable to the Jainas, and this in a way knocks off the 
basic support of their Agamas. And even if it were otherwise, 
Sankaracharya was not expected to lay much stress upon this 
argument on the ground of the veracity of the Scriptures of his 
opponent: Compare Sutra 38, line 8ff. 

—Sutra 33, l ine 28. —Sankaracharya forgets for the time that 
his conception of the "Maya" is open to the same charge. The de-
fence probably would be that this Maya is a trancendent entity 
that is not introduced in and out of season to explain the facts 
and phenomena of ordinary l ife. But even so, Sankaracharya's 
own argument in the present passage can be forced down his 
own throat. As Kumari la says in another context (Slokavart-
t ika , p. 219)— 
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—Sutra 33, line 37. — It remains to explain how the seven 
propositions of the Syadvada came to be formulated. From the 
data supplied by Buddhist as well as Jain Scriptures, we know 
that the time during which these prophets and teachers flourished 
was a period of considerable intellectual upheaval, no less re­
markable than the age of the "Sophists" in Greek Philosophy 
before the advent of Socrates. Agnostic and Sceptical dialectics 
had run so rampant in the age, and they had such a ruthless logic 
at their command, that it had become very difficult for any esta­
blished dogma or institution to hold its own against their 
attack. The Buddha had accordingly to leave a number of vital 
metaphysical questions "avyakrita" or unexplained. Mahavlra 
(who might be safely credited with the invention of the Syadvada 
dialectics) apparently pursued the bolder method of turning the 
tables against his Sophist opponents. One typical Sophist of the 
day was Sanjaya Belatthiputta who took an extremely agnostic 
attitude, answering, in reply to any question put to him,— 

Mahavlra probably tempered this agnosticism by lending to it an 
apparently positive aspect. Whereas Sanjaya had said: "I cannot 
say if it is, and I cannot say if it is not," Mahavlra declared; "I 
can say that the thing in-a-sense is, and I can say that the thing 
in-a-sense is not." He further added that while mere human judg­
ment could lead only to such uncertainties, Scriptures had taught 
an indubitable doctrine, which, of course, it behoved al l true 
followers to accept. This would logically involve a distinction 
between the point of view of the highest truth (nischaya-naya), 
and the ordinary ( vyavahara ) point of view; and the Jain 
philosophers are not averse to recognise this. Understood in 
its historical setting, we are thus enabled to appreciate the 
Syadvada in its true aspect and to evaluate it accordingly. 

—Sutra 33, line 38f — Analogously to the Seven Propositions 
of the Syadvada, the Jain texts speak of Seven " Nayas " or 
Modes, viz.—(1) Naigama, (teleological aspect); (2) Samgraha 
(class aspect); (3) Vyavahara (empirical aspect); (4) Rijusutrs 
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( immediate or prima facie aspect); (5) Sabda ( denotative as­

pect of names); (6) Samabhirudha (etymological denotation of 

names ); and (7) Evambhuta (context aspect). For definitions 

and illustrations of these consult, amongst others, Tattvartha-

rajavarttika ( Pannalal's edition, pages 65ff.). Regarding the 

seven propositions of the Syadvada and their scope, the follow­

ing quotation wi l l be found u s e f u l -

Regarding the definite occasions when the above dialectic can 

be used, the Brahmavidyabharana notes— 

This probably is a later refinement within the school. There is, 
however, some justification in the argument that if the Syadvada 
is intended merely to assert that things can be looked at from 
various points of view, that is a truism which cannot establish 
the proposition concerning the mutability of the real nature of 
things. As Appaya DIkshita says in his gloss on the Srlkantha-
bhashya on the passage— 
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As we have already said, it is the Agama that proves the Syad-
vada: Syadvada cannot itself prove Syadvada. 

—Sutra 33, line 40. —The Jain theory of atoms is thus stated— 

The Jain atoms are thus infinitesimal, eternal, ultimate, and— 
unlike the Vaiseshika atoms, but rather resembling in this the 
Buddhist atoms—qualitatively alike. They have weight, and 
are hence capable of downward as well as upward motion. But 
the whole theory is somewhat crude. Keith observes (Logic and 
Atomism, page 16), " The fact that the Jain school retained the 
theory without any substantial development is merely one of 
the many proofs of the metaphysical barrenness of the school," 
We have to observe in this connection that the main interest of 
Jainism was in other domains than in metaphysics. 

—'Sutra 34, line 3ff. —The Jivas are divided by the Jainas into 
the two main classes of the ' free ' and the ' bound,' the latter 
being further divided into ' sthavaras' or immobiles, that 
are endowed with only the sense of touch and inhabit the 
earth, water, light, wind, and plants of all kinds; and the 
' trasas ' or mobiles, which are endowed with two, three, four, 
and five senses and inhabit the bodies of the water-insects, 
gnats, bees, and animals—and others of the type of each, re­
spectively. The bodies inhabited by these Jivas are classified 
into (1) audarika or physical, (2) vaikriya which are the plastic 
sheaths of the gods and denizens of hell, (3) aharaka of saints, 
(4) taijasa or magnetic, and (5) karmana. The first and the last 
two are shared by all unliberatod souls. The souls are all im­
mortal and have to undergo countless succession of transmigra­
tions following their own karman, until, by means of the 
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saving doctrine of Jainism, they are transported to the Realm 
of the Blessed which is situated in the Highest Heaven. 

—Sutra 34, l ine 9.—As we have seen, Jiva is an " asti-kaya " 
and so occupies space. W i t h regard to its magnitude, we are 
told— 

and in the case of each Jiva we learn— 

The usual i l lustration of the process is that of a lamp which 
can, according to circumstance, diffuse its l ight w i t h i n a small 
room, a larger ha l l , or the wide space without. The specific 
difficulty put forward by Sankaracharya, the Jainas would 
probably meet by declaring this description of the soul in terms 
of space as figurative only ; or by the supposition that, out of 
the infinite parts of the soul, only eight, occupying the very 
centre of each soul, are the real ly essential parts ; or finally— 
" Arhadagamapramanyat " ( Tattvartharajavarttika, page 203 ), 
adding that there is also " Svapakshadoshaprasanga " in the 
conception of the Akasa and the srotrendriya. The Brahma-
sutrakara (to judge from the defence put forth) thus seems to 
have la id his unerring finger upon a real vulnerable point in 
the system. 

—Sutra 34, line 13f—Sankaracharya's contention that a 
small body cannot conceivably comprise an infinite number of 
parts is rather crude. If the avayava is sufficiently minute, the 
number of them contained in the human body may transcend 
the calculation-powers of man—and that is a l l that infinitude 
can mean. Compare the Nyaya-Vaiseshika argument that if we 
do not agree to the proposed size of an atom as 1/6th part of the 
tertiary-atom, but go on indefinitely d iv id ing and sub-dividing, 
mount Meru and a mustard seed would be equal in dimension. 

—Sutra 35, line 6. — It is the Samkhyas who admit the doctrine 
of " parinami-nityatva " or f ixi ty of the essence amidst the muta­
tions of the gunas. To the Vedantins every real modification 
implies impermanenoe. Compare our Note to I I . i i . 33, l ine 7ff . 

24 [ Brahmasutrabhashya, Notes ] 
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—The simile of the skin of the body which wears out every 
moment is expressed by the old stanza quoted fully in the 
Sarvadarsanasamgraha ( i i . 78-79 ) and referred to by Suresvara 
in the Naishkarmyasiddhi, i i . 60— 

—Sutra 35, line 7. — The Jainas have surpassed most philoso­
phers, in the variety and minuteness of their classifications of 
Karman. There are eight main types of Karman, distributed 
into as many as 148 sub-types. The main types are— 

( i) Jñanavaraniya—which obscures, the souls' in­
born right to knowledge; 

( i i ) Darsanfivaranlya—which obscures right intui­
tion and makes men heretics; it also brings 
on sleep; 

(iii) Antaraya—-which hinders the good tendencies, 
and so leads the soul on the path of sin. 

(iv) Mohanlya—which exposes the soul to passions 
and temptations; 

( v ) Ayushka—which determines the type and the 
duration of the next life ; 

(vi) Nama—which determines the body and the 
number and nature of the indriyas to be 
assumed by the soul; 

(vii) Gotra—which determines the nationality,caste, 
family, and social standing of the next 
birth, and 

(viii) Vedanlya—which brings on us suffering by 
obscuring the bliss-nature of the soul. 

In certain enumerations, number (iii) Antaraya and number (viii) 
Vedanlya change places. The first four are classed as " Ghati " 
because they occasion positive impediments to salvation, which 
it is possible to get rid of in this life ; the remaining four are 
not so positively mischievous; but they are responsible for 
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determining the nature and circumstance of the next life of 
the transmigrating self, and these are the basic but indirect 
causes that determine the quali ty of one's Karmans. Further, 
the " A g h a t i " Karmans are incapable of being destroyed in the 
present l i fe. 

—Sutra 35, line 8. — The fol lowing quotation develops the 
simile of the gourd to its fullest possibility— 

—Sutra 35, line 10. — Apparently therefore the doctrine of the 
eight central particles of the soul ( see above, Note to Sutra 34, 
line 9 ) is a post-Sankara development. 

—Sutra 35, l ine 16. — Under the cover of the word " a d i " the 
Bhamatlkara introduces a new criticism of the theory by inquir­
ing whether the soul's chaitanya is shared by each constituent 
particle of the soul, or by a given number of particles in their 
to ta l i ty— . 

—Sutra 35, line 19. — In the first interpretation the word " par-
yayena" meant " b y t u r n , " "a l ternate ly;" in the second inter­
pretation it denotes unending succession. 
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—Sutra 36, line 1ff. — The sutra is variously interpreted-— 
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—Same as Sankara (1). 

