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and the inverse order in reabsorption),
owing to the indication (in the Sruti texts)
to that effect (which upsets the order of
creation of the elements), (we say) not so,
on account of the non-difference (of the
intellect and the mind from the elements).

- In the Mundaka Upanishad occurs the following
text, “From this Self are produced Prina, mind,
the senses, ether, air, fire, water, and earth, the
support of all”” (2. 1. 8). An objection is raised that
the order of creation is as described in this text,
which contradicts the order of creation of elements
described in the Chhéndogya 6. 2. 8 and other Srutis.
This objection is here refuted on the ground that
the Mundaka text only states that all these are
produced from the Self, but gives no order of creation
like the other texts. - Again the intellect, mind, and
organs are effects of the elements, and so they can
come into existence ‘only after the elements are
created. Ou account of this non-difference of the
organs from the elements, their origination and
reabsorption are the same as those of the elements.
That the organs are modifications of the elements is
proved by Sruti texts like, “For the mind, my child,
consists of earth, the vital force of water, the vocal
organ of fire’’ (Chh. 6. 6. 5). Therefore the Mundaka
text does not upsét the order of creation mentioned
elsewhere.
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Brahmun, while that of the Chhandogya is long life.
Therefore the two VidyAs are separate, and there can
be no combination. of particulars in the two places.

Topic 14: Detuched Muntras like *‘Pierce the
whole {bedy of thc enemy)” ete. and sacrifices
mentioned at the beginmng of certamn Upanishads
do mot form part of the Brahna Vidyd inculcated
in the Upanishads.

FarErATIG 1 Y 0

Fuifs Piercing cte. Wa®aiq because they have a
different meaning.

25. (Certain Mantras relating to)
piercing etc. (are not part of the Vidyas
though mentioned near by) because they
have a different meaning.

At the begiuning of the Upanishad of the
Atharvanikas we have, ‘“Pierce the whole (body of
the enemy), pierce his heart” etc. Similarly at the
beginning of other Upanishads of other Sakhds we
have Mantras. The question is, whether these
Mantras and the sacrifices referred to "in the
Brahmanas in close proximity to the Upanishads are
to be combined with the Vidyas prescribed by these
Upanishads. The Sutra says that they are not to
be combined, for their meaning is different, inasmuch
as they indicate acts of a sacrifice and therefore have
no connection with the Vidyds. The piercing, for
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Brahman, it is) designated as that
(Supreme Biahman).

‘But’ sets aside any doabt that may arise on
account of the word ‘Brahman’ being used for the
Saguna Brahman in the Chhéndogya text. This
designation, the Sutra says, is because of the near-
ness of the Saguna Brahman to the Supreme
Brahman.

HITGY AT FETA: GO, AR 1ol

w9-w@3  On the dissolution of the Brahmaloka
Aq-WIY §% ulong with the ruler of that world (i.e.
Saguna Brahman) w@: 95 higher than that (i.e. the
Supreme Brahmar) wfEmmg -on account of the de-
claration of the Sruti.

10. On the dissolution of the Brah-
maloka (the souls attain), along with the
ruler of that world, what is higher than
that (i.e. the Supreme Brahman), on
account of the declaration of the Sruti.

If the souls going by the path of the gods reach
the Saguna Brahman, then how can a statement like
““They no more return to this world” (Brih. 6. 2. 15)
be made with respect to them, as there can be no
permanency anywhere apart from the Supreme Brah-
man? This Sutra explains it saying that at the
dissolution &f the Brahmaloka the souls, which by
that time have attained Knowledge, along with the
Saguna Brahman attain what is higher than the
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limb the Prana goes, right there it withers” (Brih.
1. 8. 19) ; ““Whatever food one eats through the Préna
satisfies these (the organs)’ (Brih. 1. 8. 18). All these
texts shcw that the function of the vital force
(Préna) is the upkeep of +he body, unlike those of
the organs.

Nor is this the only function of the vital force.
There are others, tce, as tne next Sutra declares.

g fadagaaiEEd | 1R

gw=afe: Having fivefold function #Aq like the
mind =R it is taught.

12. It is taught as having a fivefold
function like the mind.

“I alone dividing myself fivefold support
this body and keep it”’ (Pr. 2. 8). Fivefold, i.e. as
Préna, Apdna, Vyina, Udéna, and Saméana each of
which has a special function, wviz. breathing in,
exhaling, functioning throughout the body and aid-
ing feats of strength, helping the soul to pass out of
the body, and digesting the food eaten and carrying
it to all parts of the body. In this respect it resem-
bles the inner organ, which thongh one has a four-
fold aspect as mind, intellect, ego, and Chitta
(memory).

Topic 6: The minuteness of the vital force.

RuC RG]

wq. Minute ¥ and.
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ordinate to sacriheizl acts. The fmits; however,
which the Vedinta texts declare with regard to
Self-knowiedge are merely praise, even as texts
declare such results by way of praise with respect to
other raatters. In short, Jamini holds that by the
knowledge that his Sclf will outlive the bLody, the
agent becomes qualified for sacrificial actions. even
as other things become fit in sacrifices through
purificatory ceremonies.

AT I 2 1

\nvr(—z!ima\ Because of the conduct found (from
the scriptures).

3. Because we find (from the script-
ures such) conduct (of men of realization).

‘“Janaka, emperor of Videha performed a sacri-
fice in which gifts were freely distributed”” (Brih.
8. 1. 1); “I am going to perform a sacrifice, sirs”
(Chh. 5. 11. 5). Now both Janaka and Asvapati
were knowers of the Self. If by this knowledge of
the Self they had attained Liberation, there was no
necd for them to perform sacrifices. But the two
texts quoted show that they did perform sacrifices.
This proves that it is through sacrificial acts alone
that one attains Liberation, and not through the
knowledge of the Self, as the Vedéntins hold.

agA U8

¥a.-q4: Because the scriptures directly declare
that.
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on certain points, especially where the author attacks
the principles of the non-Vedantic schools. All of
them agree that Brahman is the cause of this world
and that knowledge of It leads to final emancipation
which is the goal to be attained; also that Brahman
can be known only through the scriptures and not
through mere reasoning. But they differ amongst
themselves as to the nature of this Brahman, Its
causality with respect to this world, the relation of the
individual soul to It and the condition of the soul in

the state of release.

Brahman according to Sankara is attributeless,
immutable, Pure Intelligence. Iswara according to
him is a product of MadyA—the highest reading of the
Nirguna Brahman by the individualized soul. The
world is a Vivarta or apparent transformation through
MAiya of the Nirguna Brahman but not in reality.
The Jiva in reality is all-pervading and identical with
Brahman, though as individualized by its Upadhi
(adjunct), the internal organ, it regards itself as
atomic, as an agent, and as a part of the Lord. The
knowers of the Nirguna Brahman attain It directly
and have not to go by ‘“‘the path of the gods”. It
is the knowers of the Saguna Brahman that go by
that path to Brahmaloka from where they do not
return but attain Brahman at the end of the cycle.
Knowledge is the only means to Liberation.

To RaAmanuja and the other commentators
Brahman is not attributeless but an essentially
Personal God possessing infinite benign attributes.
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functions, though the two are essentially
one) ; (it is) exactly as in the case of the
offerings (of cakes to Indra the ruler, the
monarch, and the sovereign separately).
This has been stated (by Jaimini in Purva
Miméamsa-Sutras).

In the Samvarga Vidya of the Chhindogya, medi-
tation on Prana with reference to the body and on
Vayu with reference to the gods is prescribed. Now
many texts declare that Prana and Viyu are one in
essence. So the opponent holds that the two medi-
tations can be combined. The Sutra refutes the view
and says that they are to be kept apart, in spite of
the non-difference in naturc of Vayu and Préna; for
their functions due to their different abodes are differ-
ent. Just as oblations are separately given to Indra
the ruler, the monarch, and the sovereign according
to his different capacities, though he is one god; so
the meditations on Vayu and Prina have to be kept
apart. This principle is established by Jaimini in
Purva Mimémsa.

Topic 29: The fires in Agnirahasya of the
Brihaddranyaka are mot part of the sacrificial act,
but constitute a separate Vidyd.

oy, afe s, axfa i ee
faw@@r ‘On account of the abundance of
indicatory marks @ it (an indicatory mark) fe for
7@h: is stronger aq that wf7 also.
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on the Udgitha ‘Om’ as that vital force’” (Chh.
1. 2. 7). It may be objected that they cannot be
one, because of the difference in texts. But this is
unacceptable, because there is unity as regards a
great many points. (For the similarity see texts
in both.) So on the grounds given in Sutra 8. 8. 1,
there is unity of Vidyas.

q 1, SHECUAgE qdTOTETREa 1o 1

@ @1 Rather not ¥¥%-#2d_on account of differ-
ence in subject-matter giadawifeaq even as ( the
meditation on th: Udgitha ) as the highest and
greatest (Brahman) (is different).

7. Rather (there is) no (unity of
Vidyés), on account of the difference in
subject-matter, even as (the meditation
on the Udgitha) as the highest and
greatest (i.e. Brahman) (is different from
the meditation on the Udgitha as abiding
in the eye ete.).

This Sutra refutes the former view and estab-
lishes that the two Vidyds, in spite of similarity in
many points, are different on account of difference in
subject-matter. In the Chhandogya only a part of the
Udgitha (hymn), the syllable ‘Om’ is meditated upon
as Préna : “Let one meditate on the syllable ‘Om’
(of) the Udgitha® (Chh. 1. 1. 1). But in the
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perceived. NaiyAyikas refute this definition on the
ground that mere non-perception of the difference
cannot induce us to action. But as a matter of fact
we are tempted to possess the silver seen in a mother-
of-pearl. Where there is no positive knowledge, as,
for example, in profound sleep (Sushupti), there is no
activity. It is positive knowledge that is responsible
for our activity, as we find from our experience in
the dream and waking states. Nor can a inere
remembrance induce us to action. So in iliusion we
are conscious of silver as a reality present before us,
and not as a mere remembrance.

The Naiyayikas therefore define superimposition
as ““the fictitious assumption of attributes (like those
of silver) contrary to the nature of the thing (e.g.
the mother-of-pearl) on which something else (silver)
is superimposed”. An identity is established be-
tween the object present before us (the mother-of-
pearl) and the silver remembered, which is not here
and now, but imagined, and which exists as a reality
somewhere else. The person is not conscious that
it is only .a memory of silver, and not an actuality.
This identity between the silver seen elsewhere and
the mother-of-pearl is what gives rise to the illusion.
There is thus a positive factor in this experience,
which is not the case in the Prabhékaras’ definition.
Yet it may be questioned how the silver which exists
elsewhere can be in contact with the senses, which
is essential if the silver is to be experienced as an
actuality in front of us and not a mere memory.
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effect must have some speciality not possessed by the
cause. Brahman is mcre existence without any dis-
tinction. We observe that only particulars are
produced from the general, as different pots are from
clay, and not vice versa. Therefore Brahman, which
is existence in gencral, cannot be the effect of any
particular thing. The fact that every cause is itself
an effect of some antecedent thing is repudiated by
the Sruti : ““That great, birthless Self is undecaying’”
(Brih. 4. 4. 25), for it leads to a regressus in infinitum.
So Brahman is not an effect, but is eternal.

Topic 4: Fire created from air.

aitsa:, aar e |l o |
&1: Fire wa: from this @@t so f& verily W% says.

10. Fire (is produced) from this (i.e.
air), so verily says (the Sruti).

“From air (is produced) fire’’ (Taitt. 2. 1.)
shows that fire springs from air. Again we have,
““That (Brahman) created fire’” (Chh. 6. 2. 8). These
two texts can be reconciled by interpreting the
Taittiriya text to mean the order of sequence:
Brahman, after creating air, created fire. This Sutra
refutes such an ingenious explanation and says that
fire is produced from Viyu or air. This does not
contradict the Chhéndogya text, for it means that
as air is a product of Brahman, it is from Brahman,
which has assumed the form of air, that fire is
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4. That (Prina) is merged in the
ruler (Jiva) or account of (statements
expressing) approach to that etc.

In the text cited in Sutra 1 we have, “Prana
(is merged) in fire.”” How then can it be said that
the function of Prina is merged in the individual
soul, asks the opponent. The Sutra justifies its view
on the ground that statements about Prinas coming
to the Jiva ete. are found in scriptural texts. *All
the Pranas approach the departing man at the time
of death” (Brih. 4. 8. 88). Also, “When it departs,
the vital force follows’’ (Brih. 4. 4. 2). The text
cited in Sutra 1 does not, hnwever, contradict this
view, as the following Sutra shows.

@Y, T NG

433 In the elements & -gA: from the Sruti texts
to that effect.

5. In the elements (is merged) (the
Jiva with the Prénas), as it is seen from
the Sruti.

If we understand, ‘“‘Préna (is merged) in fire”
as meaning that the Jiva with Préna is merged in
fire, there is no contradiction between this Sruti text
and what is said in the last Sutra. So Préna is first
merged in the individual soul and then the soul with
Préna takes its abode in the fine essence of the gross
elements, fire etc., the seed of the future body.
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the complementary passage referred to in
the previous Sutra) (the number is made
up) by ‘light’ (mentioned in the previous
verse).

““That immortal Light of lights the gods worship
as longevity” (Brih. 4. 4. 16). Though food is not
mentioned in the text cited in the last Sutra according
to the Kéanva recension of the Satapatha Brahmana,
yet the four of that verse, together with ‘light’
mentioned in the text cited above, would make the
‘five people’.

Topic 4: There is no contradiction is the scriptures
as regards the fact that Brahman is the First Cause.

In the last three topics it has been shown that
the Pradhana of the Sinkhyas is not based on the
scriptures, and consequently it was established that
all the Sruti texts refer to Brahman as the First
Cause. The opponent now tries to show that as the
Vedanta texts contradict each other with respect to
the order of creation, they are therefore of doubtful
import, and consequently it is safer to accept the
Pradhéna, which is established by reason and infer-
ence, as the First Cause.

FRUEAT ALY AT || 28 1

Fwweq As the (First) Cause ¥ and wamifiy as
regards ether and so on &= =qRER : being represent-
ed (in other texts ) as taught (in one text).
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But, how can the all-pervading Brahman be in
2 limited space like the eye? The assignation of a
definite locality to the all-pervading Brahman only
serves the purpose of meditation (Upésand). In
other scriptural texts, the disc of the sun, the cavity
of the heart, even the eye itself (Brih. 8. 7. 18) and
similar pure spots have been prescribed as places for
the contemplation of Brahman. So here it is pre-
seribed that Brahman should be contemplated in the
eye. Not only abode, but even name and form are
attributed to Brahman for the purpose of meditation,
as Brahman without attributes cannot be an object
of contemplation. (Vide Chh. 1. 6. 6-7).

gafrfmofmamgg 3 01

gafafwe-wfwamq On account of the reference (to
Brahman) distinguished by bliss @& verily w and.

15. And verily on account of the
reference (in the passage to Brahman)
distinguished by bliss (mentioned at the
beginning of the Prakarana).

““The vital energy is Brahman, bliss is Brahman,
the ether is Brahman®’ (Chh. 4. 10. 5)—so taught the
fires to Upakosala Kémalayana about Brahman, and
this same Brahman is further elucidated by his teacher
as ‘‘the person in the eye”.

syAfesTERamETE || 24 1

75 gufages-afd The way of those who have realized
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loka and lordly powers, have limited or unlimited
powers. The cppunent holds that it should be
unlimited, because of the scriptural texts, “They can
roam at will in all the worlds’’ (Chh. 7. 25. 2,
8. 1. 6); “To him all the gods offer worship”
(Taitt. 1. 5). Tlis Sutra says that the released
souls attain lordly powers withoul the power of
creating, preserving, and destroying the universe.
Burring this powcr they get all other powers.
Why r Because Iswara is the subject-matter of all
the texts dealing with creation etc., while the
liberated souls are not mentioned at all in this
connection. Moreover, this would lead to many
Iswaras, which may give rise to a conflict of wills
with respect to creation ete. Therefore the powers
of the libcrated souls are not absolute but limited,
and ar~ dependent on the will of Iswara.

sagiemtzfada, a, sifasfisncezeds: 1a

s@w-2gqq On account of direct teaching sfa g
if it be said @ not wfumfi@nEa®-3%: because the
scripture declares (that the soul attains Him) who
entrusts the sun ete. (with their offices) and resides
in those spheres.

18. If it be said (that the released
soul attains absolute powers) on account
of direct teaching (of the scriptures), (we
say) no, for the scriptures declare (that the
released soul attains Him) who entrusts
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defects of not doirg what is beneficial and the like
wouid arise.

. 21. On account of the other (the in-
dividual soul) being stated (as non-differ-
ent from Brahman) there would arise (in
Brahman) the defects of not doing what is
beneficial and the like.

In the previous topic the oneness of the world
with its cause, Brahman, has been established. But
the Sutra also states the identity of the individual
soul and Brahman, and if Brahman at the same time
were the cause of the world, It would be open to the
charge of not doing what is good for Itself. Being
omniscient, It would not have ordained anything
which would do the individual soul harm, or
abstained from doing that which would be beneficial
to it; for nobody is seen to do so with respect to
oneself. Rather It would have created a world where
everything would have: been pleasant for the individ-
ual soul, without the least trace of misery. Since
that is not a fact, Brahman is not the cause of the
world, as Vedanta holds.

s g, SgfEaman R0

wfys Something more g but #z-f¥wwq on account
of the statement of difference.

22. But on account of the statement
(in the Srutis) of difference (between the
individual soul and Brahman) (Brahman
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nor Lord-’ (Svei. 6. 9)—whcre ‘He’ refers to the all-
knowing Lord described in that chapter.

Therefore it is established that the omniscient,
omnipotent Brahman 1s the First Cause and not the
insentient Pradhéina or anything else.

From Sutra 12 onwards till practically the end
of the first chapter a new topic is taken np for
discussion, viz. whcther certain terms found in the
Upanishads ure uscd in their ordinary senses or as
referring to Brahman. Again the Upanishads speak
of two types of Brahman, the Nirguna or Brahman
without attributes and the Saguna or Brahman
with attributes. 1t is the latter which is within
the domain of Nescience &nd is the object of
meditation (Upédsand). which is of different kinds
yielding different results; while the Nirguna Brah-
man, which is free from all imaginary limit-
ing adjuncts of the other type is the object of
Knowledge. Meditation on the Saguna Brahman
cannot lead to immediate Liberation. It can at best
lead to gradual Liberation (Krama-Mukti). The
knowledge of the Nirguna Brahman alone leads to
immediate Liberation. Now in many places in the
Upanishads Brahman is described apparently with
qualifying adjuncts; yet the scriptures say that the
knowledge of that Brahman leads to immediate
Liberation. If Brahman is worshipped as limited by
those adjuncts, it cannot lead to such Liberation.
But if these qualifying adjuncts are regarded as not
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whether Prastava (a division of Sdman) is a symbol
" of the vital force or Brahman. Here Prina does
not mean the vital force but Brahman, in which
sense it is used in texts like, ““The Préna of Prana’
(Brih. 4. 4. 18). Why? Because the characteristic of
Brahman, ‘“All these beings merge in Préna,” ete.
is mentioned. All the Jivas merge in Préna, and
that is possible only if ‘Prana’ is Brahman and not
the vital force (the ordinary sense of the word),
in which only the senses get merged in deep sleep.

Topic 10: The word ‘light’ to be understood
as Brahman.

In the two previous topies, on account of the
characteristics of Brahman being present in the texts
quoted, it was possible to conclude that Brahman was
referred to in them. The next Sutra takes up for
discussion a text which itself does not mention the
characteristics of Brahman, but the text prior to it

does. .
Seuts ot oo cURCE]

sifa; Light suwifwd@d on account of the mention
of feet.

24. (The word) ‘light’ (is Brahman)
on account of the mention of feet (in a
complimentary passage).

““Now that light which shines above this heaven.
beyond all,... Let a man meditate on this” etec.
(Chh. 8. 18. 7). Here the question is whether the
meditation is to be on the light as such or on
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FareTaTTaTat fegre |3

wd: Than this § but sa%q the other @ better
farwiq because of the indicatory marks ¥ and.

39. But better than this is the other
(state of being in secme Asrama or other),
(being maintained by the Sruti and the
Smriti) and because of the indicatory
marks (in the Sruti and the Smriti).

Though it is possible for one who stands be-
tween two Asramas to attain Knowledge, yet both
the Sruti and Smriti say directly and indirectly that
it is a better means to Knowledge to belong to
some Asrama. ‘‘The Braihmanas seek to know It
through . . . sacrifices’ ete. (Brih. 4. 4. 22)—this is
a direct statement of the Sruti; ““Any other knower of
Brahman who has done good deeds’” ete. (Brih.
4. 4. 9), and “Let not a Brihmana stay even for a
day outside the.Asrama’—these are indirect state-
ments of the Sruti and Smriti respectively.

Topic 10: One who has taken the vow of lifelong
celibacy (Sannydsa) cannot revert back to his
former stages of life.

agaae g Aragr:, Steady, femra,ar-
TR | 8o 1l

axa® For one who has attained that (the highest
Asrama) § but @ no VAN ceasing from that Hf@: of





index-76_1.png
4 BRAHMA-SUTRAS [Adhyésa

Brahman being mistaken for the world. On account
of this ignorance the individual soul identifies
itself with its adjuncts (Upadhis) wviz. the body,
senses, etc., which are only superimposed on it. This
identification makes the soul think that it is the doer,
enjoyer, etc.—though the truth is that it is none of
these—and thereby it comes under the sway of birth,
death, happiness, misery, etc., in short, becomes
bound down to this world (Samséra).

When Sankara says that the world is false, he
does not mean that it is absolutely nothing, but that
our experience is liable to be stultified by means of
knowledge of things as they are. The world has a
relative existence; it is true for the time being, but
disappears when true knowledge dawns. It is not
real for all times, in other words, it is not real from
the absolute standpoint. Maya or ignorance is not
a real entity. We can neither say that it exists nor
that it does not exist. It is a mystery which is
beyond our understanding; it is unspeakable (Anir-
vachaniya). As MAya is not real, it cannot be related
to Brahman, the Reality, in any way whatsoever;
for any relation between truth and falsehood is
impossible. The relation is only apparent, and there-
fore Brahman is in no way affected by this illusion
which is superimposed upon It, even as the rope is
not affected by the snake that is assumed to exist
in it.

Therefore the only way to liberation from this
worldly existence (Samséra) is to get rid of this:
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marring its indivi:ibility, so also this world springs
from Birahman. This example which is cited is very
significant as 1t shows that Béadariyana was quite
familiar with MayAivada—that he considered this
world unreal in a highcr sense even as the dream
world is Mayi (8. 2. 8). These two Sutras together
with Sutras 2. 3. 50 and 2. 2. 18 show that he viewed
the world as unrcal. The subsequent Sutras establish
that Brahman throrgh Mayd possesses all powers
necessary for creation and so on.

In the above summary we find how logically
and consistently Sankara has interpreted the Sutras
which leaves no room for dispute as to what Badari-
vana meant in these Sutras.

Thus in the whoie of Chapter I and Section 1 of
Chapter II Badariyana establishes the efficient and
material causality of Brahman and in this his oppo-
nents are primarily the Sinkhyas who deny Its
material causality.  As they also quote the scriptures
often in their support. they are the foremost opponents
in Badardyana’s view. He disposes of others by say-
ing that they too are refuted by these arguments.
Sankara also, as shown above, has in Ch. I, Sec. 4 and
Ch. .II, Sec. 1 consistently interpreted the Sutras as
directed against the Sinkhyas or as answering their
objections.

Some crities of Sankara, however, think that the
reasoning employed by the aphorist against the
Sankhyas in Sutras 4-11 of Ch. II, Sec. 1. especially
Sutra 6, weuld be hardly appropriate from Sankara’s
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of his perception mereiy. The very fact that the
Bauddhas say that the internal cognition appears ‘as
something external’ shows that the external world
is real. If it were not real, the comparison ‘like
something external’ would be meaningless. No one
says that Devadatta is like the son of a barren

‘woman.
At 7 ARTE I =8

Fwaly Owing to the difference of nature ¥ and
# is not @ifzaq like dreams etc.

29. And owing to the difference of
nature (in consciousness between the wak-
ing and the dream state, the experience of
the waking state) is not like dreams etc.

This Sutra refutes the alternative view given in
the previous Sutra. The Bauddhas may say that
perception of the external world is to be considered
similar to dreams and the like. In a dream there
are no external objcts; yet the ideas appear in a
twofold form as subject and object. The appearance
of an external world is similarly independent of any
objective reality. This Sutra refutes that view. There
is a difference between the dream state and the wak-
ing state. What is seen in a dream is contradicted
by waking experience, it is unreal. The dream state
is a kind of memory, but the waking state is a real
perception ; so it cannot be rejected as untrue. More-
over, what is the proof of the existence of conscious-
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“O Gérgi, the knowers of Brahman say this
Immutable (Brahman) is that. It is neither gross
nor minute, neither short nor long’’ ete. (Brih.
8. 8. 8). Again we have, ‘““The supreme knowledge is
that by which the Immutable (Brahman) is attained.
That which is imperceivable, ungraspable’ etc.
(Mu. 1. 1. 5-6). The question is whether the negative
attributes in these two texts are to be combined so
as to form one Vidya, or they are to be treated as
two separate Vidyds. The opponent holds that these
attributes do not directly specify the nature of
Brahman like the positive attributes, bliss, truth, ete.,
and so the principle established in Sutra 8. 8. 11
does not apply here, for no purpose is served by
such a combination. So each denial is valid only
for the text in which it occurs and not for other
places. This the Sutra refutes and says that such
denials are to be combined, for the method of
teaching Brahman through denial is the same, and
the object of instruction is also the same, viz. the
Immutable Brahman. The rule of Sutra 8. 3. 11
applies here also, though there we were concerned
with positive attributes and here with negative
attributes which teach Brahman by an indirect
method. The case is analogous to the Upasad
offerings. The Mantras for giving these offerings are
found only in the S&ma-Veda. But the priests of
the Yajur-Veda use this Mantra given in the other
Veda. This principle is decided by Jaimini in Purva
Mimamsa. Similarly here also in the meditation on
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identical with the person is impossible, and we have
to understand that it gets connected with him. This
further proves that the soul’s becoming plants ete.
in the immediately preceding stages is also mere
connection with them and not actual birth as such.