—Sutra 36, line 3. — The process of liberation according to 
Jain philosophy is as follows. W i t h the destruction of four 
" gha t i " karmas there results during the life-time of the soul 
the absolute knowledge ' kevala-jnana.' When the body falls 
down at death, there results the destruction of the "aghat i" 
karmas, and the soul thereupon ascends higher and higher un t i l 
he gains the top of the universe— 

Such liberated souls, although freed from the audarika (terres­
t r ia l ) , taijasa (igneous), and karmana (transmigratory) bodies, 
can occasionally assume aharaka (translocatory) body by means 
of which they can now and then pay visits to Tlrthakaras who 
occupy the highest region of the Universe—the use of the 
aharaka being also permitted to the Jlvanmuktas even before 
the fa l l ing away of the body at death. The liberated souls 
constitute a hierarchy in the Highest Heaven w i t h the first 
Tlrthakara as their supreme head. The Jainas, as before obser­
ved, do not need any God to create the world, but the place of 
a god for devotion and worship is taken by the several Tlr tha­
karas and their immediate disciples, the Ganadharas. 

—Sutra36, l ine 6.—There is lacking in this adhikarana the 
general condemnatory sutra, unless we regard the word ' avise-
shah' as imply ing reference to sutra I I . i i . 32, as Sahkaracharya 
seems to suggest. — Whi l e Sankaracharya's cri t icism of Jainism 
is to be understood w i t h the l imitat ions as above indicated, it 
seems at the same time necessary to say here finally that 
Jainism has to be evaluated more as a rel igion than as philo­
sophy, at least so far as its origins are concerned. Accordingly 
one cannot help deprecating a judgment l ike the fo l lowing 
(Hopkins, Religions of India, p. 297) — "A religion in which 
the chief points insisted upon are that one should deny God, 
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worship man, and nourish vermin, has indeed no right to exist." 
And yet, like some other things that may also not possess the 
' r ight to exist,' it has existed for over two millenia, and has 
produced excellent types of men—both monks and house-holders 
-and has offered real guidance and solace to many a seeking 

and believing votary. 
—Sutra 37, lines 3-6. — The following extracts from the 
Sankarabhashya on the sutras in question w i l l explain the 
exact point— 

The ' pratijna ' refers to the promise concerning the knowledge 
of everything by the knowledge of one thing, which, Sankara-
oharya tells us in his Bhashya on I I . i i i . 6, is to be understood 
not "kshlrodaka-nyayena" but the "prakriti-vikara-nyaya "— 

The " drishtanta " is the famous ' earth and jars' in Chhandogya 
v i . 1-2. — The next sutra adduces in support of the position the 
" Bahu syam, prajayeya " passages, where Brahman thinks not 
only of creating the world, but of itself being it. 

—Sutra 37, lines 10 f. — The Yogasutras of Patanjali, which is 
the Classical exposition of the Yoga doctrine, has only one sutra 
where Isvara is mentioned and defined ( i . 24)— 

In the four other sutras where the word occurs, it occurs in 
combination with 'pranidhana' and as one of the possible objects 
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of meditation, It is quite clear that, having once recognised 
God for the sake of appearances, the Philosophy of Yoga as 
expounded by Patanjali, is not over-wi l l ing to make h im a 
v i t a l part of the system. It is Vaohaspati-misra who asserts, 
under iv . 3, that— 

In the " Sarhkhya-Yoga " system as presented by the Glta, and 
in portions of the Mahabharata, Isvara plays a more important 
role. In passages l ike (Glta, xv. 16f.; cp. also x iv . 3, v i i . 4f .)— 

God has almost become the pantheistic deity of the Vedantins, 
though passages are occasionally met wi th in the Epic where God 
is the Controller of the Prakri t i . Sahkaracharya is here th ink ing 
probably of a treatment of the Yoga doctrine where Isvara is of 
more consequence than in our Yogasutras, and yet much short 
of what the Glta seems to make him. What exactly is the text 
in the mind of the Bhashyakara, and what is the part that such 
a text played in the genesis and evolution of the Ear ly Samkhya 
Philosophy is a moot point. Compare Notes, page 69, before. 

—Sutra 37, l ine 12 ff.—The brunt of the attack of this adhi­
karana is of course against the Mahesvaras or Pasupatas, so 
that in explaining how the Sutrakara was led to br ing in these 
Saivite systems in immediate succession to his attack on 
Jainism the Ratnaprabha observes— 

—The origin of the Mahesvaras is lost in obscurity. Although 
the terrific Rudra is mentioned about 75 times in the Rigveda 
and has three entire hymns addressed to h im, he occupies a very 
subordinate position in that Veda, and the epithet "Siva" is 
used in connection w i t h h im only once in the Tenth M a d a l a . 
In the Yajurveda he appears in a much more developed form 
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and is the frequent subject of prayer and worship ; and there is 
even a mention of more than one form of him. These forms, 
sometimes invoked under the distinctive titles of Bhava, Sarva, 
Isana, etc., and representing possibly so many distinct divinities 
at first, came in course of time to be fused into the Great God 
who, in the Atharvaveda, is already elevated to the position of 
the "Lord of Beings" or Bhuta-pati. The eleven forms of the 
Rudra are definitely formulated in the Brahmanas and in the 
subsequent theosophic speculations; and, particularly in the 
Svetasvatara Upanishad, the God has already taken his rank 
as the All-highest, and as the Creator of the World, while the 
Mahabharata has several legends to narrate concerning that 
aspect of the God. The so-called Saivaite Upanishads belong of 
course to a much later age. But it seems now to be generally 
conceded that the deity had its first home somewhere outside the 
pales of Vedic Aryandom : that he was originally a god of the 
forests and mountains, whose cult and worship was already well-
established and wide-spread amongst a section of the aborigines 
and of the pre-Aryan inhabitants of India—the Nishadas and the 
Dravidians. Mr. Narasimha Swami even suggests that "Rudra" 
was no more than the title of the head of the ancient tribe of the 
"Bhutas," with Rudrani as the title of his consort That is not 
improbable in itself. In any case, it is evident that the Aryans 
borrowed the Rudra cult from their non-Aryan predecessors.* 
It is uncertain, however, as to whether the phallic worship was 
a part of this Rudra cult, or whether it originally belonged to 
another section of the pre-Aryan inhabitants of India. Prof. 
K. R. Subramanian, in his recent book on the Origin of Saivism 
(Madras, 1929) makes the old Naga tribes of Ancient India res­
ponsible for the origin and evolution of the serpent-worship, 
phallic-cult, and other features peculiar to Saivism. That the 
phallic worship belongs to the pre-Vedic period, (op. the epithet 
'sisnadevah" which occurs twice in the Rigveda), and that in 
one form or another it was once prevalent in Assyria and all 

Compare in this connection the story of Daksha, how he was 
punished for denying Siva a place amongst the regular Vedie Gods with 
the words— 
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around the coast of the Mediterranean is now practically 
proved. And if , amongst certain sections of the Mahesvaras 
of Mediaeval India, certain aberrations in practice are known 
to have been current, we can attribute that as much to the 
original inheritance of the cult, as to the sensuous propensities 
of a more debased age. 

—As a system of philosophy wi th a literature of its own Saivism 
can be definitely traced to the early centuries of the Christian 
era. Patanjali (to Panini y. 3. 99) refers to the images of Siva, 
Skanda, and Visakha ; the Sautiparvan speaks of the Pasupata 
as one of the five established schools of religious doctrine ; and 
references since Kalidasa's time can be cited without end. 
There are also the Vayu, Linga, and other Saiva Puranas of a 
somewhat uncertain date and authenticity. The so-called 
Saiva "Agaraas," of which a tradit ional l i s t of 28 is preserved, 
belong to a period not later than A. D. 500, whereas for Naku-
lesa (rather Lakulesa, from lakula, a club), a native of Gujarat 
and the founder of the orthodox; Pasupata Philosophy, dates as 
early as the beginning of the Christian era, and as la te as the 
3rd or 4th century after Christ, have been variously claimed, 
the earlier date- being probably the more correct one, What 
exactly was the innovation introduced by Lakulesa in the 
Saivite Philosophy current before his time, it is not now possi­
ble to determine. The philosophical religion as established by 
Lakulesa in time branched off into the four schools k n o w n as 
Saiva, Pasupata, Karuka (v. I., Karunika, Kalamukha), and 
Kapalika. The first of these is the most moderate and ra t ional , 
and it developed ul t imately into a philosophical system alain 
to the Visishtadvaita. The Srikantha alias Nilakantha Bhashya 
on the Brahmasutras belongs to this school, and most of the 
literature of the Tamil or Dravidian Saivism follows the same 
persuasion. The Pasupatas are more extreme in their r i tua l , 
but none too weird and dreadful as the other two schools, 
whose r i tua l is characterised by Saktic practices of a revolting 
type. The sphere of act ivi ty of these four schools (which may 
have originated in Northern India) was subsequently mostly 
confined to the Central and Peninsular India, while in Kasmlr 
there arose about the 7th or the 8th century after Christ another 
form of Saivism passing under the name of "Spanda" and 

SB [ Brahmasutrabhashya, Notes ] 
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" Pratyabhijfia " schools,* w i t h extensive literatures of their 
own that is gradually being brought to l ight . A yet more 
modern development of Saivism is the cult of the Lingayatas 
founded (?) by Basava about the middle of the twelf th century. 
In nearly a l l of these Saivite schools, Tantric r i tua l of a k ind , 
consisting in the repetition of mystic formulae to the accom­
paniment of symbolical movements of parts of the body, is 
generally prescribed amongst the disciplines for the novice, and 
these Saivite practices, or their analogues from Vaishnavism, 
have, even down to the present times, quite thoroughly permeat­
ed the daily religious observances (e. g., the Samdhya) of the 
average Hindu , " who can be, from the nature of these obser­
vances, unmistakably classed as a Saivite or a Vaishnavite or 
a Sakta, even though he personally may not be swayed by any 
sectarian narrowness, and may carry his cultured indifference 
in regard to these and the other religious observances to the 
length of denying a l l religion as such." Saivism has thus a 
long and checkered past, and possesses untold possibilities for 
the future. I ts significance in the pre-historic period of Aryan 
migrations is being only in the last few years recognised to 
the f u l l . 

—Sutra 37, l ine 13. — It is obvious that Sankaracharya's refu­
tation in the present adhikarana can apply only to those schools 
of Saivism that do not eventually imply monism. This was 
the case w i t h the earlier "Agamas" where Siva or Mahesvara 
played only a subordinate r61e, his wife Sakti exercising the 
cosmic functions in a predominant manner. The Sakta Agamas 
( of which a tradit ional l i s t of 77 has been enumerated) carried 
the same tendency to its extreme. As a compromise there 
en sued the later Saivite systems where Siva and his consort form 
bu t one body. Of such a nature are most of the Dravidian and 
Kaamirian schools of Saivism, which, accordingly, f a l l outside 

• There are not really two schools, the one founded by Vasugupta 
(cir. 800) and the other by Somanandanatha (cir. 900), as was imagined 
by Buhler. " Spanda " is the ultimate principle of spontaneous vibration 
accompanied by consciousness, which creates the world. "Pratyabhijña" 
is the discipline consisting in unbroken recognition of the identity be­
tween JIva and Siva, which leads to salvation, 
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the sphere of Sankaracharya's present attack. What answers most 
closely the description of Sankaracharya is the system of Laku-
lesa or Lakullsa, (as he is more usually called) who is credited 
w i t h the authorship of a work called "Pañchartha" or "Panchar-
tha-vidya." Regarding the five categories recognised by the 
school the fo l lowing explanations are offered by the Sarvadar-
sana-samgraha ( v i . 62ff.)— 

Under "upahara" are included the peculiarly Saivaite practices 
such as— 

while the " dvaras" included certain aberrations in practice in 
the matter of sex, speech and drink. 

—Sutra 37, line 14f. —Regarding the recognition of a God in 
the Vaiseshika philosophy, vide our Note to I I . i i . 12, l ine 31 
(page 82 before ). 

—Sutra 37, line 19.—The Lakulesa-Pasupata, Saiva, and 
Pratyabhijna schools differ from each other in regard to the 
extent of the causal efficiency of Siva, The Pasupata school 
maintains that Siva is a cause independent of the Karman of 
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the individual soul; the Saiva or the Siddhanta school regards 
Siva as the cause in consonance w i th and not independent of 
the world's Karman*; while the Pratyabhijna school maintains 
that Mahesvara creates the universe by the mere force of 
His desire. 

—Sutra 37, lines 20-22. — It w i l l be noticed that the " itareta-
r&§rayatva-dosha" and the " andhaparampara-dosha " have been 
already urged against the Vedantic position in Sutra I I . i . 35, 
whi le the " prayojanâbhava" formed the topic of the 11th 
Adhikarana ( I I . i. 32-33) of that same Pada. The superiority 
of Sankaracharya's position as compared w i t h that of his 
opponent consists, in the first place, in the Scriptural authority 
which the Acharya naturally claims exclusively for himself, 
and, secondly, in his ultima ratio of the " ajati-vada."— It may 
be pointed out here in passing that the argument in I I . i . 34ff. 
recurs in Brahmasutra II. i i i . 41f. The wording of the latter 
sutra— 

as w e l l as the general argument is so similar that one wonders 
why the author of the Brahmasutras was led to repeat it in such 
close proximity. I have elsewhere suggested ( Basu M a l l i k 
Lectures, Pt. 1, pp. 144ff.) that the discussions about the nature 
of the individual soul and the Absolute Self in Br. Su. I I . i i i , 
and I I I . i i , respectively, are later additions. 

—Sutra 37, line 27f. — Compare Yogasutra i. 24, quoted by us 
on page 190 before. It is clear of course that this part of the 
refutation is directed against the Sesvara-Samkhya, rather than 
against any specific Pasupata school. 

—'Sutra 38, line 1ff. — The sutra is not present in the Sutra-
patha as preserved by Raraanuja, Srikantha, and Bhaskara : the 
other Bhashyakaras give i t . As Sankara interprets i t , it seems 
somewhat unconnected w i t h the " Pasupata " refutation. 

-—Sutra 38, line 3f. — For Samyoga see Note to I I . i i . 17, l ine 
32ff. Samavaya was already refuted in I I . i, 1829-35, and else-

* " His dependence on the Karman does not detract from his 
independence any more than the King's dependence on the guards to 
protect the capital detracts from the royal power, " 
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where. The other sambandha, the commentators suggest, might 
be " yogyata." 

—Sutra 38, line 10. — An " Agama " is generally divided into 
four padas— 

Compare also Sarvadarsana-samgraha, v i i . 178f.— 

The Agamas are h ighly prized by the Saivas, and the literature 
bearing upon them is vast and only partially made available in 
editions and translations. The Saivas refuse to accord an 
inferior r61e to the Agamas by the side of the Vedas. They 
assert that the Vedas are general, the Agamas special treatises. 
Hence, the Vedas which are often meant for the ordinary layman 
have to be discarded when they go against the teachings of 
the Agamas. Srlkantha, in his commentary on the sutra, in 
fact says— 

—Sutra 38, line 11f. — Apparently Sankaracharya here intends 
to imply that to the Vedantins the Vedas are eternally self-
subsistent, "apaurusheya," and so eternally va l id . The Vedas 
are not va l id because they are the work of an omniscient person. 
This last is the Vaiseshika position, while the former is that of 
the Purvamimansa, which Sankaracharya is not averse to accept 
whenever convenient. Compare the " Mantravarna " cited in 
I I . i . 3616, and contrast I I . i . 1467. 

—Sutra 39, line 2f. —Sankaracharya in his first interpretation 
of the sutra takes adhishthana to mean support or substrate; and 
since the Pradhana is without the qualities of colour etc. he 
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argues that it cannot be the proper adhishthana for the Lord, 
In his alternative explanation he takes adhishthana to mean 
body and says that in the absence of a body; the Lord would be 
unable to manipulate matter. Ramanuja, Srlkantha and others 
combine the two interpretations by declaring that the bodiless 
Lord cannot have anything as his substrate, whether it be with 
or without qualities. As regards the line of argument followed, 
the BhamatI says— 

—Sutra 40, line 1ff. — In the first interpretation the affix vat is 
taken in the sense of like: as is the soul with reference to the 
Indriyas, which, being atomic, have undeveloped or non-mani­
fest qualities, so too is the Lord, In the second interpretation, 
vat is understood as a possessive termination, meaning Indriya-
endowed [ body. ] 

—Sutra 41, line 18. —-The arguments urged in this refutation 
are by no means very profound. They can be even stated to be 
fallacious; for, when we infer fire from smoke we do not say 
that because in the kitchen a fan was used to kindle the fire 
therefore the mountain also must have a fan. This is true ; but 
the very fact that the system is unable to withstand even such 
arguments shows how very weak it really is, says the Kalpa-
taruparimala— 

Srlkantha however says that this refutation must not be held to 
apply to the Pasupata system as a whole, but only to certain 
parts of i t ; or rather, to no part of the Pasupata system, but to 
the Sesvara Yoga system propounded by Hiranyagarbha— 

Sankaracharya himself makes it a rather general refutation, so 
that anybody may wear the cap whom it fits. 
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—Sutra 42, line 4. — Compare Sutra 37, line 3ff. 

—Sutra 42, line 8.—On the origin of the "Pancharatra" system, 
which is the topic of the present adhikarana in the opinion of 
a l l the Bhashyakaras save two (Madhava and Nimbarka), impor­
tant l ight was shed by Sir R, G. Bhandarkar, first in his Report 
for the Search for Sanskrit Mss, 1883-84, then in the paper 
submitted by h im to the Seventh International Congress of 
Orientalists at Vienna, and finally in his work on Vaishnavism 
Saivism and Minor Religious Systems, Strassburg, 1913. The 
main points of his thesis are—(1) The doctrine of Bhakti or 
devotional worship to a Supreme D i v i n i t y was known to Panini 
(7th century B. C.) and can even be detected not on ly in the 
Svetasvatara Upanishad where the word first occurs (albeit in a 
concluding stanza which looks l ike an addendum), but even in 
some of the Rigvedic hymns, part icularly those addressed to 
Varuna.—This has been now generally conceded, and the view 
propounded by Weber and others as to India's indebtedness to 
Christianity for this doctrine of Bhakt i finds no advocate now-
a-days. It has in fact been recognised that it was in the 
course of the development of the worpship of the Sun-god as 
Vishnu-Narayana, and of Rudra-Siva, that we meet w i t h the 
highest expression of the Indian religious thought in the shape 
of Bhakti , or rather of Pantheistic-monism. And if in the 
origins of this fai th any influence from outside the pales of 
orthodox Aryan thought is to be brought i n , it should rather be 
sought for in the pre-Aryan cults of worship of the several 
local gods and godlings, which were capable of arousing in the 
mind of the worshipper the requisite mood of awe and submis­
sion. The second point made i s : (2) The Kshatriya race of the 
Satvatas, otherwise known by the name of Vrishni , orginated, 
some centuries before the t ime of Pamni, a new religion of 
devotion by raising their eponymous hero Krishna-Vasudeva of 
the Mahabharata fame, his brother Baladeva (alias Samkarshana) 
and his two descendants, Aniruddha and Pradyumna to divine 
honours. This rel igion steadily rose in importance so that at 
the time of the rise of Buddhism there were in existence, be­
sides Buddhism itself, two other important religions,(Jainism and 
the Bhagavata religion of Bhakt i , equally opposed to Brahma-
nism, and alike founded by the Kshatriyas.—This part of Bhan-
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darkar's argument is also generally conceded Thi rd ly (3), in the 
course of the prolonged struggle between Brahmanism and 
Buddhism and the pre-Buddistic "Heretics," the former found it 
to their interest to make an alliance wi th the Bhagavata r e l i ­
gion, and in the process of doing so, the Brahmanas identified 
Vasudeva w i th Narayana, which was the name given to the 
Supreme Being in the later Brahmana period, as also w i t h 
Vishnu—original ly an aspect of the Sun-god—who, along an 
independent l ine of development, was concurrently being 
raised also to the position of the Supreme Being. — The line of 
evolution herein postulated is a legitimate working out of a 
tendency first seen in what Max Mül le r styles "henotheism," 
afterwards acentuated in the Brahmanic doctrine of the mystic 
correspondences (bhaktisahacharya or bandhuta)* obtaining be­
tween divinit ies and their varied paraphernalia of worship, and 
ul t imately culminating in the full-fledged doctrine of the 
"avataras." And several gods l ike Khandoba or Vithoba are being 
identified w i t h Siva or Vishnu in more recent times in accord­
ance w i th the same process of thought. Fourthly (4), when, in 
the first two centuries of the Christian era, a colony of Abhlras 
from central Asia migrated into India, they brought w i t h them 
certain Christian notions and legends connected w i t h the b i r th 
of Christ and the miracles of his childhood, which added to 
certain subsequent developments made on the luxuriant soil of 
India, resulted in the, well-known stories of Gopala-Krishna, 
the cowherd-boy of Gokula, which are to be met w i th only 
in the Harivamsa, the Vishnupurana, the Bhagavata and other 
subsequent l i terary works—the portion of the Grat Epic where 
allusions to the doings of Krishna in his boyhood occur being 
put down by the distinguished Orientalist as later interpola­
tions. We have already a mention of Krishna-Devaklputra, the 
ardent pupil of Ghora-Angirasa in the Chhandogya i i i . 17. 6: 
and this Krishna is probably the same as the astute poli t ician of 
the MahSbharata, and the religious teacher of Ar juna : but 
his identification w i t h the Gopala, the child-god of Gokula, 
was made only after this immigrat ion of the Abhlras.—This 