R: AT RO
A% From the womb T# body.

27. From the womb a (new) body
(results).

Finally the actual birth of the soul is referred
to in this Sutra. Till now it was only a connection
with the successive stages, but now through its con-
nection with a person performing the act of generation
the.soul enters the woman and there gets a new body
fit for experiencing the results of its past residual
Karma.
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of the Vedic words) even in the revolving
of the world cycles, as is seen from the
Sruti and the Smriti.

An objection is raised. Since at the end of a
cycle everything is completely destroyed and creation
begins afresh at the beginning of the next cycle, there
is a break in the continuity of existence; so even as
types the gods are not eternal. This upsets the
eternal relation of Vedic words and the objects they
represent, and consequently the eternity of the Vedas
and their authority fall to the ground. This Sutra
refutes it. -Just as a person after waking from deep
sleep finds no break in the continuity of existence, so
also in the state of Pralaya (end of a cycle) the world
is in a potential state—in seed form—in ignorance,
and not completely destroyed; at the beginning of
the next cycle it is again manifested into a gross form
with all the previous variety of names and forms.
As the world does ngt become absolutely non-existent,
the eternity of the relation between Vedic words and
their objects is not contradicted, and consequently
the authoritativeness of the Vedas remains. This
eternal existence of the world in gross and fine forms
alternatively and the similarity of the names and
forms are brought out by the Sruti and Smriti texts.
““As formerly the Lord ordered the sun and the moon,
heaven, earth, the sky’’ etc. (Rig-Veda 10. 190. 8).

AeTirarAaEataw ff: 0 a0
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49. And on account of the non-exten-
sion (of the soul beyond its own body)
there is no confusion (of results of actions).

An objection is raised that on account of the
unity of the Self there would result a confusion of the
results of actions; that is, everyone would get the
results of the actions of everyone else. This Sutra
refutes such a possibility ; for an individualized soul
means the connection of the Atman with a particular
body, mind, etc., and since these are not overlapping,
the individual souls are different from each other.
Hence there is no such possibility of confusion.

AT T & || w0 ||
wiE: A reflection w3 only = and.

50. And (the individual soul is) only
a reflection (of the Supreme Lord).

According to Vedanta the individual soul is
but a reflection, an image, of the Supreme Lord in
Its Upadhi (adjunct), the Antahkarana (inner organ).
So the reflections of the Lord in different Antah-
karanas are different, even as the reflections of the
sun in different sheets of water are different. There-
fore just as the trembling of a particular reflection of
the sun does not cause the other reflections to tremble
so also the experiencing of happiness and misery by
a particular Jiva or individualized soul is not shared
by other souls. Hence there can be no confusion of
the results of action.
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of producing rusults without the intervention of an
intelligent principle. For such a phenomenon is not
experienced in the world. No one gets anything
by worshipping stocks and stones. So the fruits of
actions ‘come only from the Lord, and this is all
the more established, as thc Lord Himself causes
people to act one way or the other; and since the
Jiva acts as directed by Him, He Himself is the
bestcwer of the fruits of his actions according to his
deserts. ‘““He makes hin. whom He wishes to lead up
from these worlds do a good deed”’ ete. (Kau. 8. 8);
““Whichever divine form a devoiee wishes to worship
. . . and obtains from it the results he desires, as
ordained by Me” (Gita 7. 21-22). Since the Lord has
regard for the merit and demerit of the souls, the
objection that a uniform cause is incapable of pro-
ducing various effects does not stand.

In the Jast four topics the entity ‘That’ has been
explained. Firstly, Brahman has been shown to be
formless, self-effulgent, and without difference ;
secondly, by the denial of manifoldness in It it has
been established that It is one without a second ; and
lastly, It has been proved to be the giver of the
fruits of people’s actions in the relative world. Thus
the two entities ‘thou’ and ‘That’ have been ex-
plained in these two sections.
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object would be destroyed, since the one would pass
over into the other. Hence Brahman cannot be held
to be the material cause of the world as it contradicts
perception.

The latter part of the Sutra refutes this giving
examples. It says that nevertheless there can be
such differences in non-different things. For instance,
waves, foam, etc. are non-different, being alike sea
water; yet as waves and foam they are different
from each other. As sea water, their cause, they
are one, but as waves, foam, etc. they are different,
and there is no contradiction here. Hence it is possi-
ble to have difference and non-difference in things
simultaneously, owing to name and form. Therefore
from the standpoint of Brahman the enjoyer and the
enjoyed are not different, but as enjoyer and things
enjoyed they are different; there is no contradiction
in this.

The Sutra can also be interpreted otherwise. If
Brahman be the cause, then It would also be the
enjoyer, the individual soul (Jiva), there being no
difference between cause and effect. Consequently,
there will be no such difference as the bondage of the
individual soul and the freedom of Brahman. The
Sutra says that even as there is a distinction between
the object, which is clear, and its image, which is
disfigured in an unclean mirror, so also owing to the
impurities of the Antahkarana (mind) the ever-free
Brahman may give rise to the image of the individual
soul, which is bound.
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The extensive discourse on the individual soul in
this section is nct to establish its Jivahood, but to
show that it is in reality uot different from Brahman.

weTiREEde: |l 8y 1

43. On account of words like ‘Lord’
ete. (the Self in the text under discussion
is the Supreme Self).

Epithets like ‘Lord’, ‘Ruler’, etc. are épplied. to
the “Self’ discussed in the text (Vide Brih. 4. 4. 22),
and these are apt only in the case of Brahman, for
these epithets show that the thing spoken of is beyond
bondage. So the word ‘Self’ denotes the Supreme
Self and not the Jiva. .
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17. And because (the atomic theory)
is rot accepted (by any authoritative
persons like Manu and cthers) it is to be
completely rejected.

Topic 4: Refutation of the Bauddha Realists.

Tga swaggwsia g 1 2

gHzd The aggregate 8wa-83% having for its cause
the two %f even ag-wmfi: it will not take place.

18. Even if the (two kinds of) aggre-
gates proceed from their two causes, there
would result the non-formation (of the two
aggregates).

This Sutra begins the refutation of the Bauddha
school. There are three principal schools of
Buddhism, viz. the Realists, who accept the reality
of both the cutside and the inside world, consisting
respectively of external things and thought; the
Idealists, who maintain that thought alone is real;
and the Nihilists, who maintain that everything is
void and unreal. But all of them agree that every-
thing is momentary—nothing lasts beyond a
moment.

The Realists among the Bauddhas recognize two
aggregates, the external material world and the
internal mental world—both together making up the
universe. The external world is made up of the
aggregation of atoms. These atoms are of four kinds
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SECTION IV

In the last section the attainment of Brahmaloka
by the worshippers cf the Saguna Brahman has been
dealt with. This section deals with the realization
of the Supreme Brahman by Its worshippers.

Topic 1: The released soul does mot acquire
anything new but only manifests its
true nature.

Syt eagEE LI

#9a Having attained wifawia: there is manifesta-
tion (uf its real nature ) @aw=g from the word

‘own’.

1. (When the Jiva) has attained (the
highest light) there is manifestation (of
its real nature), as we know from the word
‘owr’.

“Now this serene and happy being, after having
risen from this body, and having attained the highest
light, reaches its own true form’’ (Chh. 8. 8. 4). The
opponent explains this text as follows : The individ-
ual soul which has got rid of its identification with
the three bodies, viz. gross, subtle, and causal, after
attaining Brahman exists in the state of Liberation.

32
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In the last section the departure of the soul of
a knower of the Saguna Brahman by the path of the
gods has been described. This section deals with
the path itself.

Topic 1: The path connected with deities beginning
with thut of the flame is the only path to
Brahmaloka.

affEeT, aefed: 1 L

wfd:-wifemn (On the path connected with deities)
beginning with that of the flame @#f%a: that being
well known (from the Sruti).

1. (On the path connected with
deities) beginning with that of the flame
(the soul of the knower of the Saguna
Brahman travels to Brahmaloka after
death), that being well known (from the
Sruti).

In the last section it was stated that the knower
of the Saguna Brahman travels by Devayéna or the
path of the gods to Brahmaloka. About this path
itself different texts make different declarations. The
Chhéndogya and the Brihadéranyaka say that the
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the meditative staie is enjoined or not. The
opponent holds that it is not enjoined, as there is
no word indicating an injunction. The text merely
says that he becomes a Muni or meditative, whereas
with respect to scholarship snd the state of a child
free from all passions, it expressly enjoins, ‘one
should remain’ etc. Moreover, scholarship refers to
Knowledge and therefore includes Munihood which
also more or less refers to Knowledge. Therefore
there is no newness with respect to Munihood in
the text, it being included in scholarship already,
and not being an Apurva it has no injunctive value.

This Sutra refutes this view and says that
Munihood or meditativeness is enjoined in the text
as a third requisite besides scholarship and the state
of a child. For Munihood is not merely Knowledge
but meditativeness, continuous devotion to Knowl-
edge and as such it is different from scholarship.
Hence, not having been referred to before, it is a
new thing (Apurva), and therefore the text has
injunctive value. Such meditativeness has a value
for a Sannydsin who is not yet established in the
knowledge of unity, and pessistently experiences
diversity owing to past impressions.

FeenaTaTy fuitTEE | e

gegwnd_ On account of the householder’s life
including all § verily Sud®r: (the chapter) ends
wfgw with the householder
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by the Akésa ) ¥ moreover W& wfe®: this greatncss
wf@ in Brahman Su@; being seen.

16. Moreover on account of the
supporting (of the world by the small
Akésa it is Brahman) for this greatness
is seen in this (Brahman only from other
scriptural texts).

“That Self is a bank, a limiting support, so that
these worlds may not get confounded’’, (Chh. 8. 4. 1)
—in which text is seen the glory of the ‘small
Akasa’ by way of holding the worlds asunder. It is
learnt beyond doubt from other texts that this great-
ness of supporting belongs to Brahman alone :
““Under the mighty rule of that Immutable (Akshara),
O Gargi, the sun and moon are held in their positions’”
(Brih. 8. 8. 9). See also Ibid. 4. 4. 22.

afagw=T 1 2o 1l

wfa¥: Because of the well-known ( meaning ) =
also.

17. Also because of the well-known
meaning (of Akisa as Brahman the ‘small
Akésa’ is Brahman).

““Akésa is the revealer of all names and forms’
(Chh. 8. 14. 1); ““All these beings take their rise from
Akasa alone” (Chh. 1. 9. 1). In all these passages
‘Akésa’ stands for Brahman.
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Brahman prescribed in them, therefore it is with
reference to hira that the thumb is used as the
standard of measurement.

Topiw 8: The right cf the gods to the study
of the Vedas.

agwafa argaar: awmETE i 6 I

azaft Above thein W@ also auE@w: Badariyana
#uaE because ( it is ) possible.

26. (Beings) above them (men) also
(are entitled to the study of the Vedas)
because (it is) possible (for them also to
attain Knowledge according to) Bada-
rayana.

In Cutras 26-88 there is a digression from the
main topic in the Section. A doubt may arise from
the previous Sutra that as it is said that men alone
are entitled to the study of the Vedas, the gods are
thereby debarred. To remove this doubt this Sutra
is given. The gods are also entitled to it, according

" to Badardyana. How? Because it is possible for
them also—since they too are corporeal beings—to
have a desire for Brahmaloka or for final illumination
and also to possess the necessary requisites (the four-
fold qualification) for such illumination. In the Sruti
also we find Indra and other gods living the life
of Brahmacharya for attaining this knowledge of
Brahman. For instance, Chh. 8. 11. 8; also Taitt.

8
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ignorance about it, and consciousness reflected in this
modification of the mind manifests the object. In
the case of Brahman, however, the mental modiﬁga-
tion destroys the ignorance, but Brahman, which is
consciousness pure and simple, manifests Itself, being
self-luminous. That is why the scriptures describe
Brahman as ‘Not this’, ‘Not this’, thus removing
the ignorance about it. Nowhere is Brahman des-
cribed positively, as ‘It is this’, ‘It is this’.

There is thus a difference between an inquiry into
Brahman and an inquiry into religious duty (Dharma
Jijnésd). In the latter case, the scriptures alone
are authority. Purva Miméimsi says that if you
do such and such a thing, you will get such and such
results. It is something yet to come and does not
exist at the time. So no other proof is available
regarding the truth of these statements except faith
in them. But Vedinta speaks about Brahman,
which is an already existing entity, and not dependent
on human endeavour.” Therefore besides faith in the
scriptural texts there are other means available to
corroborate its statements. That is why there is
room for reasoning etc. in Vedénta.

Topic 3: Brahman cognisable only through the
scriptures.

et it 2 0

wa-Afa@q The scripture being the means of right
knowledge.
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ual soul referred to as eater in, ““One of them eats
the sweet fruit* (Mu. 8. 1. 1). This Sutra says it 1s
neither, but the Supreme Lord, for the text says
that in Him the whole of creation, movable and
immovable, is reabsorbed. The fact that death,
which destroys everything else, is swallowed up as
a condiment, shows that the entire creation is
referred to as His food. The Brihmanas and
Krhatriyas are mentioned as mere examples, since
they are the foremost of created beings. The eater
of such a stupendous thing can be Brahman alone and
none else.

SFTuTE || o
wstag From the context ¥ and.

10. And because (Brahman) is the
subject of the discussion.

In an earlier text Nachiketas asks Yama:
“Tell me of that which you see as neither good nor
bad action, as ncither effect nor .cause, as neither
past nor future” (Kath. 1. 2. 14). In this text
Brahman is inquired into and Yama answers: I
will tell you in brief—it is Aum” (Kath. 1. 2. 15).
Further on he says, ““The Self is neither born nor
does it die” (Ibid. 1. 2. 18), and finally concludes
with the passage in which the eater is mentioned.
All this clearly shows that Brahman is the topic,
and therefore the ‘eater’ is Brahman. It also follows
from the peculiar characteristic, viz. the difficulty





index-124_1.png
52 BRAHMA-SUTRAS [1.1.20

“Now that golden person who is seen within the

sun, with a golden beard and golden hair . . . is
named Ut, for he has risen (udita) above all evils
. . . Rik and S&man are his joints . . . He is the

lord of the worlds beyond the sun and of all objects
desired by the gods’ (Cbh. 1. 6. 6-8). ‘Now the
person who is seen in the eye is Rik; he is Sdman,
Uktha, Yajus, Brahman. The form of that person
in the eye is the same as that of the other (the person
in the sun), the joints of the one are the joints of the
other, the name of the one is the name of the other
. . . He is the lord of the world beneath the body
and of all o};jects desired by men’’ (Chh. 1. 7. 5-8).
In the last topic, in spite of things to the contrary,
the very fact of the repitition of Brahman in the texts
helped us to arrive at the conclusion that Brahman
was the topic of those texts. Following the same
argument, the repetition of abode, form, limitations,
ete., in the texts cited ought to make some individual
soul which has attained to that eminence of being the
presiding deity of the solar orb, and not Brahman,
the topic of these texts—this is the objection.

The Sutra refutes this and says that the person
spoken of is the Highest Brahman, as its character-
istics—such as being above all evils, being the self of
everything like Rik, Yajus, Sdman (these few being
mentioned only by way of example), and his being
the lord of the worlds beyond the sun and also of
the worlds beneath the body—are mentioned. The
mention of a particular abode, viz. the sun, and the
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In the second chapter all objections based on the
Sruti and reasoning against the Vedantic view have
been refuted. I has been shown that ali other
views are incorrect, and thet the so-called scriptural
contradictions do not exist with respect to the
Vedantic view. Further, it has been shown that all
entities different from the soul (like Préna etc.)
spring from Brahman and for the enjoyment of the
soul. In this chapter the soul’s travels to the
different regions accompanied by those adjuncts are
discussed to produce a spirit of dispassion.

Topic 1: The soul, when passing out.of the body
at death is enveloped with fine particles of the
gross elements.

aracafarat aft avfcas:, wafis-
QU N ¢ Ul

Fgmmgdl With a view to obtaining a fresh
body ¥%fa goes ®=ftmm enveloped (with subtle
parts of the elements) wfreqaa® (so it is known)
from the question and answer.

1. (The soul) goes (out of the body)
-enveloped (with subtle parts of the ele-
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28. Even (if by ‘Vaisvdnara’ Brah-
man is) directly (taken as the object of
worship), there is no contradiction ; (so
says) Jaimini.

In the last Sutra it was explained that medita-
tion on Brahman in the gastric fire, taking it as a
symbol, was taught. This Sutra says that ‘Vaisva-
nara’ can be taken directly to mean Brahman as an
object of contemplation, for ‘Vaisvinara’ is the
same as Visvanara, which means the universal man,
Z.e. the all-pervading Brahman Itself.

wfsasRemmo: 1 re

wiwag#®: On account of manifestation xfd so wimwar:
(says) Asmarathya:

29. On account of manifestation—so
says Asmarathya.

The reference to Vaisvénara in the text under
discussion as extending from heavens to the earth is
explained here. Even though the Lord is all-pervad-
ing, yet He specially manifests Himself as extending
from heaven to the earth for the sake of the devotees.

AFEIAAERC I 30 1l

wa9a: For the purpose of constant remembrance
==ft (so says) Badari.
30. For the purpose of constant
remembrance—so says Badari.
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frwm: Option wfafwe-ww@® on account of (all
Vidyas) having the same result.

59. There is option (with respect to
the several Vidyéas), because the result (of
all the Vidyis) is the same.

As the result of all the Vidyas is the realization
of Brahman, it is enough if one takes up any one of
them according to his liking and sticks to it till he
teaches the goal. And once Brahman is realized
through one of these Vidyas, resorting to another is
useless. Besides, to practise more than one medita-
tion at a time would only distract one’s mind and
thereby retard one’s progress. Therefore one must
Testrict oneself to one particular Vidya.

Topic 35: Meditations yielding special desires may
or may not be combined according to liking.

FHrATEg FAEH YA I, qER-
ARE N &0 )l

@ Vidyas for particular desires g but Fmaaq
according to one’s desire ¥9R87 one may combine
@ 71 or not ﬁ-?a—wma\ on account of the absence
of the preceding reason

60. But Vidyas for particular desires

may be combined or not according to one’s
desire on account of the absence of the
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knowledge and such ignorance are both alike included
in Avidya; hence the man whe attains to the highest
Knowledge (Jnéna), the knowledge of the Absolute,
does away in the end with both knowledge and
ignorance, being free himself from all duality.”” But
before the dawning of real knowledge thc authority
of the Vedas stands unquestioned, for a knowledge
that has not been realized cannot prevent a person
from entering on ritualistic activities. It is only
after realization that scriptural texts cease to be
operative. But before that, ‘“Let the scriptures be
thy authority in ascertaining what ought to be done
and what ought not to be done. Having known
what is said in the ordinance of the scriptures
thou shouldst act here” (Gita 16.24). But when
realization dawns, then, “To the sage who has known
the Self, all the Vedas arec of so much use as a
reservoir is when there is flood everywhere’’ (Gita 2.
46). It is only for the knower of Brahman that they
have no value, and not for others.
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to the worlds of the virtuous; but only one who
is firmly established in Brahman attains immortality’’
(Chh. 2. 23. 1-2); “Desiring this world (the Self)
alone monks renounce their homes’’ (Brih. 4. 4. 22).
See also Mu. 1. 2. 11 and Chh. 5. 10. 1. Everyone
can take to this life without being a householder ete.,
which shows the independence of Knowledge.

Topic 2: Sannydsa is prescribed by the scriptures.

qum Afafaiga g, saxgfa & o <

qa@d Merc reference Sif@f: Jaimini wSigm there
is no injunction ¥ and wua=fa f& because (the script-
ure) condemns (it)

18. Jaimini (thinks that in the texts
referred to in the last Sutra there is) a
mere reference (to Sannyésa), and not
injunction, because (other texts) condemn
(Sannyésa).

In the text quoted in the last Sutra (Chh.
2. 23. 1) Jaimini says that as there is no word show-
ing that Sannyésa is enjoined on man, it is a mere
reference and not an injunction. The Brihada-
ranyaka text quoted in the last Sutra says that some
person do like that. Sruti here makes a mere
statement of fact. It does not enjoin Sannyésa.
Moreover, the text here praises steadfastness in
Brahman. “But only one who is firmly established
in Brahman attains immortality.” Sacrifice, study,

27
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Topic 8: The self referred to in Ait. 1. 1 is the
Supreme Self and consequently the attributes of the
Self given in other places are to be included in this
Aitareyaka meditation.

srenyEifaftataa, s|Ta i &

wiw-2ftfq The Supreme Self is meant ¥aEq as in
other texts (dealing with creation) SW0d on account
of the subsequent qualification.

16. (In the Aitareya Upanishad 1.1)
the Supreme Self is meant, as in other texts
(dealing with creation), on account of the
subsequent qualification.

“Verily in the beginning all this was the Self,
one only; there was nothing else whatsoever” etc.
(Ait. 1.1.). Does the word ‘Self’ here refer to the
Supreme Self or to Hiranyagarbha? It refers to the
Supreme Seclf, even as the word ‘Self” in other texts
dealing with creation refers to It and not to Hiranya-
garbha : “From the Self sprang forth ether”
(Taitt. 2. 1). Why? Because in the subsequent
text of the Aiteraya we have, ““It thought, ‘Shall I
send forth worlds?’ It sent forth these worlds”
(Ait. 1. 1-2). This qualification, viz. that ‘It thought’
before credtion, is applied to Brahman in the primary
sense in other Sruti texts. So from this we learn
that the Self refers to the Supreme Self and not to
Hiranyagarbha.
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would be impossible. If on the other hand it
becomes one with the Supreme Soul on release, then
there is nothing like Jivahood which can be a reality.
So Audulomi’s view cannot stand. Jivahood is an
unreality, a creation of ignorance, the Jiva being
identical with Brahman. Even the creation of Jivas
like sparks issuing from a fire does not speak of any
real creation but only withi reference to Upadhis. In
reality the Jiva is neither created nor destroyed. It
is our ignorance that makes us see the individual
soul (Jiva) limited by Upadhis as something different
from Brahman.

Topic 7: Brahman is also the material cause
of the world.

swfaey afaergeraTgaaeT Il 3 1t

wafe: Material cause ¥ also afasn-zem-wqudvr not
being contradictory to the proposition and illustra-
tions.

23. (Brahman is) the material cause
also, (on account of this view alone) not
being contradictory to the proposition and
the illustrations (cited in the Sruti).

Granted that Brahman is the cause of the world;
but what kind of cause? Is It the efficient cause,
or the material cause, or both? The prima facie
view is that Brahman is only the efficient cause, as
texts like ““He thought, . . . he created Préna”
(Pr. 6. 3-4) declare.
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vows undergoes the Krichchhra penance for twelve
nights and then develops a place which is full of
trees and grass.”” The Sannyésin also undergoes the
purificatory ceremony, with certain modifications.

Topic 12: The lifelong celibate who lapses in his
vows to be shunned by society.

afteqranty sRRTETaST | vy 0

afs: Outside g but SWIW-wfq7 in either case @a:
from the Smriti wisiw@_ from custom ¥ and.

43. But in either case (they are to be
kept) outside the society, on account of
the Smriti and custom.

Whether the lapses be regarded as major sins or
minor sins, in either case good people are to avoid
such transgressors; because the Smriti and approved
custom both condemn them.

Topic 13: The meditations connected with the sub-
ordinate members of sacrificial acts are to be gone
through by the priest and not by the sacrificer.

anfaw:, wesaiansa: | vs 1

@ifea: To the sacrificer w&-gaA: from the decla-
ration of results in the Sruti ¥fd thus widq: Atreya.

44. To the sacrificer (belongs the
agentship in meditations), because the
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32. (Brahman is) not (the creator of
the world) on account of (every activity)
having a motive.

Granting that Brahman possesses all powers for
creation, a further objection is raised against Its
being the cause. Nobody engages himself in any-
thing without a motive or purpose. Everything is
undertaken by people to satisfy .some desire. But
Brahman is self-sufficient, therefore It has nothing
to gain by the creation; hence we cannot expect It
to engage Itself in such a useless creation. Therefore
Brahman cannot be the cause of the world.

Stwaa, HeEhT@T U R U

&lmaq As is seen in the world § but Madas
mere pastime.

83. But (Brahman’s creative activ-
ity) is mere pastime, as is seen in the
world.

Even as kinés without any motive behind are
seen to engage in acts for mere pastime, or even as
men breathe without a purpose, for it is their very
nature, or even as children play out of mere fun,
so also Brahman without any purpose engages Itself
in creating this world of diversity. This answers
the objection raised in the previous Sutra against
Brahman’s being the cause of the world.
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He is like a beast to the gods. And as many beasts
serve a man, so does every man serve the gods”
(Brih. 1. 4. 10).