* For the "Bandhuta" theology of the, Brahmana texts, its presup-
postions aud ulterior developments, reference may be made to Belvalkar-
Raoade's The Creative Period, Chapter I I , Sections 24-25. 
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last part of Sir Ramakrishna's theory is frequently called into 
question. Patanjali mentions the Abhiras (vol. I, p. 252) and so 
they must have come into India at least a couple of centuries 
before Christ. Hence, if the legend of the cow herd boy is of 
Christian origin, it could not be the Abhiras who brought it in . 
As rivals to the Abhiras in this respect, the Gurjars who had 
an early settlement in the north-west of Punjab, and Who gave 
their name not only to the Gujranwala district of Punjab, but 
also to at least four " Gujarats," are at times put forward. The 
Gurjars it is believed had acquired some tincture of Christianity 
from their neighbours in Central Asia, and they natural ly pro­
pagated their ideas in the course of their advance into the in ­
terior of India. The case nevertheless stands so far unproven, 

—So much as to the origins of the Bhagavata or Pancharatra 
religion. The oldest account of its tenets is contained in the 
Bhagavadgita, which, according to Garbe, was or ig ina l ly a 
Krishnaite theism grounded upon Sarhkhya-Yoga philosophy, 
and was subsequently worked over in the interest of Vedantic 
pantheism.* Before long not only the later sectarian Upani-
shads, but likewise independent "Samhitas" came to be wr i t ten 
inculcating the philosophy and r i tual of the sect. Over two hun­
dred such Samhitas are known by name,the oldest of them dating 
from at least the early centuries of the Christian era. The best 
account of the contents of these texts is given by Schrader in 
his "Introduction to the Pancharatra," Adyar, 1916. A normal 
Samhita treats of four topics: Jnana or philosophy, Yoga or 
disciplinary practices, Kr iya or construction of temples and 
dedication of images, and Chary a or prescribed religious and 
social observances. The Pancharatra probably originated in the 
North of India and subsequently spread to the South, where it 
brought into existence a mass of controversial literature writ ten 
in Sanskrit by a series of Vaishnava teachers known as Acharyas 
(amongst them Yamuna and his pupil Ramanuja), as also an 
extensive devotional literature, mostly in Tami l , composed by 

* Holtzmann considered the pantheistic part of the poem as the 
earlier. Hopkins' formula is longer and puzzling : He calls the poem 
as being "at present a Krishnaite version of an older Vishnuite poem, 
and this in turn was at first an unsectarian work, perhaps a late 
Upanishad. " 

26 [Brahmasutrabhashya, Notes] 
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Dravidian saints known as Alvars, whose collected writ ings are 
of ten spoken of as the " Vaishnava" or Tami l Veda. As was 
perhaps inevitable, there arose a number of minor differences 
in the philosophical, position and the r i tualist ic practices of the 
schools, producing in t ime the Visistadvaita theory of Rama-
nuja (1017-1137), the Dvaita theory of Madhva (1197-1276), th 
Dvaitâdvaita theory of Bhaskara (perhaps cir. 1050) and of 
Nimbarka (died cir. 1162), and the Suddhâdvaita theory of 
Vallabha (1479-1531). Most of these Acharyas were natives of 
the South, although their act ivi ty in later l ife was spread over 
other parts of India. And concurrently w i th these religious 
awakenings of the South, there took place similar awakenings 
in Bengal, Bihar and adjoining Provinces, under the lead of 
Ramanand (1299-1410), Vidyapati (cir. 1400), Kablr (1440-1518), 
Chaitanya (1485-1533), Suradas (1483-1563), Tulsldas (1532-
1623), Dadu (1544-1603 ) and others; in Gujarat under the lead 
of Narasimha Mehta (1415-1481), Mirabai (1403-1470), Bbalan 
(1434-1514), Akha (1615-1675), and Premanand (1636-1734); 
in Karnatak under Narahari Tirtha (died 1333), Purandara Das 
(1491-1564), Vijaya Das (1687-1755), and other representatives 
of the Dasakuta ( =Bhaktipantha ); as also in the Maharashtra 
under our own saints Jnanesvara ( cir. 1290 ), Namadeva ( born 
1270), Ekanatha (1548-1599), Tukarama (1607-1649), Ramadasa 
(1608-1681), and the rest. There is thus an extensive record of 
achievement to the credit of the Pañcharatra alias the Bhagavata 
religion, and the chapter of that record cannot by any means be 
said to be closed yet. Next to the Glta, the Bhagavatapurana 
is the most authoritative work, which is even recognised 
(along w i t h the Glta, the Upanishads, and the Brahmasutras) 
as their fourth " Prasthana " by most Vaishnava philosophers. 
The Bhaktisutras attributed to Sandilya and to Narada are 
much later productions, 

—Sutra 42, line 9ff:. — The " Vyuhas " or Modes have a cosmo-
logical as well as a psychological aspect. Cosmologically the 
Vyuhas mark the four stages of world-emanation as proceeding 
from the Highest Being. This Highest Being is endowed w i t h 
" Shadgunya" or the six qualities of jnana, aisvarya, sakti , 
bala, vlrya, and tejas, which in their total i ty make up the body 
of the Highest Vasudeva. In the Vyuhas only two out of the 
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six qualities are specially emphasised, and by the help of them 
the Vyuhas initiate the creative process by originating nascent 
distinctions, putt ing forth the duali ty of Purusha and Prakr i t i , 
and bringing about an all-round growth and movement in the 
cosmos. From the psychological point of view the Samkar-
shana is the individual soul, the Pradyumna the Manas, and 
Aniruddha the Ahamkara.— The four Vyuhas give rise to three 
sub-Vyuhas each, the resulting twelve Vyuhas being the first 
twelve out of the twenty-four names—Kesava, Narayana, etc. 
w i t h which the orthodox Hindu begins his da i ly " Samdhya." 
— The doctrine of the Vyuhas is found in the "Narayamya" 
section of the Mahabharata ( x i i . 347.30-40), but it is altogether 
unknown to the Glta. It would also seem that o r ig ina l ly only 
the first two Vyuhas were recognised. 

—Sutra 42, l ine 13 f. — The terms are thus defined— 

—Sutra 42, line 26. — It w i l l be remembered that the Bhaga-
vata conception of Moksha was the soul's permanent abode in 
Vaikuntha, and not a merging of the individual soul into the 
Supreme Soul without leaving behind any consciousness of 
individual i ty . 

—Sutra 43, line 2 f.—The attack contained in the first two sutras 
of the present adhikarana is interpreted in the same manner by a l l 
the Bhashyakaras except Madhva, Nimbarka and Vijnana. The 
two latter Bhashyakaras (and part icularly Madhva) interpret the 
first sutra (i. e., 42) as an attack against the view that the Lord's 
Sakti might be the creator of the world independently. A female-
being l ike Sakti cannot by itself create anything. If you join the 
Sakti w i t h the Lord, who is the active agent in creation, it is 
clear that before the Lord the Ka r t r i can do anything, he must 
have a karana or body and l imbs, which he has not ( sutra 43 ). 
And if you endow the Lord w i t h both body and power of seeing 
( vijnana), that amounts to accepting (apratishedha) "our own" 
theory. The last sutra is a condemnation in general terms.— 
Ramanuja is alone in making the last two sutras a reply to the 
purvapaksha in the first two sutras, so that the Pañcharatra 
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system, being cured in its few vulnerable points, stands uncon-
demned. Sankara, Bhaskara, and Vallabha have made the adhi-
karana condemnatory throughout. Srlkantha comes midway. 
Whi le he makes sutra 44 a refutation of the attack in sutras 
42 and 43, he nevertheless makes the last or 45th sutra a general 
condemnation of the system on other grounds, 

—Sutra 43, line 4. — Would not the spider producing threads 
out of himself have been an adequate drishtanta ? Compare the 
Bhashya o n I I i . 25, 

—Sutra 44, line 3.—The Mahabharata ( x i i . 347) explici t ly 
declares— 

—Sutra 44, line 5. — The word " t a t " in the sutra refers, ac­
cording to Ramanuja and Srlkantha, to " Pancharatrapramanya," 
according to Sankara and Bhaskara, to the " asambhavadosha " 
urged in sutra 42; while Vallabha who, not unlike Sankara 
and Bhaskara, finds a condemnation of the Pañcharatra system 
in a l l the four sutras, understands by " tat " the Vyuhas, who, 
being now regarde as endowed wi th Vijñana and the other 
gunas of the Supreme Lord, w i l l each of them be an indepen­
dent Sovereign upon whose sweet w i l l there can be no restric­
t ion imposed. The simultaneous existence of more than one 
Omnipotence can always be proved to be a logical inconsis­
tency. — I th ink that there is a much more satisfactory way of 
interpreting the sutra. Sutra 43 having urged that from 
Samkarshapa, the agent, Pradyumna, the mind cannot originate, 
sutra 44 says-if, as an alternative supposition, Pradyumna is not 
a " K a r a n a " but is identical w i t h Vasudeva, as being possessed 
of "v i jnana" and other pre-eminences, then the " Karanatva " 
ought to have been p la in ly denied; but "tadapratishedhah," 
the Karanatva is not discountenanced in the system. 