Therefore it is decided that the soul goes envel-
oped with subtle parts of the elements when it goes
to other spheres for enjoying the fruits of its good
Karma.

Topic 2: The souls descending from heaven have a
residual Karma, which determines their birth.

FATGA STOATH, gre vy, adamad T |

wa@d On the exhaustion of (good) work wqwma™
possessed of residual Karma zegfaas as is known
from the Sruti and Smriti 991 3§ as (it) went waaw
differently ¥ and.

8. On the exhaustion of (good) work
(the soul) with the residual Karma (de-
scends to this earth), as is known from the
Sruti and Smriti, along the path (it) went
by (from here) and differently too.

A fresh topic is taken up for discussion—the
descent of the soul from heaven. The question is
raised whether it descends with any residual Karma
or not. The opponent holds that there is no residual
Karma, for Sruti says: ‘“Having dwelt there till
their work is consumed, they return again the way
they went by*’ ete. (Chh. 5. 10. 5), which means that
all their Karma is exhausted and there is nothing
left. Moreover, it is reasonable to think that Karma
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% With regard to ( Vedic ) words sfa |9 if it be
said @ no wa: frum these (words) wWaw because of
the creation wsmw-wg@ARaH from direct perception
and inference.

28. If it be said (that the corpo-
reality of the gods would involve a
contradiction) with regard to (Vedic)
words, (we say) no, because of the creation
(of the world together with the gods) from
these (words), (as is known) from direct
perception (Sruti) and inference (Smriti).

A further objection is raised with respect to the
corporeality of the gods. If they have a body, they
too like men would be subject to births and deaths.
Now all *+he words in the Vedas according to Purva
Mimémsé are eternal. So also every word has for its
counterpart a form, an object which it denotes. The
relation between a name or word and form (the
object) is eternal. The word or name, its object, and
their relation are eternal verities. Now in the Vedas
we find words like Indra, Varuna, etc.—the names
of the gods. 1If these gods are not eternal, since they
possess bodies, then these words cannot have their
eternal counterpart, the object. So the eternity and
authoritativeness of the Vedas, which are based on
the eternal relation between the word and its object,
would be a myth. This is the main objection. It is
answercd thus. Each word of the Vedas has an
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This combined work, he says, was commented upon
by Upavarsha on whose work the commentaries of
Sabara on the Purva Mimimsia and Sankara on the
Uttara Mimiwmsd rest. Sankara’s commentary on
8.3.53 gives support to this last view and it also
cxplains the popular idea that the two Mimémsis
form one Sistra. This combined work might well
have been arranged by Vyiésa, the author of the
Mahabharata. Or it may be that he had written
them himself according to the views that were tradi-
tionally handed down as Bidardyana’s. This latter
view casily accounts for the reference to Badardyana
by name in the Sutras. That such a thing was not
uncommon in ancient India is established by Cole-
brook on the authority of Indian commentators of
Manu and Yéjnavalkya.! Max Miiller also says that
Bidariyana and other similar names are simply
eponymous heroes of different philosophies.’

In support of the view that the two persons are
one it can be pointed out that there existed in the time
of Panini Sutras known as Bhikshu-Sutras which are
identified by Vichaspati with the Vedanta-Sutras.
The subject-matter of the Vedanta-Sutras being
Brahman, the knowledge of which is pre-eminently
meant for Sannyisins, it might well be called Bhikshu-
Sutras. Pinini in his Sutras ascribes these Bhikshu-
Sutras to Pardsarya, the son of Pardsara, i.c. Veda-
Vyésa, who was also called Badardyana as he had his

' The Six Systems of Indian Philosophy (1912 Impres-
sion), p. 120.
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In the world we {ind that a light placed in one
corner of a room illumines the whole room. So also
the soul, though atomic and therefore occupying a
particular portion of the body, may, because of its
quality of intelligence, which pervades the whole
body, experience pieasure and pain throughout the

body.
sxfaat wRTEa 1| R 1

=fats: The extension beyond (the object i.e.
the soul) #aq like odour.

26. The exlension (of the quality of
intelligence) beyond (the soul, in which
it inheres) is like odour (which extends
beyond the fragrant object).

We find that the sweet odour of flowers extends
beyond them to the surrounding region. Even so
the intelligence of the soul, which is atomic, extends
beyond the soul and pervades the whole body.

Fan = gt Re

@m Thus ¥ also =@ (the Sruti) shows or
declares.

27. Thus also (the Sruti) declares.

The Sruti also declares that it is by the quality
of intelligence that the atomic soul pervades the whole
body. For instunce, it says: ‘‘Just so has the
intelligent self penetrated this body up to the very
hairs and the finger nails’’ (Kau. 4. 20).
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comprehends Brahman as the cause of the world.
Though in Itself as the Inner Self Brahman is im-
mediate, vet we have the idea that It is remote.
Henee the Sruti first teaches that Brahman is the
cause of the world, and then to remove this false
notion of remoteness it teaches that It is one with
the Inner Self. So long as this identity is not
realized, It appears to be the cause of the world.

That Bliss which admits of no difference is
Brahman we learn from the Chhindogya Upanishad.
*“The Bhuman (Infinite) only is Bliss. This Infinite
we must desire to understand” (7. 23. 1). What is
this Infinite which is called Bliss? The Upanishad
explains:  ““Where one sees nothing else, hears
nothing else, understands nothing else, that is the
Infinite. Where one sees something else, hears some-
thing else, understands something else, that is the
finite. The Infinite is immortal, the finite is mortal”’
(Ibid. 7.24.1). This non-dual Bliss is the Infinite,
the Brahman defined in Ananda Valli as Existenc’,
Knowledge, Infinite is Brahman, and from this all
creation springs—so understood Bhrigu, the son of
Varuna.

Again the Taittiriya text, “That from which all
beings are born . . . Try to know that. That is
Brahman,”” aims at defining a non-dual Brahman as
the only reality and does not define a Saguna Brah-
man. It defines Brahman as the efficient and also
as the material cause of the universe, since It is the
place of dissolution of the world. Being the material
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of dealing with the solution of an important doubt
that arises in the mind of even a casual reader of
the Upanishads, viz. as to the nature of Brahman—
whether it is qualified or non-qualified; for the Sruti
texts seem to support both views though they are
contradictory. Raménuja and Nimbarka ignore such
an important subject and see a less important subject
discussed in these Sutras. Secondly, they fail to bring
out the force of the words of the Sutras in bold relief
as Sankara does, e.g. ‘twofold characteristic’ of Sutra
11 which refers to contradictory qualities in Sankara,
but not so in the other two. They therefore seem to
overlook what is actually taught in the Sutras and
bring in a subject-matter not meant by the aphorist.
We shall be doing an injustice to Badariyana to think
with Rdméanuja and Nimbérka that he had omitted
to discuss such an important subject in his work
meant to systematize the teachings of the Upanishads.
No doubt Riménuja broaches this subject in Sutras 15
and 16 and says that both these views are to be
accepted; but his interpretation of Sutra 16 is indeed
stretched and cannot be accepted, while Nimbarka
does not discuss the subject at all. We cannot think
with Rdmanuja that Badarayana disposed of such an
important subject in one or two Sutras in a topic
which deals with quite a different subject-matter and
of less importance. Réméanuja’s introducing this
subject in Sutras 15 and 16 is against the spirit of the
Adhikarana (topic) even according to his own inter-
pretation. It is something which he forcibly intro-
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Sutras 61-64 give the view of the opponent.
Different instructions connected with a sacrifice are
mentioned in the different Vedas. Now the scriptures
themselves say that all these members mentioned
in the different Vedas are to be combined for the due
performance of the main one. The question now
is, what is the rule to be followed with respect to
the Upésanas connected with these members? This
Sutra says that the same rule which applies to the
members applies also to the Upésands connected
with them. In other words, all these Upésanas are
also to be combined.

fogs= &2
f€': From the injunction of the Sruti ¥ and.

62. And from the injunction of the
Sruti.

Even as the members are scattered in the differ-
ent Vedas, so are also the meditations connected with
them. There is no difference as regards the injunc-
tion of the Sruti with respect to these meditations.

FaEErTE N £3 I
63. On account of the rectification.
A further reason is given by the opponent.
“Now verily that which is Udgitha is ‘Om’, and
that which is ‘Om’ is Udgitha. (If one knows this)
then from the seat (i.e. through proper functioning)
of the Hotri (he) rectifies all defective singing (of the
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is all Avidya or no knowledge at all. In the pheno-
menal world, however, they are quite valid and are
capable of producing empirical knowledge.

That our knowledge (empirical) is no knowledge
at all is furtiier proved by the fact that we do not
differ from animals in the matter of cognition. Just
as a cow runs away when she sees a man with a
raised stick in his hand, while she approaches one
with a handful of green grass, so also do men, who
possess higher intelligence, walk away from wicked
persons shouting with drawn swords, while they
approach those of an opposite nature. The behaviour
of animals in cognition etc., is well known to be
based on ignorance. Therefore it can be inferred
that man’s conduct in the matter of cognition ete.,
so long as they are under delusion, is also similarly
based.

It may seem rather strange to say that even
the scriptures belong to the field of ignorance
(Avidya) ; for though in ordinary matters of cognition
ete. we may resemble animals and act through
ignorance, yet in matters religious, such as the per-
formance of sacrifices, the person who engages himself
in them has the knowledge that the self is separate
from the body, since otherwise he cannot expect to
enjoy the fruits of his ritualistic acts in Leaven, the
body being destroyed at death. But we forget that
though a person who engages himself in ritualistic
acts may have a knowledge of the Self as distinct
from the bedy, yet it is not necessary that he should
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texts ) sfa 9 if it be said 1 no TOv-wwE-frE-TA:
because it is mentioned in a simile referring to the
body =wfa (the Sruti) explains ¥ too.

1. If it be said that in some (recen-
sions of the Vedas) that which is inferred
(i.e. the Pradhéna) (is) also (mentioned),
(we say) no, because (the word ‘Avyakta’
occurring in the Katha Upanishad) is men-
tioned in a simile referring to the body
(and means the body itself and not the
Pradhéna of the Sinkhyas); (the Sruti)
too explains (it).

An objection 1s again raised here by the
Sénkhyas that the Pradhéna is also based on
scriptural authority, for some Sékhds (Vedic recen-
sions) like the Katha Sakha (school) * contain
expressions wherein the Pradhéna seems to be
referred to: ‘Beyond the Mahat (Great) there is
the Avyakta (Undeveloped), beyond the Undeveloped
is the Purusha (Being)’’ etc. (Kath. 1. 8. 11). The
word ‘Avyskta’, they say, here refers to the Pradhéna.
Because the words ‘Mahat’, ‘Avaykata’, and
‘Purusha’, which occur in the same order as
mentioned in the Sankhya philosophy, occur in the
text, and so they are recognized to be the same
categories of the Sankhyas.

This Sutra’ after raising this objection refutes it
thus : The word ‘Avyakta’ is used in connection
with a simile referring to the body, and does not
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of the Supreme Sclf given in other places are to be
combined in the Aitareyaka meditation.

Topic 9: Rinsing the mouth 1s not enjoined in
the Prina Vidyéd, but only thinking the water as the
dress of Prdna.

srateraTIgER | ¢

F@tenarg On account of being a restatement of
an act (already enjoined by the Smriti) 99d® what
has not been so enjoined elsewhere.

18. On account of (the rinsing of the
mouth with water referred to in the Prina
Vidya) being a restatement of an act
(already enjoined by the Smriti), what
has not been so enjoined elsewhere (is
here enjoined by the Sruti).

In the Chhéndogya 5. 2. 2. and the Brihadéran-
yaka 6. 1. 14 we find a reference to the rinsing of the
mouth with water before and after a meal, thinking
that thereby Préna is dressed. The  question is
whether the Sruti enjoins both or only the latter.
The Sutra states that since the former, the act of
rinsing, is already enjoined on every ome by the
Smriti, the latter act of thinking the water as the
dress of Prana is alone enjoined by the Sruti.
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refer to the same path, but g‘we different particulars,
which have all to be combined for a full description
of the path.

Topic 2: The departing soul reaches the deity
of the year end then the deity of the air.

TIgEE, AR ERERE i R 0
1gq The deity of the air W= from the deity of
the year wfafu-fafiwra® on account of the absence
and presence of specification.

2. (The departed soul of a knower of
the Saguna Brahman goes) from the deity
of the year to the deity of the air, on ac-
count of the absence and presence of
specification.

In the last Sutra it was stated that the different
texts give different particulars or stages of the same
path. This Sutra fixes the order of the stages. The
Kaushitaki describes the path as follows: “The
Upésaka, having reached the path of the gods,
reaches the world of Agni (fire), of Vayu (air), of
Varuna, of Indra, of Prajapati, and then of
Brahman” (Kau. 1. 8). Again the Chhandogya
Upanishad describes the path as follows: “They
reach the deity identified with the flame, from him to
the deity of the day, from him to the deity of the
bright half of the month, from him to the deities
identified with the six months of the northern path
of the sun, from them to the deity of the year,
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anticipate even the Buddhistic and Jaina schools, for
Buddha and Mabavira also were not the founders of
any altogether new schools of philosophy but imbibed
much of the thought current in the country at the
time. There was no revolutionary departure in their
philosophy, but it was their great personality that
shaped the history of India for centuries. As regards
Jaina thought we know definitely that it existed from
even before the time of Parswaniath (8th or 9th
century B. C.). In fact all these systems must have
belonged to the same period of philosophicai ferment
which preceded the rise of Buddhism. Thus a writer
of the Vedanta-Sutras before Buddha may well be
acquainted with the different schools of philosophy
refuted in the Tarkapida of that book, though they
might not have existed in the form in which we know
them to-diy or in the form in which they have been
refuted by Sankara.

Morcover, that the Vedéanta-Sutras were known
to exist before Buddha can also be made out from
the Giti. The date of the Gitd and the original
Mahibhirata, of which the Gitd is a part, can be
fixed before the time of Buddha. Both of them are
pre-Buddhistie, for they contain no reference to
Buddha and Buddhism. Quotations from both are
found in Bodhiiyana who belongs to 400 B.C. The
language of the Gitd also seems to belong to a period
before Panini. He is also conversant with the epic
characters. So we can well say that the Gita and the
Mahibhérata were known before Buddha. Now we
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w#gaq Like water waew™ not being experienced
g but 9 no auraH similarity.

19. But (there is) no similarity (in
the case of Brahman, any second thing)
not being experienced like water.

An objection is raised that the comparison of the
last Sutra is not correct. In the case of the sun,
which has a form, water, which is different and at a
distance from it, catches its image; but Brahmun is
formless and all-pervading, and there can be nothing
else different and at a distance from It, to serve as
an Upadhi, that can catch Its reflection. So the
comparison is defective.

IR, 7, AATIFEAT-

I N R0 Il

afy-sm@-wrme Participating in the increase and
decrease Wwwiaw on account of its being inside
SWg-gHEEId on account of the similarity in the
two cases T thus.

20. On account of Brahman being
inside (Its adjuncts) (It appears) to partic-
ipate in their increase and decrease. On
account of: this similarity in the two cases
(mentioned in Sutra 18) it is thus (i.e.
the comparison is not defective).
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and its orb (28). Sutra 29 refutes this view and
says: Or the relation is as given before in Sutras
25-26. And on account of the denial of everything
else besides Brahman by the Sruti texts (80).
Réménuja continues the previous topic up to
26. Sutras 22-26 according to him mean: The text
(Brih. 2. 8. 6) denies the previously mentioned that-
muchness and says more than that. The two forms
of Brahman (Brih. 2. 3. 1) do not exhaust Its attri-
butes, for the text states further qualities after that.
“For there is nothing higher than this ‘not this’.
Then comes the name, ‘the Truth of truth’; for the
Pranas are true and It is the truth of them.” ‘Pranas’
here mean the souls, because they accompany the
latter at death. The souls are true, because they do
not undergo any change in their essential nature. The
Lord is the Truth of these true souls, for these
contract and expand with respect to intelligence,
while He is unaffected. Thus the subsequent part of
the text connects Brahman with some qualities. The
clause ‘‘Not this, 'not this” does not deny the
attributes of Brahman, but denies that Its nature is
confined to these two forms only (22). The Sruti
instruction is not unnecessary here, for though the
world is seen, yet it is not known as a Prakéra or mode
of Brahman and that is what can be gathered only
from the Sruti texts. So declares the Sruti (23). And
Brahman’s being differentiated by these two forms is
realized even as Its being of the nature of intelligence
is realized by repeated meditation (25). For all these
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size% and infinitesimal measure (the soul
is atomic).

“This Atman is atomic’® (Mu. 3. 1. 9). Again
we have, “That individual soul is to be known as part
of the hundredth part of the tip of a hair divided a
hundred times” (Svet. 5. 9), which shows that the
soul is smaller than even the smallest. Hence the
soul is atomic in size.

afthaargaT I R3 1
wfaly: No contradiction ¥%7aq like sandal-paste.
23. There is no contradiction, like
sandal-paste.

Even as sandal-paste applied to any particular
part of the body gives an agreeable sensation all over
the body, even so the soul, though of atomic size and
therefore occupying only one part of the bod‘y, may
experience happiness and misery extending over the
entire body.

safafadfenikft 9w, a4, ezl
fuze

waf@ft-dsma On account of the particular posi-
tion sfa ¥ if it be said 9 not so WAIAIA on account
of the admission ¥f in the heart f¢ indeed.

24, If it be said that on account of

the particular position (of the sandal-paste
in the body the analogy is not just), (we
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called Sraddh4 in the Sruti texts : ‘“Sraddhé indeed
is water”” (Taitt. Sam. 1. 6. 8. 1).

empaciafa 3, 7, wefywior shd: it

wga@d On account of not being mentioned in
the Sruti ¥fa 99 if it be said @ not so sefemfiw the
performers of sacrifices ete. ¥&a: being understood.

6. If it be said that on account of
(the soul) not being mentioned in the text
(the soul does not depart enveloped with
water etc.), (we say) not so, for it is under-
stood (from the scriptures) that the Jivas
who perform sacrifices etc. (alone go to
heaven).

An objection is raised that in the Chhindogya
text cited (5. 8. 8), there is mention of water only but
no reference to the soul; and it is explained how
this water becomes man. So how can it be taken
that the soul departs enveloped with water and then
is born again as man? This Sutra refutes it and
says that if we examine all the scriptural texts like,
““But they who being in the village practise sacrifices
and works of public utility and give alms, go to the
(deity of) smoke . . . to the moon’’ (Chh. 5. 10. 8-4),
which describe the journey to the moon, we find
that only the Jivas who perform such good acts go
to heaven, and that in so doing they go enveloped
with water, which is supplied by the materials like
curds etc. that are offered as oblations in sacrifices;
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Which  have  attained |
Brahmaloka, on its dis-
solution attain Brahman,
490-494.
there is no return for
released, from Brahma- |
loka, 512. |
Sraddhd, water is called,
288, 291-292.

Srutis, see Scriptures.

Subject, see Object.

Sudras, not entitled to the
study of the Vedas, 121- |
124,

Superimposition, see Adhyisa.

Sushumni (nerve), 469.

the knower of the Saguna |
Brahman goes out |
through the, 475-477.
Sushupti, see sleep, deep.
Sutras, iv-v. |

Udgitha, meditations on, 421, |
422,

to be viewed as the sun, |
451-452. |
Udgitha Vidy4, 851-858, 398.
and the symbol Om, 852,

854, 404, 405.

Upamshnds, and Miyivada, |
xlviii seq.

speak of two -types of
Brahman, 43. |

the subject-matter of the, |
is Brahman, 96.
Upésands, are not parts of
sacrifices, 887-888.
connected with sacrificial
acts are valid for all
Sikhas, 898-399.
enhance the result of sacri-
fices, 406.

Vaiseshikas, their philosophi-
cal views and their refuta-
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tion,
267,

Vaisvinara, is Brahman, 84-
91

200-207, 225, 246,

Upisand, 346, 399, 400.
Vidyés, 849, 875.
Vijasaneyins, 86-87, 147, 862,
390.
Vimadeva, 62-68, 448.
Vasudeva, 228-229.
Vayu, see Air.
Vedas, have no value for the
knower of Brahman, 20.
the study of, is a pre-
requisite for Vedinta and
Purva Mimaimsa, 24.
prescribe acts, 80-81.
who are entitled to the
study of the, 112-118, 121-
124.
the world created from the,
are eternal, 115-117.
Vedanta, holds the identity
of the soul and Brahman,
22.
room for reasoning in, 28.
being based on the Srutis is
more _authoritative than
the Sinkhya Smriti, 168.
Vedinta texts, give the
knowledge of the real
nature of the Self, 19, 23,
27.
the main purport of the, is
Brahman, 30, 81, 82, 86,
349.
are the only proof of
Brahman, 36.
refer to an intelligent prin-
ciple as the First Cause,
42.
there is no conflict in the,
with respect to Brahman
as the First Cause, 142-
145.
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real existence as long as the Prarabdha Karma lasts.
The divine mission of these people is comparable to
the Priarabdha Karma.

Topic 20: The negative attributes of Brahman
mentioned in various texts ure to be combined
in all meditations on Brahman.

srefirat e, SWRTARERATiTEEEd,
agER N R

waifya Of the conceptions of the (negative)
attributes of the Immutable (Brahinan) § but wai4:
combination SHIMEKIAMH on account of the similar-
ity (of defining Brahman through denials) and
the object (viz. Immutable Brahman) being the
same B9833q as in the case of the Upasad (offerings)
9 it 99§ has been said (by Jaimini).

83. But the conceptions of the (nega-
tive) attributes of the Immutable (Brah-
man) are to be combined (from different
texts where the Immutable Brahman is
treated, in all meditations on the Immut-
able Brahman, as they form one Vidya),
on account of the similarity (of defining
the Immutable Brahman through denials)
and the object (the Immutable Brahman)
being the ‘same, as in the case of the
Upasad (offerings). It has been said (by
Jaimini in Purva Mimams4).
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Just as the Sruti enjoins Sannyisa and house-
holder’s life, sp also it enjoins the life of a recluse
and that of a student. Hence the scriptures enjoin all
the four Asramas or stages of life to be gone through,
in sequence or alternatively. The plural number
“others’ instead of the dual is to derote the different
classes of these two stages of life.

Topic 15: Childlike state means the state of
innocence, being free from anger, passion, etc.

srThragea, ST Yo |l

'Wﬁqii Without manifesting himself w=ma_ on
account of the context.

50. (The childlike state means) with-
out manifesting himself, on account of the
context.

In the passage of the Brihadiranyaka quoted in
Sutra 47, the childlike state is enjoined on an aspirant
after Knowledge. The question is what is exactly
meant by this? Does it mean to be like a cluld
without any idea of purity and impurity and doing
whatever one likes, or does it mean to be guileless
and without the sense of egoism as a child? The
Sutra says it is the latter and not the former,
because that is detrimental to Knowledge. It means
one has not to manifest or give vent to any of the
passions and has to be guileless and without the sense
of egoism. It refers to the innate innocence of a
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previous momentary existence and so on of the whole
series.

Again these two kinds of destruction cannot be
found in the individual members of the series also.
For owing to the momentary existence of each mem-
ber no conscious destruction of it is possible. Neither
can it be unconscious destruction, since the individ-
ual member is not altogether destroyed; for when a
pot is destroyed we find the existence of the clay in
the sherds. Even in those cases where it seems to
vanish, as when a drop of water disappears on
account of heat, we can infer that it continues to
exist in some other form, viz. as steam.

ST = FaTg Nl R2 0
Swae In either case ¥ and Wi because of objec-
tions.

28. And in either case (i.e. whether
Nescience with its offshoots meets with
conscious or unconscious destruction
resulting in final release) because of the
objections (that arise, the Bauddha posi-
tion is untenable).

Nescience, according to the Bauddhas, is the
false idea of permanency in things momentary. They
say that on the destruction of it Moksha or Freedom
is attained. Now this destruction of Nescience must
be one of the two kinds referred to in the last Sutra.
If it is a conscious destruction, depending on the
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doctrine of momentariness would go against the
principle that the effect is the cause in a new form.
This principle shows that the cause exists in the
effect, which means that it is not momentary. Again
on account of the momentariness of things ‘origina-
tion’ and ‘destruction’ will be synonymous, for if
we say there is difference between the two, then we
shall be forced to say that the thing lasts at least for
more than one moment, and consequently we shall
have to abandon the doctrine of momentariness.

wrafy afeEeas QTR | R 1

wafa If non-existence (of cause) be assumed
wfas-S98u: contradiction of the proposition w™a1
otherwise WM@¥ simultaneity.

21. If non-existence (of cause) be
assumed, (the effects being produced in
spite of it) (there will result) contradiction
of their (Bauddhas’) proposition. Other-
wise (there would result) simultaneity (of
cause and effect).

If, to avoid the difficulty shown in the previous
Sutra, the Bauddhas say that effects are'produced
without a cause, then they would contradict their
own proposition that every effect has a cause. If
on the other hand a cause be assumed, then we have
to accept that the cause and effect exist simultane-
ously at the next moment, i.e. the cause lasts for
more.than one moment, as already shown in the last
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’
Saddsira (relative existence),
the cause of, 4.
is got rid of through the
knowledge of Brahman,
5, 22.
is without a beginning, 261.
Samskaras (Impressions), are
impossible ~ without  the
perception of external
objects, 220-221.
require a permanent abode,
22]

Samvarga Vidya, 889.
Sanatkuméra, 97 ff., 876.
Sindilya Vidya, 846, 862,
368, 398, 400-401.
Sankhyas, their First Cause,
86-87.
refutation of their doctrine
of the Pradhdna, 87-48,
180-157, 192-200, 267-269.
the categories of the, not
menhoned in the Vedas,

bankh a Smriti, its authority
efuted, 158-160.
Sannyasa, Knowledge is gain-
ed in Sannyisa - Asrnma,
416-417.
is prescribed by the scnp-
tures, 417-420, 441.
there is no revertmg back |
to former life from, 482- |
488.

expin.tox:y ceremony  for
breaking the vow of
485-486.

Sannyasins, need not perform
rites etc., 428-424.
Sat, is Brahman, 88.

refers to an intelligent
principle, 89-42.

Satyabhedavada, see Audu-
lomi.
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Scriptures, the, are imper-
sonal and infallible, 10,

27.
deny only the absolute
validity of perception, 10,
© 184,

belong to the sphere of
Avidyé, 17-18.

are the only proof about
Brahman, 27, 29, 4.

declare that ome ignorant
of them cannot know
Brahman, 29.

employ reasoning, 82.
their aim is to describe
Brahman and not the
Jiva, 96-97, 880.
Self, as subject and object,
8-9.
is proved by intuitive
knowledge, 9.
is realized through Sadha-
ni, 16-17.
is Brahman, 22.

_ the empirical, and the real

Self, 28, 148, 151-152.

knowledge of the, liberates,
28, 99, 149.

consisting of bliss, 44-48,

consisting of knowledge is
Brahman, 127-129.

to be seen through hearing
etc. is Brahman, 148-158.

injunctions etc. when pos-
sible with reference to,
265.

there is no confusion of
the fruit of actions due
to unity of the, 265-266.

is separate from the body,
896-898.

is not an agent, 411-412.

no work is prescribed for a
knower of the, 414-415.
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FEAERCTIREE (| 4

®wq Direct ® and Swg@@m because the Sruti
states both.

25. And because the Sruti states that
both {(the creation and the dissolution of
the world) (have Brahman as) the direct
(cause).

That from which a thing springs and into which
it is re-absorbed is its material cause. ‘All these
things spring from Akésa (Brahman) alone and
return to Akasa” (Chh. I. 9. 1), “That from which
these things are produced, by which, when produced,
they live, and into which they enter at their dissolu-
tion—try to know that. 'That is Brahman’’ (Taitt.
8. 1). These texts show that Brahman is the material
cause also. A thing may be said to be produced
from its efficient cause, but it cannot return to that
at dissolution unless it is also the material cause.

srenga: g | R4 I

wiwma: As It created Itself afiwrmg by undergoing
modification.

26. (Brahman is the material cause
of the world) because (the Sruti says that)
It created Itself by undergoing modifica-
tions.

“That Ttself manifested Itself” (Taitt. 2. 7),
which shows that Brahman alone created the world,
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swafea SARfE@a 22 0

wiwAfd Teach 9 morcover T this W@ in this.

32. Moreover (the Jabalas) teach
that this (Supreme Lord is to be meditated
upon) in this (spuce between the head and
the chin).

See Jéhala Upanishad 1.

Sutras 27—82 justify the reference to the Supreme
Lord by the term ‘Pridesamétra’ ‘‘as extending
from heaven to the earth’, or “‘as measured by a
span”’).





index-537_1.png
4.2.8] BRAHMA-SUTRAS ) 465

experience also that the function of speech, and not
the organ itself, i+ merged in mind.

o oy g @Ftvag 1R 0

wa: us For the same reason ¥ and waifa all
(organs) w7 after.

2. And for the saume reason all
(organs) follow (mind, i.e. get their func-
tions merged 1n it).

For the same reasons as stated in Sutra 1 the
functions of the remaining organs follow, i.e. get
merged in mind. *“The fire is verily the Udana, for
they in whom the fire has been extinguished, go for
rebirth with their organs absorbed in mind”’ (Pr. 8.
9). This text shows that the functions of all the
organs get merged in mind.

Topic 2: The function of mind gets merged
in Prdna.

A T, ITTE N 3 0

aq That #% mind ¥i@ in Prdna swwa_ from the
subsequent clause ( of the Sruti ).

8. That mind (is merged) in Préna,
(as is seen) from the subsequent clause (of
the Sruti cited).

That mi;xd, in which the functions of the differ-
ent organs get merged, in its turn gets merged in

80
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7 wAtfarniala 3, 7, sE i 1w

@ Not msifawag for want of distinction in work
sfa ¥q if it be said 7 no waifg@iq because of (the
world) being without a beginning.

85. If it be said (that is) not (possi-
ble) for want of any distinction in work
(before creation), (we say) no, because of
(the world) being without a beginning.

Since before the first creation the individual soul
cannot possibly have had a previous existence,
whence comes the difference in the condition of
beings in that first creation, unless the Lord has
caused it out of His partiality? This objection is
answered by the Sutra, which says that creation is
without a b~ginning and the question of first creation
cannot arise. It is like a seed and its sprout. So
the individua: souls have always had a previous
existence and done good or bad deeds in accordance
with which their lot in a subsequent creation is
ordained by the Lord.

m%@wﬁanaﬁn

Syg@d  Is reasonable ¥ and wf@ and Suawd is
seen ¥ also.

86. And (that the world is without
a beginning) is reasonable and is also seen
(from the scriptures).
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an injunctive value. Now is it possible for one
engaged in sacrificial rites etc. to be wholly devoted
to Brahman? Devotion to Brahman means constant
meditation on It without any disturbing thought.
Such a thing is impossible for a householder engaged
in ritualistic work. It is possible only for a Sannyésin
who has renounced all work, and not for others.

Neither-is it true that Sannyésa is prescribed
only for those who are lame, blind, etc., and there-
fore unfit for ritualistic work. The text cited above
(Jab. 4) makes no such difference. Moreover,
Sannyasa is meant as a means to the realization of
Brahman, and it is to be acquired in a regular
prescribed way. ‘“The wandering mendicant with
coloured dress, shaven-headed, accepting no gifts,
qualifies himself for the realization of Brahman.”
Therefore Sannyasa is prescribed by the scriptures
and Knowledge, because it is enjoined on Sannyasins,
is independent of work.

Topic 3: Scn’ptu;_'al statements as in Chh. 1. 1. 3
which refer to Vidyds are not merely glori-
ficatory but enjoin the meditations.

egfaATgaETATR R 39, 7, AgFerE | ]2 0

wgfqara® Mere praise SURME_ because of their
reference ( to parts of sacrificial acts) 3fa 4 _if it be
said ¥ not so WY& on account of its newness.

21. If it be said (that references as
in Chh. 1.1.8) are mere praise because of
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4. (The Jiva in the state of Libera-
tion exists) as inseparable (from Brah-
man), for it is so seen from the scriptures.

The question is raised whether the Jiva in the
state of Liberation exists as different from Brahman
or as one with, and inseparable from, It. The Sutra
says that it exists as inseparable from Brahman, for
the scriptures say so. “That thou art’’ (Chh.
6. 8. 7); “I am Brahman” (Brih. 1. 4. 10); “Being
but Brahman, he is merged in Brahman’ (Brih.
4. 4. 6)—all these texts declare that the released soul
is identical with Brahman. Passages which speak of
difference have to be explained in a secondary sense
as expressing unity.

Topic 3: Characteristics of the soul that has
attained the Nirguna Brahman.

agi o sk, s g
WM As possessed of the attributes of Brahman
&faf: (so says) Jaimini Stmmfe@: on account of the
reference etc.

5. (The liberated soul exists) as
possessed of the attributes of Brahman ;
(so says) Jaimini, on account of the refer-
ence etc.

It has been said that the liberated soul attains

Brahman. But Brahman has two aspects; one the
unconditioned aspect as Pure Intelligence and
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joyer and things enjoyed, a fact established by ex-
perience. The Sutra refutes it saying that such a
difference can exist in non-different things even as
we have waves, foam, etc. in the sea and so the
Vedantic doctrine cannot be set aside on the ground
of contradiction to our cxperience. Now, duality
and non-duality cannot exist in one and the same
thing, for they are mutually contradictory. The
cxample of the sea and the waves would be apt
if Brahman had aspects, but non-dual reality does
not admit of such aspects. Moreover, Sutra 13 has
not established the truth of the seriptural statement,
“By the knowledge of the one everything else is
known” which was referred lo in Sutra 1. 4. 23.
To establish these two things Sutras 14-20 declare
that the effects are in reality non-different from the
cause, i.c. they have no existence apart from the
cause.! Non-difference here does not mean identity
but that there is no difference.® In other words the
two, Brahman and the world, have not the same
grade of reality.” That is what is meant. If the
world is something different from Brahman it would
contradict such Sruti texts as, ““All this was but the
Self”” (Brih. 1. 4. 1., 1. 4. 17). Again if the world is
real, it would contradict texts like, ‘““There is nothing
whatsoever here”” (Brih. 4. 4. 19). Therefore the
world is non-different from Brahman. But identity

' Sankara on Sutra 14.
* Bhimati on Sutra 14.
* Siddhantalesha, Brahmakaranatvavichara.
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such difficulty arises. Kence Akdsa is created ; other-
wise the authoritativeness of the Vedas would be
gone. The Chhéndogya text in which Akésa is not
mentioned is accordingly to be interpreted in the
light of the Taittiriya text; that is, Akésa and Vayu
have to ke inserted, and the text would mean that
after creating Akdsa and Vayu, “It crested fire.”

arafgwr g Rrmm Swaq n o

gagfamd, Extending to all effects whatsoever
g but fawm: separateness @1%4q as in the world.

7. But in all effects whatsoever (there
is) separateness, as (is seen) in the world.

The word ‘but’ refutes the idea that Akésa is
not created. We see in the world that all created
things are different from each other. A pot is differ-
ent from a piece of cloth and so on. In other words,
everything which has a separateness about it is
created. We cannot conceive of a thing as separate
from others and yet eternal. Now Akésa is distinct
from earth etc., and hence it cannot be eternal, but
must be a created thing. It may be objected that
the Atman also is divided from ether and so on and
therefore It too is an effect. But that is not possible,
for all things are created from the Atman, which is
their Self, and so not separate from them ; therefore
It is not an effect. The all-pervasiveness and eternity
of Akédsa are only relatively true; it is created and
is an effect of Brahman.
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In the third section it has been shown that.ether
and the other elements are produced from Brahman,
by reconciling the apparently contradictory texts of
the Srutis with respect to their origination. In this
section the Sutras take up for discussion texts that
deal with the origination of the senses ete.

Topic 1: The organs are produced from Brahman.

QT AT L B
a9t Likewise wiut: the organs.

1. Likewise the organs (are produced
from Brahman).

In the scriptures, in those sections which treat
of the origin of things, we do not find the origination
of the organs etc. mentioned. On the other hand,
there are texts like, ““This was indeed non-existence
in the beginning. They say: What was non-
existence in the beginning? Those Rishis . ...
Who are those Rishis? The Pranas (organs) are
indeed the Rishis*’ (Sat. Br. 6. 1. 1. 1), which show
that the organs are eternal and not created.

This Sutra refutes that view and says that the
organs etc. are produced just like ether etc. from
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objects of the senses, but Brahman is not. It is
realized only through the scriptures and in Samadhi.
What then is the truth? It is oneness, non-duality.
As the effect is non-different from the cause, the latter
alone is real. The Sruti also establishes this by the
example of clay etc. in the Chhandogya Upanishad.
“Just as, by the knowledge of one lump of earth,
my dear, everything made of earth is known, the
modification being only a name arising from speech,
but the truth being that all is earth, . . . thus, my
dear, is that instruction” (Chh. 6. 1. 4-6). Here the
Sruti by using the word ‘modification’ tries to prove
that there is no separate reality of ‘the pots ete.,
which are mere modifications of the lump of earth.
They are not separate things but merely different
conditions, just as the boyhood, youth, etc. of Deva-
datta are mere conditions, and not real. So by
knowing the lump of earth the real nature of the pots
ete. is known. It matters little that the various
forms are not known, for they are not worth know-
ing, being unreal. Even though these pots etc. are
objects of the senses, yet discrimination tells us that
besides earth nothing real is found in these. They
are merely names arising out of speech and nothing
more. They are cognized through ignorance, hence
they are unreal. The clay, on the other hand, is
realized even apart from name and form and is there-
fore real. Similarly Brahman alone is real and this
world is unreal. The world being non-different from
its cause, Brahman, the truth is oneness, non-duality,
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to in the previous Sutra, these means of right know-
ledge also have a scope, but it is only after Brahman
is established by the scriptures—as supplementary
to them and not independent of them.

Topic 4: Brahman the main purport of all
Vedénta teats.

o qaeErE A R

aq That § but ¥®ATH because It is the main
purport.

4. But that (Brahman is to be known
only from the scriptures and not independ-
ently by any other means is established)
because It is the main purport (of all
Vedanta texts).

Objection by Purva Mimdmsakas: The Vedanta
texts do not refer to Brahman. The Vedas cannot
pdssibly aim at giving information regarding such
self-established, alréady existing objects like
Brahman, which can be known through other sources.
They generally give information only about objects
that cannot be known through other means of right
knowledge, and about the means to attain such
objects. Again Brahman, which is our own Self, can
neither be desired nor shunned and as such cannot
be an object of human effort. So a mere statement
of fact about an existing object like Brahman,
incapable of being desired or shunned and therefore
useless, would make the scriptures purposeless.
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is to teach about the Supreme Brahman and show
the identity of the Jiva and Brahman. It has been
explained in 1. 2. 11 that the Supreme Lord does not
actually enjoy the fruits of actions, but is said to
do so because of His being mentioned along with
the Jiva, which does, as when we say, ‘The men
with the umbrella’, where only one of them has
the umbrella. Therefore the object of the medita-
tion being one, the Vidyéas are also one.

Topic 22: Brihaddranyaka 3.4.1 and 3.5.1
constitute one Vidyd.

AR AATHIS WA 1| 3 1l

W=l As being innermost of all ¥&u#aq as in the
case of the elements @@ ( teaching) of the same
Self.

385. The same Self (is taught) as
being the innermost of all, as in the case
of the elements.

In the Brihadéranyaka we find Ushasta question-
ing Yajnavalkya thus : ‘“Explain to me the Brahman
that is immediate and direct—the self that is within
all”’; and Yajnavalkya replies : “That which breathes
through Préna is your self, that is within all’’
(Brih. 8. 4. 1). In the same Upanishad 8. 5. 1, to the
same question put by Kahola, Yajnavalkya replies :
“That which transcends hunger and thirst, grief and
delusion, decay and death. Knowing this very Self”
etc. The opponent holds that these two are separate
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the latter. In th~ last topic the nearness of the word
‘death’ helped us to interpret ‘Bréhmana’ and
‘Kshatriya’ as typical of the whole phenomenal
world, similarly the nearness of the word ‘enjoy”
would make the two in the text refer to limited
things like the individual soul and intellect. The
Sutra refutes this and says that the couple referred
to are the individual ,oul and Brahman, for numerals
denote things of the same class. When a cow is
brought to us and we say, *‘Bring another”, 1t means
another cow. So ii with an intelligent self, the
individual soul, another is said to enter the cavity
of the heart, it must refer tc another of the same
class, i.e. to another sentient being, and not to the
intellect (Buddhi), which is insentient. The fact
that both are said to enjoy the fruits of actions,
which cannot apply to the Highest Brahman, is thus
explained : Sometimes the characteristics of one in
a group are indirectly applied to the whole group,
as when we say, “The men with an umbrella’’, where
only one has an umbrella and not the whole group.
So here also, though it is orly one that is enjoying
the fruits of actions, both are so spoken off.

frfwom= 0 2=

ﬁmqu From the specification ¥ and.
12. And from the (distinctive) quali-
ties (of the two mentioned in subsequent

texts).
The texts subsequent to the one under discussion
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this : Since Brahman, ‘which is the only reality, is
the resulting cogmition of all Vidyas, it may be help-
ful to combine the particulars of the same Vidya
mentioned in different SakbAs, since they have been
found efficacious by the followers ot those Sikhas.

Topic 1: The Vidyds with identical or cimilar
form met with in the scriptures or in different recen-
sions of the scriptures are ome Vidyd.

FEATATTAN, FEFATIRTRNI U L 1|

gademnagq Described in the various Vedanta
texts Semfz-wf&aTma on account of non-difference as
regards injunction ete. ( i. e. connection, form, and
name. )

1 (The Updsanis) described in the
various Vedinta texts (are not different),
on account of the non-difference as regards
injunction etc. (i.e. connection, form, and
name).

There are Updsanas described variously in differ-
ent Vedanta texts. For example, the Upasand of
Prina is described in one way in the Brihaddran-
yaka Upanishad and in a different way in the
Chhandogya. Are such Upasands, described differ-
ently 'in different Sikhds of the Vedas, different or
same ? - The opponent holds that they are different,
on account of the difference in form. This Sutra
refutes it and says that such meditations are one and
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tween waking and deep sleep, there is a
real) creation, because (the Sruti) says so.

The question is raised whether the creation which
one experiences in the dream state is as real as this
world of ours, or merely Maya, false, as compared
with this waking world. This Sutra, which gives
the view of the opponent, holds that it is just as
real, for the Sruti declares, “There are no chariots,
nor horses to be yoked to them, nor roads there,
but he himself creates the chariots, horses, and roads.
For he is the agent” (Brih. 4. 8. 10). Moreover, we
do not find any difference between the experience
of the waking state and that of the dream state.
A meal taken in dream has the effect of giving
satisfaction even as in the waking state. Therefore
the creation of the dream state is real and springs
from the Lord Himself, even as He creates ether etc.

fratad 9%, gaEARA N R 0

fawiad Creator € and T& some (the followers of
particular Sakhas of the Vedas) gawa: sons etc. ¥
and.

2. And some (Sakhis or recensions)
(state the Self or the Supreme Lord to
be) the creator (of objects of desires while
we are asleep) and (objects of desires there
stand for) sons etc.

A further argument is'given by the opponent
that the creation even in dreams is by the Lord
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subject tc Karma like the souls which being e.nbodied
are subject to it (14). To an objection that the
differentiated form of Brahman is false, Sutra 15
answers thus: Ever as on account of texts like,
“Brabman is Existence, Knowledge, Infinite”” we
have to acccpt that intelligence constitutes the
essential nature of Brahman, so also we have to admit
that It possesses a twofold characteristic, as other-
wise such texts become meaningless (15). And the
texts say that much only, i.e. that Brahman has in-
telligence for its essential nature, and does not nega-
tive the other attributes of Brahman (16). The Sruti
and Smriti state thus (17). For this very reason are
comparisons such as reflected images of the sun.
Brahman, although abiding in manifold places, ever
possesses the twofold characteristic and is not con-
taminated even as the sun reflected in dirty water is
not polluted (18).

Nimbiérka also more or less follows Riménuja’s
interpretation as regards Sutras 11-14. Sutras 15 and
16 he interprets in a different way, and sees in them
an argument for establishing the authority of the
Sruti as absolute in the matter discussed in 11-14.
Sutras 17-21 he interprets like R&ménuja, though he
reads 21 as a separate Sutra and not as a part of 20
as Riménuja does.

A glance through these three commentaries on
these Sutras convinces one of the superiority and
reasonableness and also of the logical consistency of
Sankara’s interpretation. Moreover, it has the merit
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made to refer to Brahman and not to the deity of
the solar orb and accordingly the mention of form
ete. were interpreted to be imagined in Brahman
for the sake of meditation. But now the character-
istics mentioned in the text that are taken up for
discussion are not of doubtful import but refer clearly
to elemental ether, so how will you interpret these
texts—seems to be the view of the objector.

ARt I RR

wiwm; (The word) Akasa &f@¥iq on account of
the characteristic marks of that (Brahman).

22. (The word) Akédsa (ether) (is
Brahman) on account of the characteristic
marks of That (i.e. Brahman) (being
mentioned).

¢ ‘What is the goal of this world?’ ¢Akasa,’ he
replied. For all these beings take their rise from
Akésa only and dissolve in it. Akésa is greater
than these. It is their ultimate goal. It indeed is
the Supreme Udgitha . . . . He who knowing this
as such meditates on the Supreme Udgitha . . . °”
(Chh. 1. 9. 1-2). Here ‘Akésa’ refers to Brahman
and not to the elemental Akédsa (ether), as the
characteristics of Brahman, namely, the rise of the
entire creation from it and its return to it at dis-
solution are mentioned. No doubt these marks may
also refer to the ether, as the scriptures say that from
the ether is produced air, from air fire, etc., and they
return to the ether at the end of a cycle. But then
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where he says that they cannot be similar in all res-
pects, for if they were, then there would be nothing
like cause and effect, nor would they be called by
different names. What is essential for establishing
the relation of cause and effect is that some qualities
of the cause must be found in the effect also, and
this is satisfied in the case of Brahman and the
world. Everything in this world exists and this
quality is obtained f-om Brahman which is existence;
everything is also illumined by Intclligence which is
Brahman. So Sutra 1. 4. 23 which says that Brahman
as Intelligence is the cause is not contradicted accord-
ing to Sankara’s view. This Sutra futher says, “This
view not contradicting the proposition and illustration
cited in Chh. 6. 1. 4.”” In what sense the material
causality of Brahman as Intelligence does not contra-
dict this enunciation, is shown by the aphorist in
2. 1. 14. From these Sutras Sankara says that both
Brahman and MayA are the cause of the world. Brah-
man through Vivarta, and Maya through Parindma;
and the qualities of both are found in the effect, the
world, as we gather from our cognition of a pot, ‘The
pot exists,” ‘The pot is inert’ where as existence the
pot is indentical with Brahman which is existence
itself, and as inert it is identical with Maya which is
inert. Everything in this world has five elements in
its make-up, viz. Asti, Bhati, Priya, Nama, and Rupa,
the former three have Brahman for its material cause
corresponding to the three factors, Existence, Intelli-
gence and' Bliss, and the last two consist of May& and
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In Sutra 8.4.1. it was said that the knowledge
of the Self results in the attainment of the highest
Purushartha or goal of life. Therefore the lighting
of fires for sacrifices and other similar acts enjoined
on the householders etc. need not be observed by
Sannyésins, as Knowledge alone fulfils their object.

Topic 6: Nevertheless works prescribed by the
scriptures are useful as they are an indirect
means to Knowledge.

qaite = qErferd:, svaga i =8 0
gatter There is the necessity of all works ¥ and

gmfe-g3: for the scriptures prescribe sacrifices ete.
(as means to Knowledge) w4aq even as the horse.

s« 26. And there is the necessity of all
works, for the scriptures prescribe sacri-
fices etc. (as means to the attainment of
Knowledge, though they are unnecessary
for the attainment of its results, wviz.
Liberation), even as the horse (is used to
draw a chariot and not for ploughing).

From the previous Sutra we may conclude that
works are altogether useless. This Sutra says that
all these works are useful, and that even the scriptures
prescribe them, since they serve as a means to
Knowledge. But they have no part in producing
the result of this Knowledge, viz. Liberation. It
comes only from Knowledge and not from work.
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79 w3 Whatever &emar with  knowledge xfa thus fs
because.

18. Because (the statement), “What-
ever (he does) with knowledge,” indicates
this.

Regular works (Nitya Karma) which help the
origination of Knowlcage are of two kinds, those
combined with med:tations, those unaccompauied by
them. Since work combined with meditations is
superior to work done without meditations, the
opponent holds that the former alone helps the
origination of Knowledge. This Sutra refutes it and
says that in the statement, “That alone which is
performed with knowledge . . . becomes more power-
ful” (Chh. 1. 1. 10), the comparative degree shows
that works done without knowledge, that is, not
combined with meditations, are not altogether useless,
though the other class is more powerful.

Topic 14: On the exhaustion of Prdrabdha work
through enjoyment the knower of Brahman
attains oneness with It.

A e safae do=d 1 oge

@7 By enjoyment g but 3a% of the other two
works @ufg@t having exhausted #9@d becomes one
(with Brahman).

19. But having exhausted by enjoy-
ment the other two works (viz. good and
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“Supremely dear is the wise man to Me. I regard
him as My very Self”” (7. 17-18).

Conclusion :

In conclusion, we would like to state that from
what all has been said above we do not mean to
suggest that Sankara’s interpretation of the Sutras
is the only true one. Rather our object has been
to show that Sankara too, like the other great com-
mentators, is justified in interpreting the Sutras in
the way he has done. The fact is, Badariyana has
systematized the philosophy of the Upanishads in
his work, and like them his Sutras also are all-com-
prehensive. The Upanishads, we must remember, do
not teach throughout any particular doctrine. They
contain various doctrines which are meant for people
at different stages of spiritual evolution. They are
not contradictory, but rather they are based on the
principle of Adhikaribheda, as all are not capable
of apprehending the same truth. The old idea of
Arundhati-darasana-nydya' applies. Nearly every
chapter in the Upanishad begins with dualistic teach-
ing or Upédsani and ends with a grand flourish of
Advaita. God is first taught as a Being who is the
creator of this universe, its preserver, and the de-
struction to which everything goes at last. He is the
one to be worshipped, the Ruler, and appears to be
outside of nature. Next we find the same teacher

! The method of spotting the tiny star Arundhati with
the help of bigger stars near it, calling them Arundhati.
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The destructive criticism of everything in the old
system by the Charvikas and others set the orthodox
section to organize their belief on a more rationalistic
basis and render it immune against all such criticism.
This led to the foundation of the six systems of
orthodox Hindu philosophy—orthodox’ in the sense
that they accepted the authority of the Vedas in things
transcendental-—while there were others who did not
accept this authority and therefore were dubbed
heterodox, though otherwise they too were the out-
come of Upanishadic thought. The acceptance of the
authority of the Vedas by these orthodox schools,
however, does not mean that they accepted them
in toto. 'Their allegiance to the Vedas varied widely
and often it was too loose. Of the six orthodox
schools, wviz. Nyaya, Vaiseshika, Sénkhya, Yoga,
Purva MimAmsA and Uttara MimAmsi or Vedénta,
the last two are intimately connected with the Vedas,
which is one of the reasons why they are not mention-
ed in the Jaina and Buddhistic literature, while the
others are mentioned.