—Sutra 44, line 13, — Compare I I . i. 6, l ine 18. 
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—Sutra 44, line 14, —The name " Paficharatra " has been vari­
ously explained. (1) Ratra signifies a chapter or a topic, as in the 
famil iar Arabian " Nigh t s , " the five topics of a Samhita being 
either Tattva, Muktiprada, Bhaktciprada, Yaugika, and Vaise-
shika; or the five means of Abhigamana etc. detailed in I I . i i . 
42, l ine 13, above. (2) A treatise that results in the night-
obscuration, i. e., the confounding of five heretical systems. (3) 
What cooks (verb, pack) the night of ignorance, what il lumines. 
(4) a treatise in which the great Purusha offers a sattra for five 
nights as a means of obtaining pre-eminence in the world and, 
as a consequence of the sattra, assumes the five-fold manifesta­
tions in his Para, Vyuha, Vibhava, Antaryamin, and Archa 
forms. This last explanation seems to me to be more legitimate 
than the others. 

—Sutra 45, line 1ff. — Ramanuja is alone in turning, what on 
the face of it is a concluding stroke of the attack against an 
opposed system, into an actual defence of i t . He thus para­
phrases the sutra— 

For Ramanuja's rendering we would expect the sutra to be 
"Pratishedhach cha" and not "Vipratishedhach cha." Further, 
if the " pratishedha " were so expl ic i t ly made, what are we to 
th ink of the earlier objection which ignored the existence of 
such an explicit denial ? Ramanuja's interpretation of the 
adhikarana thus lacks conviction, and yet apparently it seems 
to have convinced Thibaut, who says (S. B. E. 34, 1 i i ) — " I t , 
however, appears, to me that the explanations of the ' va ' and 
of the ' tat ', implied in Raraanuja's comment, are more natural 
than those resulting from Sankara's interpretation. Nor would 
it be an unusual proceeding to close the polemical pada wi th a 
defence of that doctrine which—in spite of objections—has to 
be viewed [—by whom ?—] as the true one. " The arguments 
against Ramanuja's interpretation are quite on the surface: 
(1) The tone of the whole pada is " parapakshanirakarana." 
(2) The tone of the last sutra of the adhikarana is decidedly 
combatative, as of sutras It i i . 10,17, and 32. (3) Ramanuja's 
explanation of the last sutra is anything but satisfactory. (4) 
If the Sutrakara really wanted to defend the Pancharatra system 
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he could have done so in a far less unambiguous manner. And 
finally, (5) Sankara's explanation of the sutras falling under 
the adhikarana is not, after all , so very objectionable, 

—Sutra 45, line 2f. — One expects that Sahkaracharya would 
pick many more holes into the system under cover of this last 
sutra than what he has actually done. His "Veda-vipratishedha" 
is absolutely untenable. Ramanuja has correctly pointed to 
the analogous passage in the Chhandogya, V I I . i. 2-3, where the 
"Veda-ninda" by Narada is not really intended, and says that 
the words of dissatisfaction put in Sandilya's mouth are merely 
intended as " vakshyamana-vidya-prasarhsartham." Ramanuja 
writes— 

—Sutra 45, line 5. — Srlkantha finds, from his point of view as 
a Saiva philosopher, another contradiction in the Pancharatra 
system— 

Probably, the Pancharatra philosopher would find the "chita-
bhasmacharcha" of the Pasupata system equally contrary to 
"Scriptural" commands 1 As to "Puraria" passages proclaiming 
Siva, Vishnu, and the worshippers of each in turn, by all kinds 
of opprobious names, they end by cancelling each other, and 
can never be taken very seriously. 
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Page 

65 

Line 

11 

Correct 

and hence necessarily 
heterogenous; 

Incorrect 

and heterogeneous; 

75 After line 22 add the following Note — 
— Sutra 9, l ine 3— etc , i. e., a posteriorly and not a priori 

83 11 omitted*. omitted. 

83 bottom Add the following footnote — 

* Not quite. Compare x i i . 75 ff.— 

88 21 W o r l d ; and the introduc- World , 
t ion of God into the sys-
tem is a later accretion. 

88 25 3 † Dvyaimkas 3 Dvyaimkas 
88 After the first footnote, Add the following footnote — 

† Sankara (see I I . i i . 1120— ) seems to 
have considered the Tryannka as made up of three atoms. 

89 22 Saukarachaxya, although Sankaracharya), 
his words imply that a 
t ryanuka consists of jus t 
three atoms, not three 
dvyaimkas) , 

92 25 

95 23 I I . i i . 11 I I . i i . I I 

109 7 Samavaya in fact may be There should be 
said to be the which has 

as the Hence 

there should be 

115 8 Dlpavarhsa*, Dipavarhsa, 

115 Add at bottom the following footnote — 

115 9 218 288 

115 11 478 477 

121 36 sensible sensibile 
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Page Line Correct Incorrect 

122 24 Add at the end of the footnote — 
can mean " four-constituted" or " of four-kinds. " The 

Bhamatlkara seems to understand the word in the second sense, 
following the IT. 13 — 

123 8 
123 25 in the wor ld , resembling in the world. 

herein the three gunas of 
the Saihkhyas. 

125 5 Skandhas, — or we may Skandhas, 
say tha t it is just the five 
Skandhas ( i . e., the dif-
ferent functions, v r i t t i s 
or faculties) viewed in 
their togetherness — 

129 After line 5 add the following Note— 

— Sutra 19, line 3— The series establishes an unending 
cyclic chain of causes, e. g., River — Vapour — Cloud — Rain — River, 
but the chain by itself does not explain adequately the modus 
operandi of each of its causal l inks. Nor does it explain why 
things lend themselves to be arranged in such a series: w h y 
they exhibi t such inherent uniformity. In the absence of an 
adequate answer to this important question, the chain is as 
good as an ignoratio elenchi. 
129 22 
137 17 the anus ( i . e., body) the anus 
137 18 the asraya (not asrita) the asraya 
139 7 parts. The use of the word — parts. 

which is a Jain technicality — 
in the present context is rather 
curious. 

153 26 Add at the end of the Note — 
The theory in effect asserts that destruction is always the mother 
of construction. The death-knell of the dying year tolls in the 
a r r iva l of the New Year. 
189 After line 25 add the following Note — 
— Sutra 36, line 4 — The 36.65 asserts that the dimension 
of a perfect soul is 2/3 rds of the height which the individual had 
in his last existence. 



ADDITIONAL NOTES 

—Sutra 3, line 31.— " Darsana", translated by us as Sruti-text, 
can also mean "intuitive-realisation," on the evidence of 
the Svetasvatara passage 6.13. 

—Sutra 9, line 11 f.— Compare also the Bhashya on I I I . i i . 21 — 

—Sutra 2 3 , l ine 8.— Another possible interpretation of this 
perplexing sutra can also be suggested by taking the word 
3?3^ to mean "magnet" as in sutra I I . i i . 7. As the magnet, 
the source of movement in the iron-needle, is not itself 
agreeably or disagreeably affected by the movement, and so 
cannot be charged wi th doing and not-doing what is dis­
agreeable and agreeable respectively, so the soul ( and 
a fortiori the God ) cannot be liable to any similar 
contingency, seeing that the so-called ffrf or 3?f̂ rf belongs 
to the body only. The body, through ignorance, identifies 
itself wi th the soul, and fancies that it can do fetr or a?f̂ cf 
to itself, just as the iron-needle, beiug temporarily 
magnetised, may imagine itself as the source of its own 
movements and worry about them. 

—Sutra 2 7 , line 24.— The frequent appeals to <sift.i* fsrars in 
the Sutras (even Sutra 28 is an appeal to "loka" ) serve to 
emphasise the fact that even ordinary experience is capa­
ble of affording us fleeting glimpses or intimations of the 
Absolute. 

—SQtra 3 2 , l ine 1.— The s r ^ W v * or purposiveness of actions or 
STffas is a rule applicable only to finite (human) beings. 
To generalise it and to attribute it to the infinite God or 
Absslute is unwarranted. Hence the tjefq-gj is sufficiently 
answered by saying that it does not arise at all. 

—Sutra 34 , line 1.— The argument of Sutras 34-36 of this 
Pada recurs also in Sutras I I . i i i . 41-42. 
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4 
4 

9 

13 

15 
17 
18 

19 

20 
23 

23 

25 
49 

54 

15 
25 

31 

26 

11 
15 
1G 

9 

11 
24 

26 
last 

19 

6 

Purvapakshin 
( and in the portions 

sutra, such as 

" ta t tvanam," 
Ashtakas 
stimulat-
Sarhkhyas 

Kasmirin 
four 
omit —(v) 

propitiate 
the soul ( a n d 
a fortiori God ) 

—Sutra 3 3 , 

Purvapakhin 
and in the portions 

sutra 

Ashtakas 
stimula-
and Sarhkhyas 

Kasmlrin 
five 

propit iat 
God 

—Sutra 3 2 , 
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[ N . B. Figures refer to pages of English translation, unless they are 
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A, sound and letter n32 ; the sound 
result ing from untrue symbolical 
lines 34. 

abhava nl05 ; its varieties n87 ; 
i ts (Vaisesnika) classification n41f, 

abhidha n26. 
abhidharmajnanaprasthapanas'astra 

o f Katyayamputra n l l 9 . 
AbhidharmakodatSastra, vygkhyS on 

n121, n150, n138, n151; quoted 
111, n142. 

Abhidharraapitaka n l l 6 , n l l 9 ; books 
i n n l l 6 . 

abhigamana, defined n203. 
Abbiras, their migrations into India 

n200; mentioned by Patanjali 
n201. 

absolute nl63, nl96. 
ac t iv i ty , bolongs to sentient or non-

scnttent objects ? 73. 
adharma ( Jain ) = static space 127, 

nl78, nl79. 
adhikarana, defined and described 

n4. 
adhimukticharya n166. 
adrishta 85, 90, n97, nl37, nl38 ; its 

funct ion in world-origination 89. 
advaitabrahmasiddhi, quoted n 157. 
Advaitananda n137. 
Agamas, Jain n180. 
Agamas, Saiva n197; compared wi th 

the Vedas n197; their four Padas 
n197. 