These six orthodox systems of thought developed
side by side at different intellectual centres, of which
there were a good number all over the country even
during the Upanishadic period. Again in each system
there were shades of difference. Thus for centuries
philosophic thought developed in India till at last it

' Astika  (orthodox) and Nastika (heterodox) had
nothing to do with belief or non-belief in the existence
of a God.r Sinkhya and Mimimsi which did not accept
an Iswara were yet regarded Astika (orthodox).
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Topic 5: A released soul which has attained
Brahmaloka can exist with or without
a body according to its liking.

e A, g e Lo I

waE  Absence (of body and organs) @fi: Badari
(considers ) wre (the Sruti) says f& because vaq thus.

10. There is absence (of body and
organs, in the case of the released souls)
(considers) Badari, because (the scripture)
says thus.

In the previous Sutra it was told that if one
attains Brahmaloka, by his mere wish things come
to pass. This shows that that soul possesses a mind.
The question naturally arises whether it possesses
a body and the organs. Bidari says that it does not,
for the scripture says so. ‘“‘And it is by means of
this divine eye of the mind that he sees the desires
and rejoices’ (Chh. 8. 12. 5), which shows that it
possesses only the mind and not the organs etc.

W Sfaf, Fammng o

wid Existence 3f@fa: Jaimini fasme-wiwamq because
the scripture declares ( the capacity to assume )
diverse forms.

11. (The released soul) possesses (a

body and the organs), considers Jaimini,
because the scriptures declare (the capac-
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3. And because of the going of the
organs (with the soul, the elements also
accompany the soul).

““When it departs, the vital force follows. When
the vital force departs, all the organs follow’’ (Brih.
4. 4. 2). Since the organs go with the soul, they
must have a material base; hence also it is inferred
that water and other elements follow the soul, thus
forming a basis for the organs.

srigmasIa R Sa, 7, wremE i g 0

wunfeafa: Entering into fire ete. Fa: from the
scriptures 3f@ ¥ if it be said @ not so WE on
account of its being so said in a secondary sense.

4. If it be said (that the organs do
not follow the soul), for the scriptures
declare their entering into fire etc., (we
say) not so, on account of its being so said
in a secondary sense.

““When the vocal organ of a man who dies is
merged in the fire, the nose in the air,”” ete. (Brih.
8. 2. 18). This text shows that at the time of death
the organs are resolved into their presiding deities,
and hence it cannot be said that they accompany
the soul. This Sutra refutes that view and says that
such interpretations would go against many texts
which declare that they do accompany the soul, as,
for example: ‘‘When it departs, the vital force
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teaching. Réméanuja and Nimbérka interpret that
“Not this, not this” denies only the limitation of
Brahman’s nature to only these two forms, in other
words It has many more attributes than these two.
The two forms are real and are only two of the
infinite attributes of the Lord. This seems to be a
total denial of the Upanishadic teaching. ‘‘Not this,
not this’’ occurs in four different places in the Brih.
Up. Even if Raméanuja’s explanation be allowed in
Brih. 2. 8. 6—however strange and twisted it might
seem, Brih. 4. 2. 4, 4. 4. 22 and 4. 5. 15 do not by
any means yield to such an.interpretation. These
texts after saying, ‘“This Self is that which has
been described as ‘Not this, not this,” ** says, ‘It is
imperceptible’® etc. Other texts also describe the
Self or Brahman as beyond comprehension. ‘There
goes neither the eye, nor speech nor the mind; we
know It not nor do we see how to teach about It.
Different It is from all that is known, and is beyond
the unknown as well”” (Kena 1. 8-4); ““Whence speech
returns along with the mind without realizing It”
(Taitt. 2. 4); also Ibid 2. 9 and Katha 1. 8. 15.
From these texts we find that nothing can be
predicated of Brahman. From the Kena texts we
find that we cannot say that Brahman is this and
this in a positive way. It is not what we see and
therefore It can only be described as “Not this, not
this’’ by denying everything we see in It. It is true
that we do find the scriptures dealing with both
difference and non-difference ; but with what object,
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In the third chapter the means to Knowledge
were discussed. In this chapter the result of Knowl-
edge and some other topics are taken up for dis-
cussion. In the beginning, however, a special dis-
cussion connected with the means to Knowledge is
dealt with.

Topic 1: The meditation on the Atman enjoined by
the scriptures is to be repeated till Knowledge
is attained.

smgfa:, smsgaE ¢ |

wiaf®: Repetition (is necessary) w&&q repeatedly
SUgWA on account of instruction by the scriptures.

1. The repetition (of hearing, reflec-
tien, and meditation on the teaching of
the Self is necessary), on account of the
repeated instruction by the scriptures.

“The Self, my dear Maitreyi, should be realized
—should be heard of, reflected on, and meditated
upon’® (Brih. 2. 4. 5). ““The intelligent aspirant after
Brahman, knowing about this alone, should attain
intuitive knowledge’ (Brih. 4. 4. 21). The question
arises whether what is enjoined in this is to be done
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for it is said, ““Then he becomes united with the
True, he is gone to his own”’ (Chh. 6. 8. 1); how then
can it be said that this connection lasts so long as the
individualized state exists.

This Sutra refutes it and says that even in
Sushupti this connection exists in a fine or potential
form. But for this it could not have become manifest
in the awakened state. Vrile power becomes mani-
fest in youth only if it exists in a potential condition
in the child. So this connectiun with the intelleci
lasts so long as the individvalized state exists.

freftresgefamagt sea-
faat ars=rar 1 3 41

fadqafy-wquafs-ras: There would result perpet-
ual perception or non-perception WHavfE®: limita-
tion of the power of either of the two @i or else
wAH otherwise.

32. Otherwise (i.e. if the intellect or
mind be not accepted) there would result
either perpetual perception or perpetual
non-perception, or else the limitation of
the power of either of the two (viz. the
soul or the senses).

What is the necessity of accepting an internal
organ (Antahkarana), of which the intellect is only
a mode? The Sutra says that if it be not accepted,
the senses being always in contact with their objects,
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on them, then knowledge dawns, which destroys this
superimposition. A mere intellectual knowledge is
however not meant here, but uctual realization.
Since throughl this superimposition the two objects
are mot in the least affected by the good or bad
qualities of each other, once true knowledge dawns,
it roots out ignorance with all its effects, leaving no
chance of, its cropping up again. The recrudescence
would have been pussible if owing to the super-
imposition the Self was in any way contaminated by
the non-Self and its properties.

This superimposition (Adhyéasa) due to ignor-
ance is the presumption on which are based the
distinctions among the mean. of knowledge, objects
of knowledge, and knowing persons, in our career of
daily activity, and so are also based all scriptural
texts, whether they refer to rituals (Karma) or know-
ledge (Jnéna). All our experience starts in this error
which identifies the Self with the body, senses, etc.
All cognitive acts presuppose this kind of false
identification, for without it the pure Self can never
be a knower, aud without a knowing personality, the
means of right knowledge cannot operate. There-
fore the means of right knowledge and the scriptural
texts belong to the sphere of ignorance (Avidya).
They are meant only for one who is still under ignor-
ance and has not realized the Self. They are valid!
only so long as the ultimate Truth is not realized ;
they have just a relative value. But from the stand-
point of the ultimate Truth, our so-called knowledge

i
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authority. Sutras 1-10 refute it through reasoning
independent of the Vedanta texts.

The inert Pradhéna does not possess the intelli-
gence that is required for creating such a diverse
and well-designed world as this, and so it cannot
be the First Cause.

g | R N

5@ Of a tendency @ and.

2. And on account of (the impos-
sibility of such) a tendency (to create).

Even granting that such a creation is possible
for the Pradhéna, still there are other objections.

Inert Pradhina cannot again be credited with
the desire or tendency to create. Clay by itself is
never seen to create.a pot without the agency of an
intelligent being. So the inert Pradhéna cannot be
the cguse, for in that case the activity necessary
for the production of the world would be impossible.
There must be some ruling intelligence for that
purpose.

qatsvgT=aE, a0 3 0

witsegaq Like milk and water 99 if it be said @
there w7 even.

8. If it be said (that the Pradhéna

spontaneously undergoes modification)
like (the flowing of) milk and water, (we
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identity with Brahman) of the one (i.e. the
soulj which rises from the body (at the
time of release), thus (thinks) Audulomi.

This Acharya, while taking that the self to be
seen is the individual soul (Jiva), explains it as
follows : The soul, when it rises from the body,
i.e. is free and has no opody consciousness, realizes
that it is identical with Brahman. It is to show this
non-difference in the state of release that the Sruti
speaks of the individual soul as identical with
Brahman, even though the difference between the
individual soul (Jiva) and Brahnian in the state of
ignorance is a reality. It is spoken of as non-different
from the Supreme Self or Brahman because in the
state of release it is one with It. The text transfers
the future state of non-difference to that time when
difference actually exists. This school of Vedéanta is
known as Satya-bheda-vida (i.e. the theory which
holds that the difference between the individual soul
and Brahman is a reality).

sfeuafa s 1| kR0

waf@d: Because of the existence %f@ so holds
wrwmed. Kasakritsna.

22. (The initial statement is made)
because of, the existence (of Brahman as
the individual soul), so holds (sage)
Késakritsna.
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other hand there are terms indicating intelligence :
““Who knows ali, understands all”’ ete. (Mu. 1.1.9).

qorgE gl

w3q The living or individual soul ¥ also (@
‘not).

4. (Nor) alse the individual soul.

The word ‘not’ has to be inferred irom the previ-
ous Sutra.

Nor is it the individual scul, though it is an
intelligent principle aud can therefore be denoted by
the word ‘Self’; for it 1s impossible to conceive the
individual soul as omniscient and as the resting-place
-of the whole universe.

Eeberuc QNI

#e-ae3wq On account of difference being men-
tioned.

5. (Also) on account of difference
‘being mentioned (between the individual
soul and the abode of heaven ete.).

“Know Him alone as the Self,”” says the text
under discussion, thereby diffcrentiating the individ-
-ual soul desirous of release and the abode of heaven
.etc. as the knower and the thing to be known.

awTaT |l & N
6. On account of the subject-matter.
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17. And on account of the declara-
tion of difference (between the two, i.e.
the one referred to in the passage, “The
self consisting of bliss” ete. and the indi-
vidual soul, the latter cannot be the one
referred to in the passage).

That which is referred to in the passage, ‘“The
self consisting of bliss”> ete. is said to be of the
essence of flavour, attaining which the individual
soul is blissful. ‘It (That which is referred to in
the passage, ‘““The self consisting of bliss”’ etc.) is
flavour; only after attaining (this essence of) flavour
is this (soul) blissful’’> (Taitt. 2. 7). Now that which
is attained and the attainer cannot be the same. So
the individual soul is not referred to in that passage
under discussion.

HIATE ATFATRET | 1< )

F@ On account of the word ‘bliss’, literally
‘desire’, (denoting Brahman) ¥ and ag@m@=t (Anan-
damaya also) cannot be inferred as Brahman.

18. And on account of the word
‘bliss’, literally ‘desire’, (referring to
Brahman), (you) cannot infer (Ananda-
maya is also Brahman, since the suffix
‘mayat’ is used to denote modification).

In the scriptures the word ‘bliss’ is often used
for Brahman ; from this we cannot infer that Ananda-
maya, the self consisting of bliss, is also Brahman, for
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these two meditations is different, as is seen from the
texts: In the first it is said that such a person
conquers these worlds, and in the second, that he:
destroys evils. In reality, however, there is only one
result in both cases, and the mention of result in the
latter case is merely by way of praise of the further
instruction given about Satya.

Topic 25: Attributes mentioned in Chh. 8. 1. 1
and Brih. 4. 4. 22 are to be combined on account of a
number of common features in both the texts.

FHTHIIATT aX &, ATAATEET: || 28 |

Fwifz (True) desire ete. ¥a%d in the other @&
(those mentioned) in the other ¥ and wW@&aif&a: on
account of the abode etc.

39. (Qualities like true) desire ete.
(mentioned in the Chhiandogya are to be
inserted) in the other (i.e. in the Brihad-
aranyaka) and (those mentioned) in the
other (i.e. in the Brihaddranyaka are also
to be inserted in the Chhandogya), on
account of the abode etc. (being the same
in both).

In the Chhandogya 8. 1. 1 we have, ““There is the
city of Brahman and in it the palace-like lotus and
in that the small ether . . . That is the Self” etc.
Again in the Brihadaranyaka 4. 4. 22 we have, “That
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and gets manifested only when in the state of medita-
tion on the Lord this ignorance is destroyed by the
knowledge ‘I am Brahman.” ‘“When that god is
known all fetters fall off. . . . From meditating on
him there arises, on the dissolution of the body, the
third state, that of universal Lordship®’ (Svet. 1. 11).
Till then the Jiva cannot create at will anything real.
Moreover, this does not come to man spontaneously,
since the bondage and freedom of the individual soul
come from the Lord. That is to say, ignorance of
His true nature causes bondage, and the knowledge
of it results in freedom.

et |isfr & 0

¥eqaq From its connection with the body a
and 9. that (the covering of its rulership) wfg
also.

6. And that (the covering of the
soul’s rulership) also (results) from its con-
nection with the body.

A cause for this covering up of the soul’s ruler-
ship is given ; and that is its connection with the
body etc. Because of these limiting adjuncts, the
result of nescience, its knowledge and rulership
remain hidden, and this lasts so long as it erroneously
thinks itself as the body etec. Hence though the soul
is not different from the Lord, its powers remain
hidden.
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like this (i.e. they are not merely seven in
number).

‘But’ refutes the view of the previous Sutra.

““The hands are the Graha (organs)” ete. (Brih. 8. 2.
8). Such texts show that the hands etc. are addition-
al sense-organs. Therefore to the seven already enu-
merated, viz. eyes, nose, ears, tongue, touch, speech,
and inner organ, four others, viz. hands, feet, anus,
vand the organ of generation, have to be added. In
all, therefore, there are eleven organs. The different
modifications of the inner organ, viz. mind, intellect,
ego, and Chitta (memory), are not separate organs,
and therefore cannot raise the number beyond eleven,
which is therefore the number fixed. These are : the
five organs of knowledge, the five organs of action,
and the inner organ.

Topic 3: The organs are minute in size.

JqoFET Il 9 Ul

wwa: Minute < and.

7. And (they are) minute.

The organs are minute. ‘Minute’ does not mean
atomic, but fine and limited in size. It is because
they are subtle that they are not seen. If they were
all-pervading, then texts which speak of their passing
out of the body and going and coming along with the
soul at death and birth would be contradicted. More-
ever, we do not perceive through the senses what is
happening throughout the universe, which would be
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author proceeds now to discuss the view of the
Mimémsakas, who say that Karma (work) and not
Iswara. gives the fruits of one’s actions. According
to theie it is useless tc set up an Iswara for this
purpose, since Karma itself can give that result at
a future time.

This Sutra refutes 1t and says that from Iswara
alone come the fruits ¢f one’s work. Karma is in-
sentient and short-lived, and cannot therefore be
expected to bestow the fruits of actions at a future
time according to one’s deserts. We do not see any
insentient thing bestow fruits on those who worship
it. Therefore it is only from *he Lord, who is wor-
shipped through actions, that their results proceed.

FAqT=A | 32 1l
Faa[ Because the scripture so teaches ¥ and.
39. And because the scripture so
teaches.
The scripture declares that the fruits of actions
come from the Lord. ““That great, birthless Self is the

eater of food and the giver of wealth (the fruit of
one’s work)” (Brih. 4. 4. 24).

wt St @ 1 e 1
w# Religious merits #fafi; (sage) Jaimini waw
for the same reasons.

40. Jaimini (thinks) for the same
reasons (viz. scriptural authority and
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SECTION III

In the previous section the inconsistency of the
doctrines of the various non-Vedéntic schools has
been shown and consequently their unreliability has
been esiablished. A doubt may arise that on account
of contradiction among the Sruti texts, the doctrine
that upholds Brahman as the First Cause may also
be of the same class. To clear such a doubt by
harmonizing the apparent contradictions in scriptural
texts, the next two sections are begun. The argu-
ments of the opponent, who tries to prove the
self-contradiction of the Sruti texts, are always given
first, and then follows the refutation.

Topic 1: Ether is not eternal but created.

7 faw, s 0 L

@ Not faaq Akasa wga: (as it is) not so stated by
the Sruti.

1. Akésa (is) not (created), (as it is)
not so stated by the Sruti.

To start with, the texts dealing with creation
are taken up, and Akésa (ether) is first dealt with.

In the Chhéndogya Upanishad, where the order of
creation is given, the text says, “It thought, ‘May I
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reasoning) that religious merit (is what
brings about the fruits of actions).

The view of the previous Sutra is being criticized.

The scripture enjoins, ‘“He who is desirous of the
heavenly world is to sacrifice’” (Téndya). Since every
scriptural injunction has an object, it is reasonable
to think that the sacrifice itself produces the fruit.
But it may be objected that since the deed is des-
troyed, it cannot produce a result at a future time.
This is met by the positing of an Apurva or extra-
ordinary principle, which is produced by the Karma
before it is destroyed, and through the intervention
of which the result is produced in the distant future.
Again, if the deed itself did not produce the result,
it would be useless to perform it; and moreover it is
not reasonable to imagine one cause (the Lord) for
a great variety of effects.

g g T, ]GSAUIAI I 8 I

gaw The former (i.c. the Lord) § but a=ugw:
Badardyana ¥g=wdwq on account of His being
declared to be the cause (of the actions even).

41. But Badariyana (thinks) the
former (the Lord, as the bestower of the
fruits of actions) on account of His being
declared to be the cause (of the actions
even).

‘But’ refutes the view of Sutra 40. Both Karma
and Apurva are insentient, and as such incapable





index-381_1.png
CHAPTER IIT
SECTION T

In the last section the passage of the soul to
different spheres and its return have been explained.
There are people who get disgusted with. Karma or
sacrifices leading to such a fate of the soul and become
dispassionate. In order *o make them grasp the true
import of the Mahéavékyas or the great Vedic dicta,
this section sets itself to elucidate the true nature
of ‘That’ and ‘thou’ contained in the Mahavékya,
“That thou art.”” In the last section the waking
state of the soul (the ‘thou’) has been fully described.
Now its dream state is taken up for discussion, to
show that the soul is self-luminous. In this way the
three states of the soul, viz. waking, dream, and deep
sleep, will be shown to be merely illusory, and thus
the consequent identity of the Jiva and Brahman
will be established,

Topic 1: The soul in the dream state.

@ gmg fnu

@4 In the intermediate stage (between waking
and deep sleep, i.c in the dream state) ®fe: ( there
is vreul) creation W% (Sruti) says so f& because.

1. In the intermediate stage (be-
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the Immutable (Brahman) the negative attributes
have to be combined.

Topic 21: Mundaka 3.1.1 and Katha 1.3.1
form one Vidyd.

AT | 28 0

wA-w@eE Ou account of describing as this
much.

34. Because (the same thing) is de-
scribed as such and such.

‘““Iwo birds of beautiful plumage . . . one of
them eats the sweet and bitter fruits thereof, the
other witnesses without eating” (Mu. 8. 1. 1). Again
we have, “There are the two . . . enjoying the results
of their good deeds” ete. (Kath. 1. 8. 1). In these
two texts do we have two different Vidyas, or one
only? The opponent holds that these are two
Vidyas, for unlike the meditation on the Immutable,
where the object of meditation was one, as shown
in the previous Sutra, here there are different objects
of meditation. That it is so is clear, for of the texts
cited above, the Mundaka text says only one eats
the fruit, while the other does not; in Katha,
however, both of them enjoy the results of their
good actions. So the object of meditation is not
identical. The Sutra refutes it and says that they
form one Vidya, for both describe the same Lord
as existing thus and thus, i.e. in the form of the
Jiva. In other words, the object of the two texts
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As it is impossible that an individual soul (Jiva)
quite different in nature from Brahman can be one
with it in the state of release, this sage thinks.that
the Supreme Self Itself exists as the individual soul.
They are absolutely. non-different, the apparent
difference being due to Upéadhis or limiting adjuncts,
which are but products of ignorance, and therefore
unreal from the absolute standpoint. Hence also
follows that by the knowledge of Brahman every-
thing else is known.

Of the three schools of Vedénta depicted in the
last three Sutras, that of Késakritsna is justified by
the Vedanta texts. According to Asmarathya the
individual soul is a product of the Supreme Self, and
hence the knowledge of the cause leads to the
knowledge of everything including the individual
soul. But is the effect or any portion of it different
from the cause? And is the whole cause involved
in each of its effects? The answer to the second
question is evidently, no. If the effect or some
portion of it is different from this cause, whence does
it come? And is it separable from that? If
separable, it is not its nature, for nature cannot be
separated. If not separable, the cause cannot be
known, and the proposition, ““The soul being known,
all else is known®’, falls to the ground. So Asma-
rathya’s view cannot stand.

According to Audulomi the individual soul (Jiva)
is only a state of the Supreme Self. If the Jivahood
is a reality, it can never be destroyed and freedom
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eye, of jorm, as having a beard, and being golden in
colour, and of a limitation of powers is only for the
purpose of meditation (Upésand). The Highest Lord
may, in order to gratify His devout worshippers,
assume through Maya any form He likes. It is for
‘the convenience of meditaiion that these limitations
are imagined in Brahman, which otherwise, in Its
true nsture, is beyond them.

SeradarETT: | ] 0

#zan2w On acccunt of a distinction being made
< also WA is different.

21. Also on account of a distinction
being made (in another text between the
two, i.e. the person in the sun and the
individual soul animating the sun) (the
Lord) is different (from the latter).

““He who dwells in the sun and is within the sun,
zchom, the sun dves not know, whose body the sun is
and who rules the sun from within, is thy Self,
the ruler within, the immortal®® (Brih. 8. 7. 9)—this
text clearly shows that the Highest Lord is within
the sun and yet different from the individual soul
identifying itself with the sun. This confirms the
view expressed in the last Sutra.

Topic 8: The word ‘Akdsa’ (ether) to be '
undersiood as Brahman.

In the last topic the characteristics like ‘“‘being
“above all evil’’ ete., being of doubtful import were
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inside : “He who knows this Vaisvinara abiding
‘within man® (Sat. Br. 10. 6. 1. 11), which applies
to the gastric fire only. Hence it alone, and not
Brahman, is referred to in the text under discussion.

The Sutra refutes this objection firstly because
the scripture here teaches the worship of Brahman
in the gastric fire by way of meditation (Upéasana),
even as in the passage, “Let a man meditate on the
mind as Brahman” (Chh. 8. 18. 1). Secondly
because the gastric fire cannot have heaven for its
head, and so on. Thirdly because Vaisvanara is
«onceived as a person by the Vajasaneyins: ‘This
Agni Vaisvanara is a person’ ete. (Sat. Br. 10. 6.
1. 11). Hence ‘Vaisvinara’ here refers to Brahman,
which is all-pervading and can also be conceived
of as a person.

o OF 7 AT IE AU 29 Ul
wa va For the same reason  (is) not &sar deity
4d element ¥ and.  *
27. For the same reason (Vaisvé-
nara) is not the deity (fire) or the clement
(fire).

For the same reason—as stated in the previous

Sutra.
qregeafas ffaf ke

grai Directly wfa even wf@04 no contradiction
Sifafa: (so says) Jaimini.
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Himself. ‘“‘He who is awake in us shaping objects
of desire while w¢ are asleep . . . that is Brahman”
(Kath. 2. 5. 8). Sons ctc. are the objects of desire
that He creates. So, as in the case of the waking
state, even in dreams the Lord Himself creates,
and hence the world of dreams is also real. There-
fore the dream world is not false but real like this
Vyévaharika (phenomenal) world of ours.

AETAT F, FICEIATARTAIREEITTI 1| 3 1|

qEm@E Mere illusion § but ®e@&a in  toto
wafwsm@edEq on account of its nature not being
manifest.

3. But (the dream world is) mere
illusion, on account of its nature not being
manifest with the totality (of attributes of
the waking state).

‘But’ discards the view expressed by the two
previous Sutras. The nature of the dream world
does not agree in toto with that of the waking world
with respect to time, place, cause, and non-contradic-
tion, and as such that world is not real like the
waking world. There can be no appropriate time,
place or cause in the dream state. Inside the body,
there is not enough space for objects like chariots,
horses, ete., and in a dream the soul does not leave
the body; for if it did, then one who dreams of
having gone to America would- find himself there
on waking while he went to sleep in India. Nor is
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Topic 14: Pastiality and cruelty cannot be
attributed to Brahman.
I
St o3 7, S,
aa fe gt 2e )

§5@Av @ Partiality and cruelty = not &@war on
account of Its taking into consideration (other
reasons) a1 so & because #afa declares.

34. Partiality and cruelty cannot (be
attributed to Brahman) on account of Its
taking into consideration (other reasons in
that matter), because (the scripture)
declares (it to be) so.