Aggeniya n175. 
aggregates, Buddhist 104; impos­

s ib i l i t y of their origination 104f. 
aghsti-karman n186; its varieties 

n186. 
agnihotra 4. 
agrahffyani n l 5 . 
ahamkara n61. 
aharaka (body ) n184, n189. 
Ahirbudbnya-Samhita n82. 
Aitareya-aranyaka quoted 14; quoted 

34 ; quoted 34; quoted 40. 
Aitareya ( I . i , 1 ) quoted n9; Bhashya 

on i t n162; quoted n 3 1 ; 

27 [Brahmftsntrabhashya, Index] 

aja-mantra n59. 
ajativada n73, n81, n196. 
Ajanta nl30. 
ajlva ( J a i n category) n178. 
ajfianava'da n175. 
akasa ( B u d d h i s t ) i ts nature 109 

Buddhist conception of, refuted 
110f; defined and described n149f, 

akasa ( Jain ) n178. 
Akha, his date n202. 
akhyata, defined n41. 
akriyavada n175. 
JQambanaparlksha n158. 
alayavijnana 125, n125, n126, n139, 

n160. 
Alvar Saints, Dravidian n202. 
Anandagir i n28, n65, n89, n137, n138; 

quoted n27, n93, n114, n157. 
Angas (Jain), Twelve n175f. 
Anguttaranikaya n116. 
AntagadasSo n176. 
antaraya n186. 
antarySmin (a form of Lord's mani­

festation) n205. 
Aniniddha, a modo of God 139; n199, 

n203. 
anirvachanlyakhyati n164. 
antahkarana n78. 
anumana = (Samkhya) Pradhana n63. 
anumanika n64. 
anupraves'a 15. 
Anutarovavaiyadasao n176. 
anupalabdhi n107. 
anuvyavasaya n126. 
Anuyogadvarasutta n178. 
apadana n116. 
Apantaratamas n27. 
Apastambadharmasntra quoted 5. 
Appaya Dikshita, quoted n183f. 
apratisaiiikhvanirodha n145; defined 

and explained n143. 
Arada Kalama n83. 
arambbana n45. 
archa n205. 
ardhajaratlyatva n11, 
ArdbamagadhI n175, 
Aristotle n40, 
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ariyasachcbani n149. 
Arthasamgraha, quoted u32. 
Artbaasstra n83. 
arthavada, defined n19; i ts varieties 

described n19f. 
Aryadeva n113, n118. 
asabda=(Samkhya) Pradhana n64. 
asamavayikarana, defined n99. 
34aya n127, n137, n138; defined n125. 
asamprajnata eamadhi n134. 
asamskntadharmas n143. 
Asanga n118, nl63,n168; quoted n167; 

see also Mahayanasutralamkara. 
asatkaryavada n91f, n114. 
Asmarathya n30. 
asrava n138, n178. 
Asbtadhyayl n169. 
ashtaka-rites 9, n15. 
asramadharmas 4. 
astikayas (Jain) n178. 
Asur i n7. 
Asvaghosha n83, n113, n148. 
at idela 9 ; defined n14. 
atman, bis active and in te l l igen t 

nature 73,74; as sakshin n163 ; 
see soul. 

atoms and atomism 26, n52; (Bud­
dhist) 103f, n112, n113, n121, n122, 
n123, n124; Greek and Ind ian 
atomism n114; Jain atomism des­
cribed n184 ; i ts theory sot fo r th 84, 
88f ; as causo of the wor ld 88 ; their 
kinds 89; their conjunction is i m ­
possible 89; nature of their con­
junc t ion criticised 90; their i n ­
cessant ac t iv i ty 93; their qualities 
93f, 95 ; atomism not endorsed by 
men of competence 96f., Vaiscshika 
atomism n80f., n112, n114; the 
process of atomic combination in 
creation, n88f ; their dimensions 
86, n90f. 

At th inat th tppavaya n175. 
audarika (body) n184, n189. 
Aulukyadarsana=Vaiseshikadarbana 

n26. 
aupanishada purusna 10. 
Aurapachchakkhana n177. 
Avanjha n175. 
Avassaya n l77. 
AvatJyakasntra n112. 
avataras n200. 
avayava-avayavi relat ion n39. 
avidya n55; Buddhist n l29, n130, 

n134, n147; avidya chain explained 
n129f; avidya-causation described 

as in Bodhicharyavatara n131f; 
described by Vachaspatimisra n132; 
described as in Brahraamritavar-
shini n132f. 

avi jnapt i n120. 
avimoksha n26. 
avyakr i ta (Buddhist) n142. 
a ryakta 5, n61, n60; o r ig in of Gnnas 

from 5; its absorption i n t o Purusba, 
__ 5; see also Pradhana. 
Ayappavaya n175. 
Ayaradasao n177. 
Ayarangasutta n175. 
ayatanas ( Buddh i s t ) n120, n121. 
ayushka n186. 
ayutasiddha n105. 

BadarSyana n5, n141. 
bahvarthavada n155 ; n167. 
Baladeva n199. 
Balaki-Ajatas'atru n34. 
Balavarman n42, n45. 
bandha ( J a i n category) n178. 
bandhuta (of the Brahmanas) n200; as 

a theological principle n200n. 
beings, their four classes n5, n23. 
Belvalkar n5, n24, n58, n83, n200n. 
Bergson n152. 
Bhagavatas 140, n173 ; see also 

Paficaratra. 
Bhagavatapurana n200 ; i ts recogni­

t ion as the four th prasthana n202. 
Bhagavadglta n30,n201; quoted 5,17, 

37, 38, 64, 6 6 ; n 9 , n17, n33,n191. 
Bhagavati n175. 
bhakti , the doctrine of n199 ; in the 

fivetasvatara and Rigvoda n199. 
bhaktiprada n205. 
bhaktisahacharya n200. 
bhaktisutras n202. 
Bhalan, his date n202. 
Bhamati n138; quoted n23, n31, n33, 

n43, n64, n69, n71f, n73f, n79ff, 
n104, n114, n118, n122, n124, n125, 
n127f, n129, n135f ; n145, n158, 
n159, n187, n198. 

Bhandarkar, Sir K. G. n199, n201. 
Bhartr ihari n25, n31. 
Bhartriprapancha n30. 
Bhashaparichchheda n114. 
bhashya, defined and described n3f. 
bhashyakSra, his funct ion described 

n4. 
Bhaskaracharya, quoted D164 ; his 

date n202; differences in sutra-
jnterpretat iou n13, n.27, 0.46,n47, 
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n48, n53, n69, n85, n135, n146, 
n151, n167, n171, n189, n196, n204, 

Bbattaparinna" n177. 
bhava n130. 
bhava (Buddhist) n142. 
Bhffvaviveka n24. 
bha"vaya*thstmya n26. 
bhedabheda n30, n45. 
bodhi n163. 
Bodhicharyavatara n131 ; panjika on 

it n144, n151. 
Bodhichittavivarana n118. 
Bodbisattva, ideal of n117. 
Brahma jalasutta n100. 
Brahman, the cause of the world 3 ; 

as efficient and constituent cause 
10f, 16 ; means for its cognition 
11; its disparity with the world 
11f ; possibility of its knowledge 
by other means of proof 16f ; its 
identity with the world 18; defects 
in the theory of omniscient Brah­
man as world-cause 19f; Brahman, 
non-distinct from world, cri t i­
cism of the theory 29f., Brahman's 
assumption of oneness and mani-
foldness, etc. 31; its knowledge 
from untrue Scriptures 33 ; incapa­
ble of modification 35 ; immutable 
35 ; the fearless 36, 58 ; Brahman 
one with Aiman 36 ; devoid of 
causal paraphernalia 52; having 
perfection of powers 53 ; impartite 
or partite 55f; its wholesale or 
part-transformation 55 ; unmodifi­
ed and modified 56,57; its pot-
enees 60, 61; its potences justified 
67 ; sentiency and non-sentiency 
in Brahman-made creation 84f; its 
saktis n56 ; as sakshin nl63 ; its 
Sachchidanandatva n163; = manas 
or chitta n164. 

Brahmamritavarshini nl32. 
Brahmananda Sarasvati, quoted n48. 
Brahmasutras 20, 59, 69; quoted 8, 17, 

36, 70, 75, 88, 126 ; n30, n31, n33, 
n81, n103, n190. 

Brahinavidyabbarana quoted n43, 
n98, n137, n141, n147, n148, n153, 
n157, n164, n183. 

BrihadSranyaka-upanishad, 15, n29, 
n34, n55, n94; quoted 9, 10, 14, 19, 
21, 30, 31, 32, 34, 35, 36, 37, 38, 50, 
55, 58, 60, 61, 64, 75; n30, n177. 

Buddha 126, n115, n131, n144, n166, 
n173, n179, outline of bis l ife 

n115; date of his uirvana n115; 
his last words nl42; his avyakrita 
problems n182. 

Buddbabhumis n166. 
Buddbacbarita n83. 
Buddhavamsa n116. 
Buddhi nl8; see also mahat. 
Buddhism and Buddhists n l l 4 ; its 

many forms 103 ; its Canon 105, 
n115 ; its doctrine of momentari-
ness, sec momentariness (Bud­
dhist ) ; its creation ex nihilo 114f; 
its Idealism refuted 116ff; Idea­
lism summarised 117f ; Hinayana 
School n112; history and biblio­
graphy n115ff; its Schools n117 ; 
Fourth Council ( Buddhist) n119 ; 
differences in the Schools of n119; 
their causation-theory n127ff; their 
doctrine of karman and transmigra­
tion n139; dress etc. of the 
Buddhists n173. 

Buhler n194. 

Canon, Buddhist n115f. 
Canon, Jain n174ff. 
Categories, Jain 127, 129. 
causation, Buddhist n127ff; n135, 

n140; described n129. 
cause and effect, identity of 18f., 

42; relation 21,38. 
Chaitanya, his date n202. 
Chaittasamudaya n124f. 
Chandapannatti n176. 
Chandavijjhaya n177. 
Charakasamhita n112. 
Chariyapitaka n116. 
Charvakas n68, n71. 
Charyapada (in Saivagama) nl97. 
Chausarana n177. 
Cbandogya, qdoted 14,15,21,22,29, 

30,31,32,34,37,40,41,47,49,50,51,56, 
60,65,66,139 ; n8, n22, n28, n50f. 

Chhedasutras n177. 
Chitabhasmacharcha n206. 
Chitra (rupa) n105f. 
Chittasamudgya n124f. 
cbodana n8. 
Christ n200. 
Chullavagga n115. 
conative aublation, see pratismhkhya-

nirodha. 
conjunction, see samyoga. 
contact (sparsa) 42. 
creation, its purposiveness 61f; as 

the sport of God 62 : its beginning-
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lessness reasonable and attested 
65f; creation (Buddhist) ex nihilo; 
its purpose in Vedanta n73; in 
Sankara Vedanta n49. 

Creator, more and beyond the soul 
50; sentient n9 ; intelligent n54 ; 

Creator Higher than Soul, Topic 7 ( I I . 
i. 21-23), 49ff. 

Creator's Causal Paraphernalia, Topic 
8, (11. i. 24-25) 52ff. 

Dadu, his date n102. 
Daksha n192n. 
Dasaktita n202. 
darskmavaraniya (Jain) nl86. 
Dasaveyaliya n177. 
decimal system n107. 
definition, its varieties in Advaita 

VedSnta n35. 
Democritus n87, n100. 
DeiSavarman n119. 
design, argument from 66. 
Deussen n15, n109, n146, n168. 
Devarddbigani n174. 
Devindatthava n177. 
Dhammapada n116; of the Sarvasti-

vadins n119. 
Dhammasangani n116. 
dharma, defined n8. 
dharmas, Buddhist n142, n143; of 

the Sarvastivada School n120. 
dharma (Jain)=dynamic space 127, 

n178, n179. 
Dharmakaya n120. 
Dharmaklrti n113, n158, n161. 
dharmatathata n26. 
dharmayatana n121. 
Dharmottara n112. 
Dhatukatha n116. 
dhatus (Buddhist) n121. 
dialectics (Jain) 127; called Logic of 

Seven Modes 127; Disjunctive 
Dialectics 128. 

Digambaras n178. 
DIghanikaya n116, n149, n174. 
Diiinaga n113, n158, n161. 
Disjunctive Dialectics, see dialectics, 

Disjunctive, and Syadvada. 
Disparity in Nature, Topic 4 (11. i. 

4-11 ) 10ff. 
dispute of faculties 14,15. 
dissolution, Vedantic, is an illogi­

cality 19 ; state of effects in 20. 
Ditthivaya n176. 
dreams, their interpretations 34, their 

unreality and real experience 

33f ; phenomena in 123. 
dualists 10; see also Samkhyas and 

Yogas, 
duhkhanta ( Saiva ) nl95. 
dvaita n202. 
dvaitadvaita n202. 
dvara (Saiva) n195. 

Effect, its prior existencoin cause 40, 
44 ; non-existent before its crea­
tion 40; its existence in cause 
decided by reasoning 4 1 ; 

Eight noes nl67, nl72; enumerated 
nl67n. 

Bkanatha n202. 
elements, superintendents over 14. 
Eliot, Sir Charles n117. 
ether (Jain) 127 ; see also akisa 5. 
cvambhuta (Jain) n 183. 
Everything in Order, Topic 13 (11. i. 

37). 
evplution n60, n65. 
Faculties, dispute of 14, 15. 
Fmal End of Creation, Topic 11 (11. 

i. 32-33) 61ff. 
folk-lore, its examples n50. 
Fully-Equipped Divinity Topie 10 

(11. i. 30-31) 60f. 

Gandharvanagara 118. 
Ganadharas n189. 
Ganges n40. 
Ganiavijja n177. 
Garbe n201. 
Gaudapada n82n; Sankara's parama-

guru n24 ; a fictitious name n24 ; 
theory about a Gauda school n24 ; 
his Karikas n24, n164; Karika 
quoted 21. 

Gautama Buddha see Buddha. 
genus, its existence 43. 
ghatikarman, its varieties nl86. 
Ghora-Angirasa n200. 
GIta-bh8shya, quoted n16. 
God, knowable by Samkhya and 

Yoga 9; his omniscience and 
omnipotence due to Nescience 37; 
his power of illusion 38; unjust 
and cruel 63; his regard to 
merit and demerit of beings 64; 
his rain-like attitude 64; as omni­
scient, creating the universe 74; 
as controller or the universe 75; his 
activity and power of cosmic i l lu­
sion 79; as efficient cause alone 133; 
of the Theists, not connected 
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with souls 134f.; has no operating 
basis n l35 f ; susceptible to plea-
sure-and-pain experience 136; as 
finite 137 ; non-omniscient 137f ; 
bis Modes in P5ncharatra 139; can­
not create instrument from him­
self 140; his svabhava n54; i n ­
dependence n55 ; his powers n69 ; 
his function in Nyaya-Vaiseshika 
n97, n97n ; Jain God n180; Yoga 
delinition of nl90 ; of the Vedan-
tins n191; in Samkhya-Yoga of 
the Gita n191; his adhishthana 
nl98 ; God and his Sakti in Bhaga-
vata philosophy n203. 

Gokula n200. 
Gopala-krishna n200. 
Gotra ( J a i n ) n186. 
gourd ( alabu ), the simile of n187. 
grammarians, on the brevity of 

sutras n3. 
Grihyasutras n57. 
Gross-long Analogy, Topic 2 ( 1 1 . i i . 

l l ) 8 4 f . 
Gujranwalla district of the Punjab 

n201. 
gunas n61, n75, n83 ; originating 

from avyakta 5 ; their nature 70 ; 
their activity 72 ; their dominance 
and subservience 79; their number 
and nature n17 ; described n65f. 

Gurjaras n201. 

Hari DIkshita n10. 
Harivamsa n200. 
Harivarman n118. 
Hauer n14. 
Heaven (Jain )n189. 
Hegel n51. 
Henotheism n200. 
hetupratyayas n124, n127f. 
Hinayana n30, n31, n155; its schools 

n117 ; contrasted with Mahayana 
n117 ; its characteristics n117f ; 
its date n118. 

Hiranyagarbha n14. 
Hiuen Tsang n40, n121. 
Hoitzmann, on Rhagavadglta n201n. 
Hopkins n189, n201n. 
hridayayatana n50f. 

Ideas n157f; Platonic n40; Buddhist 
121; their luminosity 121. 

idealism, Buddhist n117 ; see Vijnit-
navada. 

i jya, defined n203. 

ikshana n8f. 
illusion, beginning less 21; cosmic 74. 
Impartite's Part-modification. Topic 9 

(11. i. 26-29 )55ff. 
Inequality and Cruelty, Topic 12 (11. 

i . 34-36 )63ff. 
inherence, see samavaya. 
initiation 4. 
intimate relation 42; examination of 

its naturo 42f.; see also samavaya. 
Irana n122. 
Isa, quoted 7. 
Isvarakrishna n6, n7, n59, n60, n82 ; 

see also Samkhyakarika. 
itihasa n20. 
Itivuttaka n116. 

Jabala, quoted 10. 
Jacobi n133, n168, n170, n171, n172, 

n178. 
Jaimini n8, n169. 
Jairnini-Hutra, quoted 6, 57; n16, 

nl9. see also mimansasutra. 
Jains, their refutation 127ff., their 

categories 127; their dress etc. 
n173 ; their canon n174ff; 

Jainism, origins and historical deve­
lopment n173ff; its soul-theory 
n174 ; its estimation n174; outline 
of the system nl78ff.; ontology 
n179 ; system compared with Sftin-
khya n179f; its classification of 
Karman n186; more a religion 
than a philosophy n l89; Hopkins* 
estimate of it n189f. 

Jambuddiyapannatti n276. 
jariimarana n130. 
Jstakas n116. 
jati (Vais'eshika) defined and descri­

bed n40 ; its perception n99. 
jati (Buddhist) n130, n157, 
Jayasimha n42, n43. 
Jiva (Jain) n178 ; Jain classification 

of n184; see also Soul (Jain). 
JivajIvabhigamasutra n176. 
jnianavaraniya n186. 
Jnanedvara, his date n202. 
Jumna n40. 

Kabir, his date n202. 
Kala (Jain category) nl78. 
Kalamukha nl93. 
Kalpataruparimala, quoted nl98. 
Kammappavaya n175. 
Kanada 24, 87 ; n97, n104 ; deriva­

tion of his name n25. 
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Kaniahka n119. 
K a n t n51. 
Kan t i an view n44. 
Kapal ika n193. 
Kapila, founder of the Samkhya 

system 4, 5, 24, n6, n7 ; the purpose 
of his Smri t i , 4 his perfect know-
lodge 6, not reliable when he con­
tradicts sruti 6 ; alias Vasudova 7; 
on p lu ra l i t y of Selves 7; his the­
ory r u n n i n g counter to Veda 7 ; 
his incidental mention in Svetas-
vatara n 9 ; the tawny-coloured 
being n9 ; who burnt the sons of 
Sagara n12. 

Kappa vadamsikao n176. 
karakavyapara n41. 
karana, upadana and n imi t t a n5 ; 

Vaisesbika n98f ; defined n106 ; 
Karana (aaiva artha) n195. 
kannan66; of the ind iv idua l souls 

19; its bcginninglessness 65; f lu id 
106; its Jain classification n186f. 

Karmana n184, n189. 
Karuka n193. 
Karunika n193. 
kSrya, defined n106. 
Karyakaranabhava (Buddhist) n140 ; 

see also causation (Buddhist) . 
karyakarana n18. 
Katha 9, 17, n14. 
Kathavatthu n116. 
KatyayanTputra n119. 
Kaushl taki-Up. 14,64, n18, n34, n54f. 
Kaut i lya n83, n113. 
Ke i th , A. B. n74, n121, n184. 
Kesava (Lord) n203. 
Kcsavakatimiriu n20 ; differences in 

sGtra-interpretatiou n46, u164. 
KevalA-vidya n55. 
Khandhakas n115. 
Khandoba n200. 
khara n122. 
Khuddakanikaya n116; books of the 

n116. 
Khuddakapatha n116. 
Kiranaval i n113. 
Kir iyavisa la n175. 
Knowledge, i n tu i t i ve 17 ; its a t t r i ­

butes n l60 ; in Vjiianavada n l62 . 
Krishna n200; DevakTputra of the 

Chhandogyan200; of the Bharata 
n200; religious teacher of Ar juna 
n200; his identification w i th 
Gopala-Krishna n200. 