Some are created poor, some rich; hence the
Lord is partial to some. Ile is cruel, inasmuch as
He makes people suffer. To such an objection this
Sutra replies that the Lord cannot be accused of
partiality and cruelty, because He dispenses accord-
ing to the merit and demerit of the individual soul.
The scripture declares to that effect, ‘A man becomes
good by good work, bad by bad work” (Brih. 8. 2. 18).
But this does not contradict the iﬁdependence of the
Lord, even as the king’s status is not compromised
by his giving presents to his.servants according to
their action. Just as rain helps different seeds to
sprout, each according to its nature, so God is the
general efficient cause in bringing the latent tenden-
cies of each:individual té fruition. Hence he is
neither partial nor cruel.
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Sruti declares a fruit (for it) ; thus Atreya
(thinks).

The question is raised as to who is to observe
the meditations connected with subordinate members
of sacrificial acts, whether it is the sacrificer or the
priest. The opponent, represented by the sage
Atreya, holds that it is to be obscrved by the sacri-
ficer, as the Sruti declares a special fruit for these
meditations.

afetsafircitgatt;, aelt f afwad 1 wa

wifédmq The duty of the Ritvik (priest) 3fa thus
<gAfa: Audulomi @& for that f& because uf@a? he
is paid.

45. (They are) the duty of the Ritvik
(priest), thus thinks Audolomi, because he
is paid for that (i.e. the performance of
the whole sacrifice).

Since the priest is paid for all his acts, and
thereby the fruit of all his acts is, as it were, pur-
chased by the sacrificer, the meditations also come
under this category and have to be observed by
the priest and not the sacrificer. This is the view
of the sage Audulomi.

3 18R

53: From the Sruti Sand.
46. And because the Sruti so declares.
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Vidyas, because the answers given being different,
the objects referred to must be different. The Sutra
refutes this and says that the object is one, the
Supreme Self, for it is impossible to conceive two
Selves being simultaneously innermost of all in the
same body, even as none of the five elements
constituting the body can be the innermost of all
in the true sense of the term, though relatively one
element can be inside another. Similarly one Self
alone can be the innermost of all. Therefore the
same Self is taught in both the answers.

vy Agrgaafatfa 3, @, swdm-
= N

w1 Otherwise #g-wqquI¥: the repetition cannot
be accounted for 3f@ 94 if it be said 9 not so STEwWA-
waq like another instruction (in the Chhéndogya).

36. If it be said (that the two Vidyas
are separate, for) otherwise the repetition
cannot be accounted for, (we say) not so ;
(it is) like (the repetition) in another
instruction (in the Chhandogya).

An objection is raised that unless the two texts
refer to two different Selves, the repetition of the
same subject would be meaningless. This Sutra says
that it is not like that. The repetition has a
significance. It is intended to make the student
understand the subject more convincingly from
different angles, and so the repetition does not
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In the last section the two entities ‘thou’ and
‘That’ of the Vedic dictum (Mahévéikya) ‘That thou
art’ have been explained and shown to be identical.
Now the scriptures prescribe various meditations that
help to attain this knowledge of identity. It is not
possible for the ordinary man to grasp the Infinite.
Therefore the scriptures present various symbols of
Brahman such as Prana, Akésa, and mind, for the
beginner to meditate upon. Sometimes they pre-
scribe the cosmic form of Brahman (Vaisvinara) for
meditation. These different methods of approaching
the infinite Brahman are known as Vidyds or
Upidsanas. ,

This section discusses these various Vidyés, by
means of which the individual soul attains Brahmah.
In this connection the question naturally ,arises,
whether similar Vidyiis described differently in differ-
ent recensions of the Vedas are one or different, and
consequently to be combined into a single meditation
or separately gone through. Here it is decided which
Vidyas are the same and have to be combined into
one, and which Vidyas are different in spite- of cer-
tain similarities. The principle that is followed
throughout in the interpretation of these Vidyés is
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to Brahman comparisons like the images of the sun.
The forms are mere reflections, they are not real (18).

Rémaénuja and Nimbérka on the other hand see
quite a different subject discussed in these Sutras.
The topic is not whether Brahman is attributeless or
possesses attributes, but whether It is polluted by
imperfections owing to Its being inside everything as
the Inner Ruler, even as the soul being embodied is
subject to imperfections due to its states of waking,
dream, and dreamless sleep described in Sutras 1-10.
Therefore according to Raménuja the Sutras mean
that even on account of place such as matter and
soul there is not the possibility of the Supreme Lord
being contaminated by imperfections, since every-
where in the scriptures Brahman is described as having
a twofold characteristic, viz. freedom from imperfec-
tions and possessing all blessed qualities (11). If it
be said that since the soul also by nature possesses
according to Chh. 8.7 the twofold characteristic of
Brahman and yet is subject to imperfections due to
its connection with a body, the Inner Ruler will
likewise be subject to such conditions owing to its
connection with bodies, we deny it, for the Sruti at
every place denies it by saying that Brahman is
immortal and therefore free from imperfections (vide
Brih. 8. 7. 3—22). The imperfections in the soul
are due to Karma and the Lord who is not subject to
it is therefore free from such imperfections (12).
Brahman can be said to have no form, as It is the
originator of name and form and therefore is not
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THE SIX SYSTEMS OF PHILOSOPHY

The Vedas are the scriptures of the Hindus, to
whatever sect or denomination they may belong.
They are the earliest extant religious literature to-day
and form the corner-stone of the Indo-Aryan cultural
edifice. The Hindus believe that the Vedas are not
the utterances of any person but are eternal and owe
their authority to no individual. They are not
inspired but expired by God. These Vedas are
divided into two sections, the Karmakinda and the
Jninakanda, the former dealing with the ritualistic
and the latter with the knowledge portion of the
Vedas. The latter section is also known as the
Vedanta, the end of the Vedas or the goal or gist of
the Vedas. These are not mere speculations but the
record of the spiritual experiences of the race for
centuries, actual realizations or superconscious per-
ceptions.

Though we find Vedantic thought even in some
of the earliest hymns of the Rig-Veda, e.g. the
Nisadiya Sukta, which forms as it were the basis of
later Upanishads, yet there is no denying the fact that
the Indo-Aryans in their earlier days in India were
given more to rituals and sacrifices. These were
elaborated to such an extent by the Brihmanas, the
priestly class, that persons of rationalistic bent of
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the force of the words “all these’ and ‘only’ in the
text quoted would be lost. To preserve it the text
chould be taken to refer to the fundamental cause of
all, ircluding the ether, which can be Brahman alone.
The word ‘Akésa’ is also used for Brahman in other
texts : ““That which is called AkAsa is the revealer
of all forms and names.”” (Chh. 3. 14. 1). Again
Brahman alone can be ‘greater than all’ and ‘their
vltimate goal’ as .nentioned in the text. In other
scriptural passages like. ‘“He is greater than the
earth, He is greater than the heavens’’ (Chh. 8. 14. 8),
“Brahman is knowledge and Bliss. It is the
ultimate goal of him who makes gifts’” (Brih.
3. 9. 28)—these qualities of being greater and
the ultimate goal of everything are mentioned, and
therefore this interpretation is justified. Hence the
Udgitha in the text cited is to be meditated upon
not as a symbol of the ether but of Brahman.

Topic 9: The word Prina to be understood
as Brahman.

I oI aror: | 2|

wa ua For the same reason 9@ (the word) Prina
(refers to Brahman).

23. For the same reason (the word)
‘Prana’ (also refers to Brahman).

¢ ‘Which s that deity?’ ‘Prana,” he said.
For all these beings merge in Prina alone and from
Prina they arise’” (Chh. 1. 11. 4-5). The question is
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The Highest Lord may be called ‘““measured
by a span” (to render .the term ‘Pridesamatra’
differently), because He is remembered through the
mind, which is seated in the heart, and the heart is
of the size of a span.

avqafcfa Sk, aar i gtz

#97: Because of imaginary identity sfd so Hfafa:
(says) Jaimini a@fs for so 25@fa declares (the Sruti).

81. Because of imaginary identity
(the Supreme Lord may be called span
long), so says Jaimini ; for so (the Sruti)
declares.

Sampat Upésand is a kind of meditation in which
something is imagined as identical with something
clse on account of some kind of similarity or likeness.
As, for example, when the cosmic being (Purusha) is
worshipped through the identification of His different
limbs with the different parts of the worshipper’s
body from the top of the head to the chin. The head
of the worshipper is heaven, the eyes the sun and
the moon, and so on. In this meditation of the
cosmic Person He is limited to the size of a span,
the distance from the top of the head to the chin.
Therefore, says Jaimini, in the text under discus-
sion, the Supreme Lord is regarded as of the size
of a span.
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This view is refuted by this Sutra. Brahman is
also the material cause of the world. Here ‘also’
shows that it is the efficient cause as well. Tt is
only if Brahman is the material cause of the world
that it is possible to know everything through the
knowledge of Brahman, as texts like By which
that which is not heard becomes heard’’ etec. (Chh.
6. 1. 8) say; for the effects are not different from the
cause. The illustrations referred to are: “My dear,
as by one lump of clay all that is made of clay is
known’’ etc. (Chh. 6. 1. 4). These texts clearly
show that Brahman is the material cause of the
world ; otherwise they would be meaningless. Again
texts like ‘“‘Brahman alone was at the beginning one
without a second’ show that It is also the efficient
cause, for who else could be such a cause when there
was nothing else?

srfirsqiaame || k3 0

wfwdlu?amg On account of the statement of will (to
create) ¥ also.

24. Also on account of the statement
of will (to create on the part of the
Supreme Self, It is the material cause).

“It wished, ‘May I be many, may I grow forth’ >
ete. (Chh. 6. 2. 8). In this text the desire shows
that Brahman is the efficient cause, and next ‘may
I be many’ intimates that Brahman Itself became
many. Hence It is the material cause as well.
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Reuson tells us *hat creation must be without
@ beginning. For if the world did not exist in a
potential state in the form of Samskéras (impres-
sions), then an absolutely non-existing thing would
be produced at creation. In that case even liberated
souls might be reborn. Morcover people wouid be
enjoying or suffcring without having done anything
to deserve it—an instance of an effect without a
cause, which is absurd. It cunnot be attributed to
primeval ignorance, which, being one, requires the
diversity of individual past work to produce varied
results. The scriptures also posit the existence of the
world in former cyeles in texts like ‘“The Lord
devised the sun and moon as before” (Rig-Veda
10. 190. 8).

So partiality and cruelty cannot be imputed to
the Lord.

Teopic 13: Brahman endowed with all attributes
necessary for creation.

gEawfTeast | 39

®d-9%-9qqs: From the possibility of all attri-
butes ¥ and.

37. And because all attributes (re-
quired for the creation of the world) are
possible (only in Brahman, It is the cause
of the world).
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cause it is so seen, and there are scriptural
statements (to that effect).

“When, my dear, the man departs from here,
his speech merges in mind, mind in Préna, Préna in
Fire, and Fire in the Highest Deity’’ (Chh. 6. 8. 6).
This text describes what happens at the time of
death. It says that speech gets merged in mind,
mind in Prana, and so on. Now the question is
whether the organ of speech as such gets merged in
mind, or only its function. The opponent holds that
as there is no mention in the text about the function
of speech getting merged, we have to understand that
the organ itself gets merged in mind.

The Sutra refutes this view and says that only
the function of the organ of speech gets merged in
mind. Mind is not the material cause of the organs,
and as such they cannot get merged in it. It is only
in the material cause that the effects get merged, and
as mind is not the material cause of the organs, we
have to understand here by speech not the organ,
but its function. A function of the organ, unlike
the organ itself, can get merged in mind, even though
it is not the cause of that function, just as the
burning property of fire, which has its start in
wood, becomes extinet in water. The scriptural
statement therefore refers to the function of speech,
the function and the thing to which it belongs being
viewed as one. We also notice that a dying man
first loses his function of speech, though his mind is
still functioning. So we have to understand from
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Knowledge; the other as described in  the
Chhéndogys 8. 7. i, “The Self which is free from
evil, undecaying, undying, free from sorrow, hunger
and thirst, with true desires and volition” ete.
The question js, which aspect does the liberated soul
attain? Jaimini says that it is the conditioned
aspect. Why? On account of the reference to the
ruture of the Self as being such in the text cited.
‘Etc.’ includes Vidhi and Vyapadesa. The Vidhi or
injunction referred to is, ‘“That is to be sought
after,”” which the same Chhandogya text enjoins
later on, and Vyapadesa or assertion is the mention
of the qualities of omniscience and omnipotence in
the same text—‘‘Obtains all worlds and all desires.”
On these grounds Jaimini thinks that the liberated
soul ettains the conditioned aspect of Brahman.

fafiaemao, agenwaTaiget: 1§

fafa-aad @ Solely as Pure Intelligence aq-wi@isamg
that being its true nature 3fd thus Wtg®if@: Audulomi
(thinks).

6. (The liberated soul exists) solely
as Pure Intelligence, that being its true
nature ; thus Audulomi (thinks).

This Sutra gives another view about the liberated
state, which is that of the sage Audulomi. The soul
being solely of the nature of Pure Intelligence, it
exists as such in the liberated state. Qualities like
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the wide range of scriptural texts for defining his
Brahman.

Is Brakman the real or apparent cause of the world 2

Now let us take up the Sutras about the causal-
ity of Brahman, viz. Sutras 1. 4. 28-27 and Sutra
2. 1. 14. Before that let us have a brief summary
of the work up to 2. 1. 14. After defining Brahman
in Sutra 2 the Sutrakéra from 1. 1. 5 to 1. 4. 18 and
in 1. 4. 28-27 shows that all the scriptural texts
teach that Brahman is both the efficient and the
material cause of the universe, refuting the Sankhyas
in 1. 1. 5-11 and in 1. 4. 1-18. Sutras 1. 4. 14-22
refute the Sinkhyan objection that there are con-
tradictions in the Sruti texts with respect to the First
Cause. Finally Sutra 28 says that by what has been
said against the Sinkhyas the others also are refuted.
Sutras 2. 1. 1-8 reject the authority of the Sankhya
and Yoga Smritis as against the scriptures. Sutras
4-11 answer through reasoning without the aid of
texts the Sinkhyan objection based on reasoning that
Brahman cannot be the material cause of the world,
for It and the world are of different nature and as
such the relation of cause and effect cannot exist
between them. Sutra 12 refutes the validity of
reasoning in matters transcendental and thus refutes
all schools which arrive at their doctrines through
reasoning. Sutra 18 answers another objection of
the Sankhyas that if Brahman be the material cause,
then there would result non-distinction between en-
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not real. The difference exists only so long as
ignorance lasts, and the full import of the text “Thou
art That’’ has not been realized.

swwiweaT, agaadar A 3, @, far
ZaeT3e sarHaEE 1| 9 |

wWists@ Because of the smallness of the abcde

GEIGIWA on account of its being designated as such

) (i. €. small) ¥ also 9 not xfa 97 if it be said 7 not so

fasrrag for the sake of contemplation T so &I
like the ether ¥ and.

7. If it be said that (the passage
does) not (refer to Brahman) because of
the smallness of the abode (referred to,
viz. the heart) and also on account of its
being designated as such (i.e. as minute) ;
(we say,) not so, (because Brahman has
been so characterized) for the sake of
comtemplation .and because the case is
similar to that of the ether.

“He is my self within the heart, smaller than a
grain of rice, smaller than a grain of barley” etc.
(Chh. 8. 14. 8). This text occurs in the same section
in which we also find “‘the self consisting of the
mind”’. The objection is raised that since these
limitations are apt not in the case of Brahman but
of the individual soul, it is the latter that is referred
to by “‘the self consisting of the mind”’. The Sutra
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The whole of Sankara’s philosophy may be
summed up as follows : a% ga Ml NG 7w 7 g ) —
The Brahman of the Uparishads 15 the only Reality,
and everything else--this world of manifoldness—is
unreal, is a mere appearance; the individual soul
(Jiva) is identical with Brahman, the One without a
second, which the scriptures define as Existence-
Knowledge-Bliss Absolute. ‘‘Brahman is Existence,
Knowledge, Infinity”? (Taitt. 2.1); ‘Brahman is
Knowledge, Bliss’ (Brih. 8.9.28). This identity of
the Jiva and Brahman is clearly stated by the scrip-
tures in texts like : ““Thou art That, O Svetaketu”
(Chh. 6.8.7), “I am Brahman”’ (Brih. 1-4-10), and
“The Self alone is to be meditated upon’ (Brih.
1.4.7).

The question then naturally arises: If Truth
is one, whence arises this many which we experience
through the senses? Truth cannot contradict
experience. So Sankara had to explain this apparent
contradiction between Truth and our everyday
experience. He says that this plurality is an illusion
(Mayé). It has no reality, for it disappears when
the knowledge of the true nature of Brahman is
realized. It is just like seeing a snake in a rope in
the dark. This wrong perception is brought about
by ignorance (Avidya), which is beginningless. It
is this ignorance which is the cause of all this duality,
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the Sénkhyas, as the reasons on which the refutation
is based are the scare.

Topic 5: The distinctions like enjoyer and enjoyed
do wot controdict the truth which is oneness.

drmqdfran®y, engieTa il 3 1)

WmM9H: On acccunt of turning into the enjoyer
wfaw@: non-distinction |7 if it be said @ may exist
§®aq as is experienced in the world.

18. If it be said (that if Brahman be
the cause then) on account of (the objects
of enjoyment) turning into the enjoyer,
non-distinction (between enjoyer and
things enjoyed would result), (we say, such
distinction) may exist (all the same), as is
experienced commonly in the world.

A further objection is raised against Brahman
being the cause. We perceive differences in the
world. Now, perception as a means of knowledge. is
stronger than the Sruti. Hence what the Srutis say
in contradiction to such an experience cannot stand.
The idea is this: The distinction between the
enjoyer (the Jiva) and the objects of enjoyment is
well established by experience. If Brahman is the
material cause, then the world, the effect, would be
non-different from Brahman, and under the circum-
stances, the Jiva and Brahman being identical in
Vedénta, the difference between the subject and
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Brahman. The word ‘likewise’ refers. not to the
immediately preceding topic of the last section, which
is the plurality* of souls, but to the creation of ether
ete. spoken of in the last section. Sruti texts directly
declare their origination. “From that (Self) are
produced the vital force, mind, and all the organs’
(Mu.*2. i. 8). Therefore the senses are created.

MogaRTET I = 1

@ Sccondary sense WERAE being impossible.

2. On account of the impossibility (of
explaining the origination in a) secondary
sense.

Since there are texts like the one quoted from
the Sat. Br. which speak of the existence of the
organs before creation, why not explain the texts
which describe their creation i a secondary sense?
This Sutra refutes it, for a secondary sense would
lead to the abandonment of the general assertion,
“By the knowledge of one, everything else is known.’’
Therefore they are produced from Brahman. The
reference to the existence of the Prinas (organs)
before creation in Sat. Br. is concerning Hiranya-
garbha, which is not resolved in the partial
dissolution of the world, though all other effects are
resolved. Even Hiranyagarbha is resolved, however,
in complete dissolution (Mahépralaya).

. aEuTERIAET Ul 3

aq That 71 first ¥: being mentioned ¥ and.
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room for a parificatory ceremony in the eternally
pure Self.

Knowledge itself, again, cannot be said to be an
activity of the mind. An action depends upon human
endeavour and is not bound vp with the nature of
things. It can either be dune, or not done or modified
by the agent. Knowledge, on tbe other hand, does
not depend upon hvman notions, but on the thing
itself. It is the result of the right means, having for
its objects existing things. Knowledge cam therefore
neither be made, nor not made, nor modified.
Although mental, it differs from such meditations as
“Man is fire, O Gautama”, “Woman is fire”’, ete.
(Chh. 5. 7. 1; 5. 8. 1).

Thus Brahirun or the knowledge of Brahman
being in no way connected with action, injunctions
have no place with regard to It. Therefore texts
like, “The Atman is to be realized” etc., though
imperative in character, do not lay down any injunc-
tion, but are intended to turn the mind of the
aspirant from things external, which keep one bound
to this relative existence, and direct it inwards.
Further it is not true that the scriptures can have a
purpose if only they enjoin or prohibit some action,
for even by describing existing things they serve a
useful purpose, if thereby they conduce to the well-
being of man, and what can do this better than
the knowledge of Brahman, which results in Libera-
tion? The comprehension of Brahman includes
hearing, reasoning, and meditation. Mere hearing
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is used both in a primary and in a secondary
sense in the same text; also “Food is Brahman’’
(Taitt. 8. 2) and *Bliss is Brahman® (Taitt. 8. 6),
where Brahman is used in a secondary and primary
sense respectively in two complementary texts.

aftmrserfresafRa=sgy 1 & 1

wfam-weif: Non-abandonment of proposition
wafataq from non-distinction Ws&4: from the Srutis.

6. The non-abandonment of the prop-
osition (viz. by the knowledge of one
everything else becomes known, can result
only) from the non-distinction (of the
entire world from Brahman). From the
Sruti texts (which declare the non-differ-
ence of the cause and its effects, this prop-
osition is established).

This Sutra refutes the opponent’s view set forth
so far, and gives the conclusion. The proposition
that from the knowledge of one (Brahman) every-
thing else is known, can be true only if everything
in the world is an effect of Brahman. For the Sruti
says that the effects are not different from their
cause, and consequently the cause being known, the-
effects will also be known. If Akésa is not created
from Brahman, then the proposition in question falls
through; for after knowing Brahman Akésa still
remains to be known, on account of its not being
an effect of Brahman. But if it is created, then no
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8. 1, where the god Varuna is said to have possessed
that Knowledge which he teaches to his son Bhrigu.

< - €
farra: sdvitfa 3, 7, sfwsfmegiag 1ol
fafa; Contradiction ®#fu to sacrifices sfa 9 if it
be said @ not wA%-4fad; the assumption of many
(forms) 29 because it is found (in the scriptures).

27. If it be said (that the corporeality
of the gods would involve) a contradiction
to sacrifices ; ; (we say) no, because we find
(in the scriptures) the assumption (by the,
gods) of many (forms at one and the same
time).

If gods possess bodies, then it would not be possi-
ble for one and the same god to be present in sacri-
fices performed simultancously at different places.
This is the objection, which is refuted by the latter
part of the Sutra on the ground that the gods, like
the Yogis, owing to their Yoga powers are capable of
assuming several forms (Kdyavyuha) simultaneously.
See Chh. 7. 26. 2. Again as a sacrifice consists in
making offerings by the sacrificer to some divinity,
many persons at the same time may make such offer-
ings to a single divinity, even as many persons can at
the same time salute a single person.

o ffa A, @, F@ AAFQ AQAG-
RAARAT I ¢ I
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7 ar, w0
@ a1 Rather not fafisiq on account of difference.

21. Rather not (so) on account of the
difference (of abode).

This Sutra refutes the view of the previous Sutra.
Though the Vidy is one, still owing to difference in
abodes the object of meditation becomes different;
hence the different names. Therefore these cannot
be exchanged or combined.

ggafa T 1 =20
gafd (The scripture) declares ¥ also.

22. (The scripture) also declares
(that).

The scripture distinctly states that the attributes
are not to be combined, but kept apart; for it
compares the two ‘persons, the person in the sun and
in the right eye. If it wanted the particulars to be
combined, it would not institute such a comparison.

Topic 12: Attributes of Brahman mentioned in
Rdndyaniya-khila are not to be taken into considera-
tion in other Brahma Vidyds e.g. the Sindilya Vidyd,
as the former is an independent Vidyd on account
of the difference of Brahman’s abode.

arafarmsareafy @ | k2 0

@9fa: Supporting (the universe) I=fa: pervading
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Aaswer: An inquiry into Brahman s desir-
able, because there is some indefiniteness with respect
to It, for we find various conflicting views concerning
[ts nature. Different schools of philosophy hold
different views. Superimposition would have been
an impossibility, and there would have been no
indefinitcness abous Brahman, if the empirical self
had been the real Self. But it is not. The secrip-
tures (Srutis) say that the Self is free from all
limiting adjuncts and is infinite, all-blissful, all-
knowing, One without a second, and so on. This
the scriptures repeatcdly inculcate, and as such it
cannot be intcrpreted in any secondary or figurative
sense. But the empiricai self is felt as occupying
definite space, s when we say, ‘I am in the room’,
as involved in manifold miseries, as ignorant, ete.
How can this kind of notion be regarded as the true
knowledge of the Sclf? To regard the Self, which
is beyond limitation etc., as being limited ete., is
itself an illusion, and hence superimposition is a self-
evident fact. The result of the true knowledge of
the Self leads to Liberation and so serves a very,
very fruitful purpose. Therefore an inquiry about
Brahman through an examination of the Vedénta
texts dealing with It is worth while and should be
undertaken.

The word now in the Sutra is not used to
introduce a new subject that is going to be taken up,
in which sense it is generally used in other places, as
for example, in the beginning of the Yoga-Sutras or
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from him to the deity: of the sun, from him to the
deity of the movz, from him to the deity of lightn-
ing” (Chh. 5. 10. 1).

In these two texts the first deity they reach is
said to be the deity of the flame or fire. So the
starting point is clearly pointed out by both texts,
for they say that having reached the path of the
gods the departed souls reach this deity. Com-
bining these two texts we have to place the deity
of air in between the deity of ihe year and the deity
of the sun. Why? Because of the absence and
presence of specification. ‘““When a man departs
from this world, he reaclies the (deity identified
with) air, which makes an opening for him . . . He
goes upwards through that and reaches the (deity
of the) sun’® (Brih. 5. 10. 1). This text fixes that
air cones immediately before the sun because we
perceive & regular order of succession. But as
regards air coming after the deity of the flame there
is no specification, but simply a statement; ‘“He
comes from the world of fire to that of air.”” In
between these two stages we have several other stages
which the Chhindogya text mentions. Again in the
text, ‘“From the deities identified with the six months
in which the sun travels northward he reaches the
deity identified with the world of the gods® (Brih.
6. 2. 15). To keep the immediate sequence of the
deity identifie¢ with air and that identified with the
sun, we must understand that the soul passes from
the deity of the world of the gods to the deity of the
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according to them it is the same person Veda Vyasa—
then it goes all the more to show that Sankara’s
interpretation is correct, for we cannot expect that
the same author has expressed different views in the
two works. We shall cite a few texts from the Gitd
which tally with Sankara’s interpretation of th
Sutras.

“I shall describe that which has to be known,
. . the beginningless Supreme Brahman. It is
called neither .being nor non-being, . . . Without
and within all beings. . . Impartible, yet It exists as
if divided in beings’® (13.12-16)—these texts describe
the attributelessness of Brahman. The text says
that the one Immutable appears as if divided into
many and not in reality. It Itself, therefore, is ‘“‘the
sustainer, generator, and devourer of all beings’
(18. 16); also 7. 6 and 7. That Brahman has a two-
fold nature, the Nirguna which is Its real nature and
the Saguna which is the creation of Maya, is made
clear by Arjuna’s question in 12. 1 and the Lord’s
answer in 12. 2-5, where He recognizes the Nirguna
aspect, but says at the same time that those devoted
to the Saguna aspect are better versed in Yoga, as
devotion to it is easier and therefore best suited to
Arjuna and the generality of mankind, even as He
says in 5. 6 for the same reason that Karma Yoga is
better than Jnina Yoga.
The individual soul in its real nature is
described in 2. 11-25. Specially verses 16-18 say that
it is real, all-pervading, changeless, immutable,
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their reference (to parts of sacrificial acts),
(we say) not so, because here it is men-
tioned for the first time.

“That Udgitha (Om) is the best essence of the
essences, the suprcme, deserving the highest place,
the eighth” (Chh. 1. 1. 8), “This earth is Rich, and
fire Sdman”’ (Chh. 1. 6. 1). The opponent holds that
these are mere praise, and no injunction to meditate
on ‘Cm’ and so on. These passages are akin to,
“The ladle is the earth’’, “The tortoise is the sun”’,
which simply glorify the ladle and so on. This view
of the opponent is refuted in the latter half of the
Sutra. The analogy is not correct. Glorification to
have a purpose, must be in complimentary relation
to an injunction. The passages quoted for analogy
stand in proximity to injunctive passages, and so
they can be taken as praise. But the passage of the
Chhindogya where Udgitha ‘Om’ is described as the
essence of essences, is mentioned in the Upanishad,
and so cannot be taken along with the injunctions
about Udgitha in the Karmakénda. As such,
on account of the newness it is an injunction and
not mere glorification.

arEgEgre | R

wia-wmiq There being words expressive of injunc-
tion ¥ and.

22. And there being words expres-
sive of injunction.
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58. (Vavious Vidyas like the San-
dilya, Dahara, etc. are) different owing to
difference of words etc.

In the last Sutra it was shown that thongh the
Sruti mentions meditations on parts of the cosmic
form, yet the meditation on the entire form is what
is intended by the Srati. Following this argument
the opponent says that as the object of meditation
is the one Lord, we are to combine all the different
Vidyas like the Sandilya Vidya, Dahara Vidy4, Satya
Vidyé, and so on into ore composite meditation on
the Lord. This Sutra refutes that view and says that
these different Vidyas are separate, because the Sruti
prescribes them using different words, ‘He knows’,
‘Let him mcditate’, ‘Let him form the idea’, ete. and
this difference of terms is acknowledged to be a test
of the difference of acts by Purva Mimdmsa. ‘Ete.”
refers to other reasons like the difference in qualities.
Though the object of meditation is the one Lord, yet
owing to the difference in qualities that are imagined
in different Upasaniis He is different. Moreover, it is
an impossibility to combine all the various Vidyés into
one. So the different Vidyés are to be kept separate,,
and not combined into one general meditation.

Topic 34: Among Vidyds relating to Brahman
any one alone should be sclected according to one’s
choice.

fwsw:, affoe-weenan wt
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48. Verily, on account of the house-
holder’s life including (duties from) all
(the other stages of life), the chapter ends
with the (enumeration of the duties of the)
householder.

In the Chhandogya Upanishad we find that after
enumerating the duties of the Brahmacharin it
enumerates those of the householder, and there it
ends without any mention of Sannyésa. If this also
is one of the Asramas, why is nothing said about it
in that place? The Sutra says that in order to lay
stress on the householder’s life, to show its import-
ance, the Sruti ends there without referring to
Sannyasa, and not because it is not one of the pre-
scribed Asramas. The householder’s life is important
because for him are prescribed, besides his own
duties, those of other Asramas like study, control
of the senses, etc. It includes more or less duties of
all Asramas.

A faRareadana | vt |

#Yaa_Even as the state of a Muni (Sannyasa)
a3 of the others WfY even Sa&wd_ on account of
scriptural instruction.

49. Because the scripture enjoins the
other (stages of life, viz. Brahmacharya
and Vénaprastha) even as it enjoins the
state of a Muni (Sannyésa).
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If it be said that there is transcendental contact
(Alaukika Jnanalakshana Sannikarsha) of the senses
with it, then where fire is inferred from smoke we
can say it is also a case of transcendental contact,
and inference as a means to knowledge becomes
unnecessary. Therefore we have to accept that in
illusion an indescribable (Anirvachaniya) silver is
produced, which is a reality for the time being. It
is this silver which is directly perceived by the senses
and gives rise to the knowledge, “This is silver”.
The silver that'is seen in the mother-of-pearl is not
present somewhere else, for in that case it could
not have been experienced as here and now; nor
is it in the mind. Neither is it a mere nonentity,
for then it could not have been an object of percep-
tion; nor can it be inherent in the mother-of-pearl,
for in that case it could not have been sublated
afterwards. So we are forced to say that the silver
has no real existence anywhere, but has only an
apparent reality for the time being which is
unspeakable. .

This superimposition is called ignorance (Avidya),
metaphorically, the effect being put for the cause.
Ignorance does not mean want of knowledge, but
that kind of knowledge which is stultified later on
by the knowledge of things as they are. Its counter-
part is called knowledge (Vidyd). When the Self
is discriminated from its limiting adjuncts through
vedantic discipline and practice (Sadhand), viz.
hearing of scriptural texts, reflection, and meditation
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the suffix ‘mayat’ shows that it is a modification.
‘This sets aside tiic whole of the interpretation of the
Vrittikdra mentioned under Sutra 12.

afeneen = =i il | e

wfmq In this W& its (the Jiva’s) ¥ also a&ni
mergence as that Wfa teaches.

1¢. (The Vedas) also teach of its (the
Jiva’s) becoming (on the dawning of
Knowledge) one with this (referred to in
the passage under discussion).

Since the individual soul, on the dawning of
Kncwledge, becomes one with chat which is referred
to in the passage under discussion, the latter must
be Brahman.

Hence “‘the self consisting of bliss” is in no way
the principal topic of these texts. It is Brahman
which is the support of everything that is dealt with
as an independent entity in these texts.

Topic 7: The person in the sun and the eye is
Brahman.

EniscuiteracJIEON

wa: Within agdia@mq because Its characteristics
are mentioned.

20. (The one) within (the sun and

the eye is Brahman), because Its character-
istics are ‘'mentioned (therein).
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nature, like a tree consisting of leaves, branches, etc.
This would lead us to Pantheism, and Advaita does
not uphold it. So in order to remove the possibility
of such a doubt the passage under discussion, says,
“Know Him alone, the Self’* i.c. know the Self alone
and not that which abides in it, which is merely a
product of Nescience and has to be set aside as false.

FRTEESEE | R |

#@-839@W To be attained by the liberated mmwgwa
because of the statement.

2. Because of the statement (in the
scriptures) that that is to be attained by
the liberated.

A further reason is given to show that Brahman
is meant in the passage under discussion. It is the
goal of the liberated. Vide Mu. 2. 2. 9; 3. 2. 8.
Therefore it can be Brahman alone.

AGARY, S 3 N

« Not w9#™# what is. inferred (Pradhéna) %as-

«=|q owing to want of any term indicating it.

3. (The abode of heaven etc.) is not
what is inferred (i.e. Pradhdna), owing to
want of any term indicating it.

The abode of heaven etc. cannot be the Pradhéna,
for there is no term indicative of it in the text, as we
have ‘Self’ indicative of Brahman. There are no
terms whatsoever referring to inert matter, but on the
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say) not so, on account of the admission
(by the scriptures of a special seat for the
soul, viz.) in the heart alone.

A possible objection is raised by the opponent
against his own view. In the case of the sandal-paste
we see that it occupies a particular part of the body
and yet gladdens the whole body. But in the case
of the soul we do not know that it occupies a partic-
ular place, and in the absence of that we cannot
infer that like the sandal-paste it must occupy a
particular portion of the body and therefore be
atomic. For even an all-pervading soul or a soul
pervading the whole body like the skin can give rise
to the same result. So in the absence of any proof
it is difficult to settle the size of the soul. This objec-
tion the opponent refutes by saying that such Sruti
texts ds, ‘““The self-effulgent one within the heart”
(Brih. 4. 8. 7) declare that the soul has a particular
abode in the body, tiz. the heart, and hence it is
atomic.

TONET STHIG I R4 1
quiq Owing to (its) quality at or @i=aq as in the
world.
25. Or owing to (its) quality (viz.
intelligence) as in the world.
This Sutra gives another argument to show how

an atomic soul can have experience throughout the
body.
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A ATATATITANEEG: || 39 |l

wA% By this @dwaww all-pervadingness WEH-
weifea: as is known from scriptural statements
ete. regarding (Brahman’s) extent.

387. By this (is established) the all-
pervadingness (of Brahman), as is known
from scriptural statements etc. regarding
. (Brahman’s) extent.

This Sutra explains the all-pervadingness of
Brahman, which follows from the fact that It is one
without a second. By saying that texts describing
Brahman as a bank ete. are not to be taken literally,
and by denying all other things, it is proved that
Brahman is all-pervading. If they were taken liter-
ally, then Brahman would be limited and not all-
pervading and consequently not eternal. That
Brahman is all-pervading is known from such Sruti
texts as, ‘““He is omnipresent like ether, and eternal’”
(Sat. Br. 10. 6. 3. 2). See also Gitd 2. 24.

Topic 8: Iswara the giver of the fruits of actions.

wona:, STA: I 3¢ 0
&% Fruits of actions w& from Him S9u¥: for
that is reasonable.
38. From Him (the Lord) are the
fruits of actions ; for that is reasonable.
Having described the nature of Brahman, the
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Topic 2: The soul in dreamless sleep.

Now the state of deep sleep or Sushupti is taken
up for discussion.

g ATy, e A, A A 0o

gA-wWd. Absence of that (dreaming), in other
words Sushupti m# in the nerves W ¥ and in
the Self aa¥: as it is known from the Sruti.

7. The absence of that (dreaming,
i.e. dreamless sleep takes place) in the
nerves and in the Self, as it is known from
the Sruti.

In different texts Suchupti (deep sleep) is said
to take place under different conditions. ““‘And when
a man is asleep . . . so that he sees no dreams, then he
has entered into those nerves (Nadis)”> (Chh. 8. 6. 3);
““Through them he moves forth and rests in the
pericardium, i.e. in the region of the heart’’ (Brih.
2. 1. 19); “When this being full of consciousness is
asleep . . . lies in the ether i.c. the real Self which is in
the heart’” (Brih. 2. 1. 17). Now the question arises
whether Sushupti takes place in any one of these
places, i.e. whether these are to be taken as alter-
natives, or whether they are to be taken as standing
in mutual relation so as to refer to one place only.
The opponent holds that as all the words standing
for the places enumerated are in the same case, viz.
the locative case, in the texts, they are co-ordinate
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Udgatri)” (Chh, 1. 5. 5). Here it is said that the
mistakes committed by the Udgétri (chanting priest
of the Sama-Veda) are rectified by the recitation of
the Hotri (invoking priest of the Rig-Veda), which
shows that the meditations, though they are given
in the different Vedas, are yet interlinked. So all of
them have to be observed.

TUETTTCIS AT 1| £ U

JU-gIIc@-¥a: From the Sruti declaring the feat-
ure ‘Om’ as being common to all the Vedas ¥ and.

64. And from the Sruti declaring the
syllable ‘Om’ which is a common feature
(of the Udgitha Vidy4), to be common to
all the Vedas.

“Through this does the Vedic Vidyd proceed”
(Chh. 1. 1. 9). This is said with reference to the
syllable ‘Om’, which is common to all the Vedas
and all the Upésands in them. This shows that as
the abode of all Vidyas is common, so are the Vidyas
that abide in it, and therefore all of them are to
be observed.

q 1, ASEETIIIA: 1l £ )

@ ar Rather not amewWis-wga; their correlation not
being mentioned by the Sruti.

65. (The meditations connected with
members of sacrificial acts are) rather not
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duces out of all relation to the context, as anybody
can easily see.

In fact according to their interpretation of this
Adhikarana the whole of it looks redundant after what
has been stated by them in 2. 1, 18. Finally the
simile of the reflections of the sun is happier accord-
ing to Sankara’s interpretation than according to that
of the other two and the text cited by RdmAnuja in
Sutra 18 holds good according to Sankara’s view also
and more aptly.

Sutras 22-80 Sankara takes as a separate topic
and interprets 22 to 24 as follows: What has been
mentioned up to this (i.e. the two forms of Brahman
mentioned in Brih. 2. 8. 1) is denied by the words
““Not this, not this’> (Brih. 2. 8. 6) and the Sruti says
something more than that afterwards. It does not
deny Brahman but Its forms mentioned earlier, their
transcendental reality (22). The objection that
Brahman is denied because It is not experienced is
not reasonable, for the Sruti says that Brahman
exists, though It is not manifest on account of ignor-
ance (23). And moreover It is realized in perfect
meditation, so say the Sruti and Smriti (24). There-
fore the Jiva becomes one with the Infinite when
Knowledge dawns, for thus the scripture indicates
(26). In the next two Sutras an objection is raised
against Sutras 25 and 26. But on acount of both
difference and non-difference being taught by the
Sruti, the, relation between them is as between the
serpent and its coil (27), or like that between light
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say that) even thére (it is due to intelli-
gence).

The Sénkhyas try to get over the difficulty by
saying that even as water flows in rivers spontane-
ously or milk from the udder to the calf, so also t
inert Pradhéna may become active of its own accgfd
and undergo modification into intellect, Ahankara,
etc. without the agency of any intelligence. The
latte~ part of the Sutra refutes this and says that
even the flowing of water and milk is directed by
the Supreme Lord. The scriptures also say : ‘‘Under
the mighty rule of this Immutable, O Gérgi, some
rivers flow to the east” etc. (Brih. 8. 8.9); “He
who inhabits water, but is within it, . . . who con-
trols water from within’’ (Brih. 8. 7. 4). The Lord
is behind everything directing the material world.

aﬁ%«m&aﬁmﬁé@qn EY |

Ffalsmaf@a: There l;eing no extraneous agency
besides it ¥ and wadwaq because it is not dependent.

4. And because (the Pradhéna) is not
dependent (on anything), there being no
extraneous agency/esides it, (its activity
and non-activity cannot be explained).

The Pradhéna of the Sankhyas being inert, it
cannot of itself start to be active, or when once
set in motion, cease to be active of itself. So in
the absence of an intelligent guiding principle it is
impossible for the Sankhyas to explain creation and
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done ir one life {as man) is worked out in the next
as god.

The Sutra, refuting this view, says that what is
exhausted in heaven is only that Karma which gave
the soul a birth as god in heaven, but on the exhaus-
tion of this Karma the remaining Karma, good and
bad, brings it back to .arth. Otherwise it is diffi-
cult to explain the happiness or misery of a new-
born child. Neither is it possible that in one life the
entire Karma of the previcus life is worked out. For
a man might have done both good work like sacri-
fices, as a result of which he is horn as a god, and
bad work, which can bc worked out in an animal
body; and the working out of both kinds of Karma
simultaneously in one birth is impossible. So though
by the enjoyment of heaven the result of good work
like sacrifices ete. is exhausted, there are other
Karmas in store according to which a man is born
again in good or bad environments. The Sruti says,
“Those whose conduct has been good will quickly
attain some good birth’’ ete. (Chh. 5. 10. 7). The
Smriti also says, ““With the remainder of their Karma
they are born in a noteworthy place, caste, and
family, with becoming appearance, longevity, knowl-
edge, wealth, happiness, and intellect.” So the soul
is born with residual Karma. By what way does it
descend? Following the same way that it went by,
but with some difference. That they follow the
same way as they went by, is understood from the
mention of smoke and ether in the path, (Vide
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great birthless Self which is identified with the
intellect . . . les' in the ether that is within the
#eart.” The question is whether the two constitute
one Vidya and hence the particulars are to be com-
bined, or not. The Sutra says that they form one
Vidy4, and the qualities mentioned in each are to be
combined in the cther, ior many points are common
to both. There is the seme abode, the same Lord is
the object of meditation, and sc on. There is, how-
ever, one difference between the two texts. The
Chhéndogya treats of the Saguna Brahman while the
Brihadaranyaka treats of the Nirguna Brahman.
But then as the Saguna Brahman is in reality one
with the Nirguna, this Sutra prescribes combination
of qualities for glorifying Brahman, and not for the
purpose of Upésani.

Topic 26: Prandgnihotra need not be observed
on days of fast.

AR I 8o ||

wgug On account of the respect shown wdiw:
there can be no omission.

40. On account of the respect shown
(to the Pranignihotra by the Sruti) there
can be no omission (of this act).

This Sutra’ gives the view of the opponent.

In the Vaisvinara Vidya of the Chhéndogya the

Upasaka, before he takes his meals is asked first to
25
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cause of everything, It is the basic reality behind
everything and this gives rise to the intuition that
Brahman is non-dual and that everything else is
unreal. Its peing the efficient cause also establishes
the fact that It is non-dual, as it precludes anything
else being such an efficient causc. Thus this defini-
tion, which is but one, qualifies por «ecidens the non-
dual Brahman as both the efficient and material canse
of the universe. This materiai causaiity of Brahman
which is non-dual, immutable Intclligence cannot be
one of origination, as by primeval atoms by whose
combination something new is created; nor can it be
onc of modification, us of the Pradhéna of the
Sinkhyas. It is through Vivarta or apparent modi-
fication through Maya or Nescience that Brahman is
transformed into this universe. This universe is
therefore illusory.” Thut this is in accordance with
Badariiyana’s view is made clear by the fact that he
uses the word ‘Sat’ as a characteristic epithet to
denote Brahman, which he would not have done if
he had considered the Jivas and the world also real
like Brahman (vide Sutra 2. 3.9). The word ‘Sat’
here is interpreted by all commentators to denote
Brahman.

Thus we find that this definition is given by
Badariyana to indicate a Nirguna (attributeless) and
Nirvisesha (absolute) Brahman and not a Saguna
Bruhman and he has selected a significant text from

! Siddhéntulesha, Brahma Lakshanavichira.
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Work purifies the mind, and the knowledge of the
Self is manifested in such a pure mind. So works
have a place as a means to Knowledge, though an
indirect one.

awEaT Qa: araashy g, atadeagen
FTHTRTISS AT N R |

yw-zHife-gdm @& Cne must possess calinness,
self-control, and the like g1 %f4 even if it be so g but
afg®: since they are enjoined we¥@ as helps to
Knowledge awm-vamg-wgg7@i and therefore they
have necessarily to be observed.

27. But even if it be so (i.e. -even
though there is no injunction to do work
to attain Knowledge in the text [Brih.
4. 4. 22]) one must possess calmness, self-
control, and the like, since these are
enjoined as helps to Knowledge, and there-
fore have necessarily to be observed.

“The Brahmanas seek to know It through
the study of the Vedas, sacrifices, charity” etc.
{Brih. 4. 4. 22). In this text there is no word to show
that sacrifice is enjoined on one who wants to know
Brahman. So the opponent says that there is no
need at all of work for an aspirant of Knowledge.
This Sutra says that even if it be so, yet control
of the senses etc. are enjoined by the Sruti: “There-
fore he who knows it as such becomes self-controlled,
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Veaic passspes have a meaning only in so far
as they are related to some action. So the Vedéanta
texts, to have a meaning, must be so construed as to
be connected with action {rituals), as supplementing
them with some necessary information. The texts
dealing with tbe individaal soui in the Vedénta,
thereforc, refer to the agent; those dealing with
Brahman refer to the Deities; and those deahng with
creation refer to spiritual practices (Sddhands). In
that case, being supplementary to action, the
Vedéanta texts will have a purpose. But if they are
taken to refer to Brahman only, they will be
meaningless, inasmuch as they will not be helpful to
any action.

Answer: The word but ir the Sutra refutes all
these objections. The Vedinta texts refer to
Brahman r.ly, for all of them have Brahman for
their main topic. The main purport of a treatise
is gathered from the following characteristics :
(1) Beginning and conclusion, (2) repetition,
(8) uniqueness of subject-matter, (4) fruit or result,
(5) praise, and (6) reasoning. These six help to
arrive at the real aim or purport of any work. In
chapter six of the Chhéndogya Upanishad, for
example, Brahman is the main purport of all the
paragraphs; for all these six characteristics point to
Brahman. It begins, “This universe, my boy, was
but the Real (Sat), in the beginning’’ (Chh. 6.2.1),
and concludes by saying, “In it all that exists has
its self. It is true. It is the Self”’ (Ibid. 6.15.2)—
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the case if they were ail-pervading. Hence they are
all subtle and limited in size.

Topic 4: The chief Prana (vital force) also is
created from Brahman.

HERT I <

T9: The chief Prana (vital force) ¥ and.

8. And the chief Préna (vital force)
(is also produced).

“From this (Self) is produced the vital force’
Mu. 2. 1. 8); again we have, “By Its own law It
alone was moving without wind (the vital force)”
(Rig-Veda 10. 129. 2). Here the words ‘‘was
moving’’ seem to refer to the function of the vital
force, and so it must have existed before creation
and was therefore not created. Hence there appears
to be a contradiction with respect to its origination.
This Sutra says that even the vital force is produced
from Brahman. The words ‘‘was moving” are
qualified by ‘without wind’ and so does not intimate
that the vital force existed before creation. It only
intimates the Brahman, the Cause, existed before
creaticn, as is known from texts Like ‘‘Existence alone
was there before this’’ (Chh. 6. 2. 1). It is called the
‘chief’, because it functions before all other Pranas
and senses, i.e. from the very moment the child is
conceived, and also on account of its superior
qualities; “We shall not be able to live without
you” (Brih. 6. 1. 13),
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point of view, for according to him the world springs
not from Brahman as Intelligence, but in so far as
It is associated with Maya. Similarly Sutra 24 which
says that Brahman transforms Itself into the world
like milk would be inappropriate if the world were
unreal; Sutra 1. 4. 23 where Brahman is said to be
the material and efficient cause of the world does
not say that Brahman is the material cause through
Méayéa; on the other hand Sutra 1. 4. 26 uses the word
‘Parinimét’ to show how Brahman is changed into
the world. ’

This criticism does not seem to be relevant. In
Sutras 2. 1. 4-11 the Sankhyas’ objection against the
Vedéntic doctrine of the material causality of Brah-
man is answered. Here the author is concerned only
with establishing Brahman as the material cause and
thus refuting the dualism of the Sankhyas who posit
an independent principle, the Pradhéna, as the First
Cause, and not with the true nature of this causality.
Up to Sutra 18 he refutes the objection from the
Sankhyas’ own realistic standpoint. His own view as
to the true significance of the causality is established
in Sutra 14. It is not true that Sankara holds that
Brahman as Pure Intelligence is not the material
cause, but only as endowed with Maya. Brahman or
Pure Intelligence as such is the material cause of
the world as Sutra 1. 4. 28 says. But because of
this, we cannot expect the effect, the world, to be
similar to the cause in all respects. This is made
clear by Sankara in his commentary op Sutra 2.1.6
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wae Because of the context sfa e if it be said
@q it might be so Wa¥iTwiq on account of the definite
statement.

17. If it be said that because of the
context (the Supreme Self is not meant,
but Hiranyagarbha), (we reply that) it is
so (i.e. the Supreme Self is meant) on
account of the definite statement (that the
Atman alone existed at the beginning).

In the Aitareya Upanishad 1. 1 the Self is said
to have created the four worlds. But in the Taittiriya
and other texts the Self creates ether, water, etc.—
the five elements. Now it is well known that crea-
tion of the worlds is by Hiranyagarbha with the help
of the elements created by the Supreme Self. So the
Self in the Aitareya cannot mean the Supreme Self but
Hiranyagarbha. The Sutra refutes it and says that
on account of the statement, ‘“Verily in the beginning
all this was the Self, one only” (Ait. 1. 1), which
declares that there was one only without a second, it
can only refer to the Supreme Self and not to Hira-
nyagarbha. Therefore we have to take that the
Supreme Self after creating elements as described in
other Sakhés created the four worlds.