Krishna-dvaipayana n27. 
Krishnagupta n42, n43. 
Krishna-Vasudeva n119. 
kriyapada n197. 
Kr iyavada n 175. 
Ksetrajna 5; defined n9, 
Kumari la n171, n 1 8 1 . 
kundabadaranyaya n109. 
Karanarayana n24. 
Kutastha n33. 
Knta l tho (Buddhist word) n33. 

Laksbana n 3 5 ; svarupa-lakshana 
n35 ; tatastha-lakshana n35. 

Lakshana n26. 
Lakuleda n193, n195. 
Leucippus n87, 
Levi n166. 
Linga, defined and interpreted n15. 
Logavindusara n 175. 
Logicians 25. 

Madhva, his dvaitavada n49; his date 
n202 ; difference in sutra-interpre-
tations n13, n14, n22, n27, n44, 
n45, n47, n48, n52, n53, n70, n71, 
n72, n74, n75, n76, n84, n96, n146, 
n152, n154, n167, n188, n199, n203. 

Madhyamakasutra quoted, 159, n168. 
Madhyamaka school n166, n172. 
magician and his inagical creation 21. 
Mahabharata n10, n196, n203 ; Sam-

khya i n , n83 ; quoted 5, 7, 17, 57 ; 
n12, n94, n204. 

Mahanisiha n177. 
mahat 8, 76, 79 ; n13f., n61, n77. 
Mahapachchakkhana n177. 
Mahavagga n115. 
Mahavlra n179; his date n173; 

tempers agnosticism n182. 
Mahayanan117, n155, n172; i ts chara­

cteristics n117f ; i ts date n118. 
Mahayanasutralamkara, quoted n163. 

see also Asanga. 
MahesVaras 133, n191 ; their cate­

gories 133, n191ff. 
Maj jh imanikaya n116. 
Maj jh ima patipada n166. 
mana-ayatana n121. 
mantras n29 ; defined and described 

n18f. 
Manu and Manusmrit i 4, 7, 24, 27; n6 

u15, n12, n27. 
Materialists 73, n32. 
Mathara n36, n12, n82n. 
Mathura n39, n40. 
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Maudgalayana n119. 
Maya, Asura n156. 
Maya and Mayavadins n53, n54, 

n55, n73, n74, n78, n79, n81, nl59, 
nl64, n165, n172, n181. 

means of knowledge, nugatory in 
the Absolute 32. 

Menander, k i n g nl49. 
Mi l inda , k i n g n l49 . 
Milindapanha n112, n116 ; quoted 

n148f. 
Mlmarlsa, theory of authori ty n12f ; 

view of the wor ld n55 ; its injunc­
tions n56. 

Mjmanasutras n51, n169; their pur­
pose n57; quoted n8, n10, n34, 
n36 ; see also Jaiminist i t ra . 

Mirabai, her date n202. 
modes (vyuhas) n202f. 
mohaniya n186. 
moksha, its nature n30; in Vedanta 

n149; in Jainism n178; Bhagavata 
conception of n203. 

momentariness (Buddhist) 46, 107, 
108, 112, 113, 125f; n44, n142, 
n144, n146,n147, n151, n160 ; its 
modern revival n152. 

monads (Buddhist) n112. 
Muktavali n114. 
muktiprada n205. 
Mula-sarvastivadins n119, 
Mula-sutras (Jain) n177. 
Muller, F. Max n200. 
Mnnilaka n29 ; quoted 21, 30, 55, 60. 

Nagarjuna n113, n118, n155, n159, 
n167, n168. 

naigama (Jain) n182. 
Naiyayikas n99, n101. 
Naishkarmyasiddhi n186. 
Nakulosa n l 9 3 ; see Lakulesa, 
nama (Jain) n186. 
Namadeva, his date n202. 
namarupa n130, n134. 
name and form, fabrication of Ne­

science 36, 37. 
Nanappavaya n175. 
Nandisutta n178. 
Narada, Bhaktisutras of n202. 
NaraharitTrtha, his date n202. 
Narasimha Mehta n202. 
Narayana, the creator of the world 

5; identified w i t h Vasudeva Sat-
vata n200. 

Narayaniya section of Mahapharata 
n203. 

navya-nyaya n114. 
Nayadhammakahao n175. 
Nayas, Seven (Jain) n182f. 
Negativism, see Sun yavada. 
nescience, i ts superimpositions 21 ; 

its distinctive classifications 22 ; 
i ts fabrications 37, 58 ; in Bud­
dhism 105, 106. 

Nettippakarana n116. 
Nidanas 104f., n130 ; their relation 

to Saihkhyatattvas 133, 134,135; 
see also Pratityasamutpada and 
avidya-causation. 

Niddesa n116. 
nigganthas n174 
Nih i l i sm in Buddhism 103. 
Nimbffrka n55; his date n202 ;—diffe­

rences in sutra-interprcatation n13, 
n22, n27, n45, n47, n48, n53, n70, 
n71,n72, n76, n84, n135, n146, n167, 
n189, n197, n203. 

Nirayaval i n176. 
nirodha n140, n145, n149 ; see also 

Pratisamkhya- and Apratisam-
kl iya- nirodhas. 

nirgranthas, see nigganthas. 
nirjara (Jain) n178. 
Ni r t ik t a n41, n169. 
nibbana 104 ; n125, n144, n149; as 

ahetuja n148; as n i rhctuka n149. 
nischaya-naya n182. 
Nisihajjhayana n177. 
Noble Eight - fo ld Path n149, 
non-conative sublation see Apra t i -

samkhya-nirodha 109. 
non-existence and existence 40,41. 
nyaya, its meaning discussed n6. 
Nyayabhashya, quoted n95. 
Nyayakandal i n113; quoted n76, 

n108f. 
Nyayakusnmafijali n113. 
Nyayamanjari , quoted n147. 
Nyilyasjira n113. 
NySyosutra 114, n98, n133, n153, 

n l 6 9 ; quoted 134. 
Nyayavar t t ika n113. 
Nyaynvart t ika- ta tparya-paris iKldlu 

n113, 
Nyayavartt ika-tatparyatlka n113. 

Objects, external, denied by Vijua-
navada 117ff. 

Objects Turned Subjects, Topic 5 ( i i . i. 
13.)27f. 

Ohani j ju t t i n177. 
Ovavaiya n176. 
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Overlord, omniscient, as originator, 
controller and absorber of the 
world 3; see also God. 

PaobchakkhanappavSya n175. 
Pffchittiya n115. 
Padraapurana n83 ; quoted 7. 
Painnas, Ten n177. 
Pakudba Kachchayana n112. 
Pali Canon n115f. 
Pilnatrm n175. 
Panchaakba n7, n75, n94. 
PsiicharStras, their refutation 139ff ; 

their Modes 139; contrndictions in 
141f; origins and history of n199ff., 
n201; its derivation n205 ; see also 
Bhagavata. 

Panchakalpa n177. 
paiichartha n195. 
Pandavas n156. 
Panbavagaranai n176. 
PSnini nl5, n40, n169, n199. 
Pannavana n176. 
para (a form of Lord's manifesta­

tion ) n205. 
para-devata n53. 
Parajika n115. 
paramarsbi (Kapila) n6. 
paramarthasatya n171. 
paramarthika (truth) n45, n46. 
paratantra (satya) n159, n161. 
parikalpita (satya) n159, n161. 
parimitatva n65. 
parinilma n24, n29, n70. 
parinami-nityatva n179, nl85. 
parinishpanna (satya) n159, n161. 
Parivarapatha n115. 
Parsvanatha n173. 
Pasupata n193, n196; its founder 

nl93; its different schools n193; see 
also Mahedvaras and Saivisrn., 

Pashipatasmriti, also called Saiva 
Smiiti n13. 

Pataliputra 43, n39; the Jain Council 
of n178. 

Patanjali n15, n39, n40, n190, n191, 
n201. 

patichchasamupiada, see pratltyasa-
mutpada. 

Patimokkha ( o f the Mulasarvasti-
vadins) n119. 

Patisambbidamagga n116, 
PafthSnappakarana n116. 
Pefakopadesa n116, 
Petavattbu n116. 
percipient and perception n162 

phallic worship n192. 
Pinda-nijjutti n177. 
Pingala n169. 
Prabhakaras n94. 
Prabodhachandrodaya n139. 
Pradhana 3, 8, 36,133-136, n60; ac­

cepted as independent First Cause 
by the Yoga 9 ; illogicalities in the 
theory 22f; disparate effects of 
23; its close analogy to Upani-
shadic theory 26; the theory 
attacked 59f; its inability to create 
the universe 76f.; impossibility of 
activity in 72f. ; cannot act 74, 76; 
cannot be controlled 75 ; equipoise 
of the Gunas in 75 ; nature of its 
activity 76f ; no assignable motive 
for its activity 77f.; pradhana and 
soul, their relation 77, 78, 79 ; a 
simile for their interrelation 78; is 
acceptable to Vedanta if endowed 
with intelligence 80; inert n9 ; its 
constituents nl7; arguments for the 
existence of n63; its pravritti is 
inexplicable n67f. ; its pravritti 
n69, n71, n72. 

Pradhanavadin, not the best Logi­
cian 25. 

pradyumna n199, n204 ; a mode of 
God 139, n203. 

PrajSpati and pranas 75. 
Prajriar-pa'ramita' n163. 
Prakriti, independent Fist Principle 

7 ; see PradhSna.' 
Prilnas, supremacy among 75 ; their 

five varieties and localitios n44. 
prftnffyflima, its varieties defined 

n44f. 
pranidha'na n190. 
prasaiiga-dialectics n100, n107, 155, 

n159. 
Prasastapada n95, n97, n99, n113, 

his bha*shya quoted n87f. 
pratisamkhya" n147. 
pratisamkhya-nirodha 109, n 145 ; 

defined and explained n142f. 
pratityasamutpa"da n83, n127, n132, 

n135; see also a vidy localisation 
and Patichcha-sarauppada. 

pratyasatti n15. 
pratyayas n141 ; their kinds ex­

plained n141; see also hetupratya-
yas. 

pratyabhijna school n194 ; its iden­
t i ty with spanda-school n194n 
principle n194n. 
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