The object of Sutras 16 and 17 in establishing
that the Supreme Self is meant is that the attributes
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teaching that God is not outside of nature, but imma-
nent in nature  And at last both ideas are discarded
and it is taught that whatever is real is He; there is
no difference. ‘“Svetaketu, thou art That.” The
immanent one is at last declared to be the same that
is in the human soul.’ This fact is recognized by
Bidariyana too and so commentators make a mistake
when they think that the Sutras propound only their
doctrine and nothing elsc.

This grand principle of Adhikéribheda is the
foundation on which the teachings of the Upanishads,
the Brahma-Sutras, and the Gité are based and that is
the reason why they have been universally accepted
by the Hindus of all classes and denominations.
From this point of view we are inclined to think that
of all the commentators Sankara has done the greatest
justice to the Sutrakéra by his twofold doctrine of
the absolute and phenomenal reality.

' Complete Works of Swami Vivekananda, Vol. IIL
pp. 281, 397, and 398.
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have a knowledge of the reai nature of the Self as
given by the Vedinta texts; rather such knowledge
is destructive io him. For how can a person who
kuows the Self to be not an enjoyer, agent, and so
forth undertake any sacrifice enjoined by the
scriptures?  Seriptural texts like. ‘A Bréhmana
should perform a sacrifice,”” are operative only on
the supposition that attributes such as caste, stage
of life, age, and circu.nstances are superimposed on
the Scif, which is none of these. Not only is
ritualism (Karmakanda) meant for persons under
ignorance (Avidyd), but even su is the Vedénta; for
without the distinction of the means of knowledge,
objects of knowledge, and knower it is not possible
to comprehend the mearing of the Vedanta texts.
A person who is conscious of these distinctions is
under the sway of ignorance (Avidyi), being in the
world of duality. But there is a difference between
Vedéinta and ritualism. While the latter has for its
goal that which is within the sphere of ignorance,
like enjoyment in heaven etc., the former helps one
to realize his true nature, which destroys all
ignorance.

How can ignorance lead to knowledge? Empiric-
al knowledge can produce transcendental knowledge
through its empirical validity. To put it in Sri
Ramakrishna’s beautiful language, ‘““When we run
a thorn in our hand we take it out by means of
another thorn and throw out both. So relative
kuowledge 'alone can remove that relative ignor-
ance which blinds the eye of the Self. But such
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effort of the individual—his penance and knowledge;
then this would ga rounter to the Buddhistic doctrine
of momentariness, according to which Nescience will
also be momentary and cease to exist after a moment
of its own accord. And if we say thet the destruc-
tion of ignorance is spontaneous, then the Buddhist
instruction ac to the ‘path’ is useless. So in either
case the Bauddha position is untenable.

TR AR 0 Re 0

wiadt In the case of Akasa (space) ¥ also wfaltuig
there being no difference.

24. The case of Akasa also not being
different (from the twofold destruction,
it also cannot be a non-entity).

According to the Bauddhas, besides the twofold
destruction Akésa or space is a third non-entity. It
means the absence in general of any covering or
occupying body. It has been shown in Sutras 22-28
that the two kinds of destruction are not absolutely
devoid of positive characteristics and so cannot be
non-entities. The case of Akésa is also similar. Just
as earth, air, ete. are recognized to be entities in
consequence of their being the substratum of prop-
erties like smell etc., similarly Akésa also on account
of its being the substratum of sound ought to be
recognized as an entity. Earth etc. are experienced
through their attributes, and the existence of Akasa
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is not the only one who had tried to systematize the
philosophy of the Upanishads. From the Brahma-
Sutras itself we find that there were other schools of
Vedéanta which had their own following. We find the
names of Audulomi, Kasakristna, Bidari, Jaiminj,
Karshnajini, Asmarathya and others mentioned. All
this shows that Bidardyana’s Sutras do not constitute
the only systematic work in the Vedéanta school,
though probably the last and best. All the sccts of
India now hold this work to be the great authority and
every new sect starts with a fresh commentary on it
—without which no sect can be founded in this
country.

THE AUTHOR AND DATE OF THE SUTRAS

About Badariyana, the author of the Sutras,
very little is known to-day. Tradition, however,
identifies him with Vyasa, the author of the Gitd and
the Mahibhéirata. Sankara, however, in his com-
mentaries refers to Vyiisa as the author of the Mahi-
bharata, and the author of the Sutras he refers to as
Bidardyana. Perhaps to him these two personalities
were different. His followers, Vichaspati, Anandagiri
and others identify Vyfsa and Bédariyana, while
Réiméanuja and other commentators on the Sutras
attribute it to Vyésa.

Deussen infers from the cross references in
the works of Jaimini and Bidariyana that they
may have been combined by a later editor into
one work, and provided with the cross references.
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each other, even as sparks are different, yet not
different, from fire. If the individual soul (Jiva)
were quite different from Brahman, then by the
knowledge of the one (Brahman) everything else
would not be known. Hence this school interprets
the text thus: The individual soul alone is to be
seen. But as it is not different from Brahman, the
knowledge of the individual soul gives knowledge of
Brahman and consequently knowledge of everything.
It is this non-difference between Brahman and the
individual soul (Jiva) that establishes the proposition,
“By the knowledge of one everything else is known”’,
and in this sense alone the text speaks of the
individual soul in Brih. 2. 4. 5.

It can also be interpreted as follows. If the
individual soul is something different from Brahman,
then the knowledge of Brahman would not give the
knowledge of the individual soul. Therefore the
individual soul is different, yet not different, from
Brahman. It is to show this that the Sruti text
begins with the individual soul.

Sexfra aehaETREgE: 1 =2 0

sanfawa: Of the one which rises from the body
ud WA because of this nature 3fd thus wg@fa:
(the sage) Audulomi.

21. (The statement at the beginning
identifies the individual soul with Brah-
man) because of this nature (viz. its
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no warding off of that (viz. the objection
raised in Sutra 42).

The Bhagavatas may say that all the forms are
Vésudeva, the Lord, and that all of them equally
possess knowledge and lordship, strength, valour,
etc., and are free from faults and imperfections.
In this case there will be more than one Iswara,
which is redundant and also goes against their own
assumption. Even granting all this, the origination
of the one from the other is unthinkable. Being
equal in all respects, none of them can be the cause
of another, for the effect must have some feature
that is lacking in the cause. Again the forms of
Vasudeva cannot be limited to four only, as the
whole world from Brahmé down to a clump of grass
is a form of the Supreme Being.

frafatrarm n v
famfadurq Because of contradictions ¥ and.
45. And because of contradictions
(the Bhigavata view is untenable).

Moreover the theory involves many contradic-
tions. Sometimes it speaks of the four forms as
qualities of the Atman and sometimes as the Atman
itself.
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(Chbh. 5. 10. 7). Therefore the descending souls only
dwell, as it were, in plants etc. animated by other
souls till they get the opportunity for a new birth.

agefafa 3, 7, T3/ 1 e 0

wrgd Unholy 3fa & if it be said @ not so W=
on account of scriptural authority,

25. If it be said (that sacrifices,
which entail the killing of animals etc.)
are unholy, (we say) not so, on account of
scriptural authority.

This Sutra refutes the point raised by the
opponent in the previous Suira that the descending
soul is enveloped by its bad Karma such as the killing
of animals in sacrifices and so is born as herbs ete.
The killing of animals etc. in sacrifices does not
entail any bad Karma for the person, for it is sanc-
tioned by the scriptures.

Ta: famisa 1 % 0

?a: fem-9ii Connection with one who performs *
the act of generation W% then.

26. Then (the soul gets) connected
with him who performs the act of genera-
tion.

“For whoever eats food and performs the act
of generation, (the soul) becomes one with him”
(Chh. 5. 10. 6). Here the soul’s becoming literally
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we find that what has been shown, viz. that the fires
form a Vidya, is the injunction of the Sruti. The
connection of the fires with the actual fire is not
because they form part of the sacrifice, but because
many of the attributes of the real fire are imagined
in the fires of the Vidya.

Topic 30: The Self is a separate entity from
, the body.

Till now the Upésanés have been discussed. But
the utility of these Upésands depends on the existence
of an individual apart from the body who can reap
the results of the Upésands. In the absence of such
an individual the Upésands and even Vedénta
teaching become useless. So in this topic the
existence of an Atman apart from the body is taken
up for discussion.

TF HATCHA: AT AT N w2 N

& Some (d;ny) W@, (the existence) of an
Atman (besides the body) w? (afq) wrma_ (for It)
exists (only) when there is a body.

53. Some (deny) (the existence) of
an Atman (separate from the body), (for
It) exists (only) when there is a body.

This Sutra gives the view of the Chérvakas or
materialists, who deny the existence of an Atman
other than the body. They say that man is only a
body, having consciousness for its quality, and that
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different from the agent. Thus the knowledge of
the Self which the Vedéanta texts declare is different
from that knowledge of the self which an agent
possesses. The knowledge of such a Self, which is
free from all limiting adjuncts, not only does not
help, but puts an end to all actions. That the
Vedanta texts teach the Supreme Self is clear from
such texts as the following : ‘“He who perceives all
and knows all” (Mu. 1. 1. 9); “Under the mighty
rule of this Immutable, O Gérgi’’ ete. (Brih. 8. 8. 9).

g= g AN &
gew Equal g but %% declarations of the Sruti

9. But the declarations of the Sruti
equally support both views.

This Sutra refutes the view expressed in Sutra 8.
There it was shown that Janaka and others even
after attaining Knowledge were engaged in work.
This Sutra says that scriptural authority equally
supports the view that for one who has attained
Knowledge there is no work. ‘“Knowing this very
Self the Brahmanas renounce the desire for sons,
for wealth, and for the worlds, and lead a mendicant
life> (Brih. 8. 5. 1). We also see from the scriptures
that knowers of the Self like Yéajnavalkya gave up
work. ‘¢ “This much indeed is (the means of)
immortality, my dear.’ Saying this Yéjnavalkya
left home” (Brih. 4. 5. 15). The work of Janaka
and others was characterized by non-attachment,
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are unreal. No doubt the aphorist takes the Pari~
nima view as a workable basis in refuting the Sén-
khyas. But we have already said that it is a well
established principle of Indian teachers to take the
aspirant step by step to the final truth. So Bédara-
yana, by taking the Parinima view-point in his earlier
Sutras where Brahman is referred to as the Cause and
establishing Vivarta in 2. 1. 14, has only followed this
universally accepted method. That the author is not
for Parinimavéda is made clear by him in Sutras
26-28. Sutra 28 clearly establishes the unreality of
the world, it being illusory like the dream world.
Coming to Raménuja’s commentary we find that
he is not so logical or consistent as Sankara. Accord-
ing to him Brahman has for Its body the entire
universe with all its sentient and insentient beings
in all Its states. When the souls and matter are
in the subtle state, Brahman is in the causal condition
and when they are in the gross state It is in the effect
state. The effect, i.e. the world, is thus seen to be
non-different from the cause, i.e. the Supreme
Brahman (vide Sri Bhashya Sutras 1. 4. 27 and
2. 1. 15). Béidariyana does not seem to hold this
view, for nowhere does he say that Brahman has
for Its body the souls and matter. Even if 2. 3. 43
should mean that the souls are the body of Brahman,
there is no similar Sutra to show that matter too is
Its body. Moreover, if Brahman is the material
cause of the world through Its insentient part only,
as the above view leads to, then Sutra 1. 4. 23 which
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depart,” it is quite clear that the denial of departure
of the Prénas is from. the body as in the case of one
who is attached, anay Jnsequently the expression
‘from him’ in the Madhyandina recension even ought
to mean the body and not the soul.

From what has been stated above we find Sankara
more reasonable and consistent and therefore we can
safely say that his interpretation of Sutras 12-14 as
establishing a twofold knowledge is after Badara-
yana’s view, though according to the wording of
the Sutras it i not so happy. This sort of inter-
pretation of the Sutrakdras is not without its
precedent, as we find Upavarsha and Sabara doing
the same in their commentaries on the Purva
Miméamsa-Sutras.

We now come to the last section of the work
where the state of the released soul is described.
Sutras 1-8 describe that on the attainment of Know-
ledge the soul manifests itself in its own nature.
Sutra 4 says that it attains non-distinction with
Brahman. The question as to what the nature of
that state is naturally arises after this and Sutras 5-7
attempt a description. The views of Jaimini and
Audulomi are given and finally in Sutra 7
Badardyana says that both these views are true, for
they are not contradictory. The question is, whether
the views of Jaimini and Audulomi are true of the
released soul in succession or simultaneously. Béda-
rayana’s decision is that they are true at one and
the same time according as the subject is viewed
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destruction of the chamber the light inside it may be
said to be united with light in gereral.

SqUERE U 3« 1l
9qys: From reasoning ¥ and.
85. And it is veasonable.

This Sutra explains further that connection and
difference are not to be taken as real, but only meta-
phorically. The connection of the Jiva with Brahman
in deep sleep cannot be real. “It merges in its Self”
(Chh. 6. 8. 1), shows that the connection of the soul
with Brahman is a natural, inherent identity, and not
as between two things. Similarly the difference
referred to is not real, but due to ignorance, as can be
gathered from hundreds of texts.

qer=asfataT 1 2% 0

a1 Similarly w™-afa@9iq on account of the express
denial of all other things.

36. Similarly on account of the ex-
press denial of all other things (there is
nothing but Brahman).

A further reason is given to show that there is
nothing but Brahman. ‘“The Self is all this* (Chh. 7.
25. 2); ““All this is Brahman alone” (Mu. 2. 2. 11)
etc. deny the existence of anything else besides
Brahman. Therefore Brahman is one without a
second.
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Brahman, the one rithout a second. To people who
through want of experience have not this insight into
things, there will always be difference and non-differ-
ence, even as in the case of the sea and its waves, but
in reulity these differences are relative and not true.

WY SR ||

¥W1& On the existenc. ¥ and Sue: is experienced.

15. And (because) on the existence
(ot the cause) is (the effect) experienced.

The effect is not experienced in the absence of
the cause, which shows that the effect is not different
from the cause. The world phenomena appear only
because Brahman exists and not without It. Hence
the world is non-different from Brahman.

eI || 1

F@q On account of (its) existing ¥ and waw®
of the posterior.

16. And on account of the posterior
(i.e. the effect, which comes into being
after the cause) existing (as the cause
before creation).

The Sruti says that before creation the world had
its being in the cause, Brahman, as one with It:
“Verily in the beginning this was Self, one only”
(Ait. Ar. 2. 4. 1. 1); *““In the beginning, my dear, this
was only existence’” (Chh. 6. 2. 1). Now since before
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Topic 2: T1+r number of the organs.

an, TafEdfREETE 1 0

@y Scven #d: being so known (from the script-
ures ) f@ff@@q on account of the specification
9 and. |

5. (The organs are) seven (in
number), because it is so known (from
the scriptures) and on account of the
specification (of those seven).

The number of the organs is ascertained in this
and the ncxt Sutra. This Sutra, which gives the
view of the opponent, declarcs that there are seven
organs. ‘“The seven Prinas (organs) spring from It
(Mu. 2. 1. 8. These are again specified in another
text, ‘““‘Seven indeed are the Prinas (organs) in the
head” (Taitt. Sam. 5. 1. 7. 1). No doubt in some
texts eight or even more organs are enumerated, but
these are to be explained as modifications of the inner
organ, and so therc is no contradiction in the Sruti
texts if we take the number as seven.

geamgaTg, fadsat ST &

w&iga: Hands ete. § but @& being a fact wa:
therefore @ not TaH like this.

6. But hands etc. (are also referred
to as sensc-organs in scriptural texts).

Since this is a fact, therefore (it is) not
18
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between the two (viz. cause and effect as
well as between the Chhéndogya and
another Sruti).

Since the individual soul attains Brahman after
death as a result of the Vidy4, why not understand
that the getting rid of good and evil, the result of
the Vidya, is also attained after death? Not so,
for it is possible to practise Sidhand to one’s liking
only during one’s life time, and from Sadhana alone
results the destruction of good and evil. And it is
not reasonable to say that the cause being there,
the effect is delayed till some time after death.
Therefore there is harmony between the texts quoted
above. The attainment of Brahmaloka is not pos-
sible so long as there is a body, but there is no such
difficulty about the shaking off of good and evil.

"Topic 17: The knower of the Saguna Brahman
alone goes by the.path of the gods after death and
not the knower of the Nirguna Brahman.

TaCTgTadT, werar & fdw g re

a@; Of the soul’s journey (after death) along the
path of the gods w&=a®® utility Swaarin two ways
w®yl otherwise f§ for fali: a contradiction.

29. (The soul’s) journey along the
path of the gods is applicable in two ways
(i.e. differently), for otherwise (there would
result) a contradiction.
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The Lord, the Pradhéna, and the souls according
to the Maheshwaras are infinite and separate. Now
the question is, does the omniscient Lord know the
measure of the Pradhéna, soul, and Himself or
not? In either case the doctrine of the Lord’s being
the mere efficient cause of the universe is untenable.
If the Lord knows their measure, they are all limited,
and therefore a time will come when they will all
cease to exist. .Again, if he does not know them,
then He would cease to be omniscient.

Topic 8: Refutation of the Bhdgavata or the
Pdnchardtra school.

IeqAGRIATA Nl BRIl

safe-wgwarg Owing to the impossibility of orig-
ination.

42. The origination (of the individual
soul from the Lord) being impossible (the
Pancharitra doctrine is untenable).

The Pancharétra or the Bhigavata school is now
taken up for examination. It recognizes the material
and efficient causality of the Lord, but propounds
certain other views which are objectionable. Accord-
ing to it Vasudeva is the Supreme Lord, the material
and efficient cause of the world. By worshipping
Him, meditating on Him, and knowing Him one
attains Liberation. From Vésudeva is born Sankar-
shana, the Jiva; from Jiva Pradyumna, the mind;
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the midnight proper time for an eclipse of the sun
seen in a dream, nor can we conceive a child’s getting
children in a dream to be real. Moreover, even in
dreams we see objects seen being transformed, as for
example, when we see a tree turn into a mountain.
‘“He himself creates the chariots ete.”’ (Brih. 4. 8. 10),
only means that objects which have no reality appear
to exist in dreams just as silver does in a mother-
of-pearl. The argument that the dream world is real
because it is also a creation of the Supreme Lord,
like this waking world, is not true, for the dream
world is not the creation of the Lord but of the
individual soul. “When he dreams . . . himself puts
the body aside and himself creates (a dream body
in its place)’’ (Brih. 4. 8. 9). This text clearly proves
that it is the Jiva that creates in dreams and not
the Lord.

garea & o, ard s afem e 0
@ Omen ¥ but f% for %A: from the Sruti w=e&
say 9 also afez: experts in dream-reading.

4. But (though the dream-world is
an illusion) yet it serves as an omen, for
(so we find) in the Sruti, (and) expert
dream-readers also say (thus).

Lest it be thought that because the dream-world
is an illusion, even the results indicated by dreams
are to be so regarded, this Sutra says that these
dreams are yet capable of forecasting events or good
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less as Its true nature, for throughout the scriptures
we find Brahman so described to the exclusion of Its
qualified aspects. ‘It is without sound, without
touch, form, and decay’’ ete. (Kath. 1. 8. 15). The
other description of Brahman is only for the sake of
Upésand and is not Its real nature.

a At 3, 7, sdwwEEETE | R0

@ Not so %=1q on account of difference (being
taught in the scriptures) xfd 99 if it be said 7 not so
wd%H with respect to each wawsarq because of the
declaration of the opposite of that.

12. If it be said (that it is) not so
on account of difference (being taught in
the scriptures), (we reply) not so, because
with respect to each (such form) the Sruti
declares the opposite of that.

We find that the scripture declares Brahman as
having different forms in different Vidyds or medita-
tions. In some It is described as having four feet,
in some as of sixteen digits (Kalds) or again as having
for Its body the three worlds and being called Vais-
vénara, and so on. So we have to understand on
scriptural authority that Brahman is also qualified.
This Sutra refutes it and says that every such form
due to Upadhi is denied of Brahman in texts like,
“The shining, immortal being who is in this earth,
and the shining, immortal, corporeal being in the body
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wealth, sacrifice, etc. will not obtain that immortal-
ity. She then asks for that which will give her
immortality, and Y&juavalkya teaches her the
knowledge of the Self; finally the section concludes
with, ‘Thus far goes immortality.”” Now immortal-
ity cannot be gained by the knowledge of the
individual soul, but only by the knowledge of the
Supreme Self or Brahman. Therefore Brahman alone
is the subject-matter and It alone is to be seen
through hearing etc. Moreover, the text quoted says
that by the knowledge of the Self spoken of there,
everything is known, which clearly conncets the Self
referred to with Brahman ; for how can the knowledge
of a limited individual self give us knowledge of
everything ?

afmrfagfegarmeea: 1 0 1
sfas-fe¥: Of the proof of the proposition fawsg
indicatory mark W@ Asmarathya.

20. (The fact that the individual soul
is taught as the object of realization is an)
indicatory mark (which is) proof of the
proposition, so Asmarathya thinks.

In this Sutra the text quoted in the last Sutra
(Brih. 2. 4, 5) is interpreted from the standpoint of
Bhedabheda-vada of sage Asmarathya. Accord-
ing to this school the individual soul (Jiva) and
Brahman, which are related as effect and cause
respectively, are different, yet not different, from
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16. And on account of its (soul’s)
permanence (in the body it is the enjoyer,
and not the gods).

The soul abides permanently in the body as the
experiencer since it can be affected by good and evil
and can experience pleasure and pain. It is not
reasonable to think that in a body which is the
resul® of the soul’s past actions, others, e.g. the
gods, enjoy. The gods have glorious positions and
would disdain such Jowly enjoyments as can be had
through the human body. It is the soul that is the
enjoyer. Moreover, the connection between the
organs and the soul is permanent. Vide Sruti text,
““When it departs, the vital force follows; when
the vital force departs, all other organs follow”
(Brih. 4, 4. 2). The soul is the master, and is there-
fore the enjoyer, in spite cf the fact that there are
presiding deities over the senses.

Topic 8: The organs are independent principles
and not modes of thc chief Prdna.

a gfegarton, agaadang=ast Stgrq (1 L9 I

& They sfgaifu organs a¥19&wmq being so desig-
nated %819 w4 except the chief.

17. They (the other Prénas) except
the chief (Prina) are organs (and so
different from the chief Prana), on account
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discussion.  Hence we have to conclude that the
Highest Lord is referred to in the text.

g=ifzeatsen: afagrm Afa g, @, aqur
FUET RN, AGHATE, JETH(G SAndrud ) <4 0

w=ifed: Because of the word and other reasons
wa1; inside ¥fa®i ™A on account of (its) existing @ and
@ not %fa 99 if it be said @ not so @@ as such
2 ugwq on account of the instruction to conceive
it wawad being impossible 3¥9q as person Wi also
o him ¥ also w§Fd (they) describe.

26. If it be said that (Vaisvanara)
is not (Brahman) because of the word
(‘Vaisvinara’, which has a definite mean-
ing, viz. gastric fire) and other reasons,
and on account of its existing inside
(which is true of gastric fire), (we say) not
s0, because there is the instruction to con-
ceive (Brahman) as such (as the gastric
fire), because it is impossible (for the
gastric fire to have the heaven ete. for its
head and other limbs) and also because
(the Vajasaneyins) describe him (Vaisva-
nara) as a person (which the gastric fire
is not).

Objection: The ordinary meaning of ‘Vaisvi-
nara® is fire and the Sruti also savs that it is seated
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SecTiON 1V

In the last section were discussed the Vidyas,
the means to the knowledge of Brahman. This
section discusses whether this knowledge of Brahman
is connected with ritualistic work through the
agent, or whether it independently serves the
purpose of man (Purushirthg). Man tries to attain
the fulfilment of his desires, discharge of duties,
acquisition of wealth, and Liberation. The question
is whether knowledge of Brahman serves any of
these purposes, or is merely connected with sacrificial
acts in <o far as it imparts to the agent a certain
qualification.

Topic 1: Knowledge of Brahman is not
subordinate to sacrificial acts.

geamisa:, wefzfa mguae o L o

gaqg: Purpose of man wa: from this y=@_ from
the scriptures 3fd thus (says) 9iz0gw. Badardyana.

1. From this (results) the purpose of
man, because of the seriptures ; thus (says)

Badarayana.
Badardyana basing his arguments on the Sruti
texts says that the knowledge of Brahman effects
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by the snake owing to the illusory connection between
the two. This definition, therefore, actually aims
at the Nirguna Brahmar and cannot be taken as a
definition of the Saguna Brahman.'

Again the Sutra refers to the Taittiriya text,
““That. from which these beings are born . . . That
is Brahman’’ ete. (8.1) and the word ‘that’ here refers
to the Brahman defined as Existence, Knowledge, and
Infinite in the immediately preceding section, the
Ananda Valli. Therefore from this text itself we get
at the real nature of Brahman.

Yet it may be questioned why the author should
give an indirect definition of Brahman instead of
defining It in Its reai nature as, ‘‘Existence, Knowl-
edge, Bliss is Brahman.”” The answer is that the
author has followed here the universally accepted
principle of taking a student step by step from a
lower to a higher truth, from a grosser to a subtler
one. It is indeed by first pointing to the end of the
branch of a trec that one points out the moon to
the child. Similarly, first Brahman as the Cause is
distinguished from this world of products, and
finally by saying that from Bliss this universe is
born, It is differentiated from other probable causes
like atoms, the Pradhéna, ete. In this way finally
Brahman’s real nature as distinguished from every-
thing else is described. The aspirant whose mind
is turned away from the world of the senses first

! Bhimati and Ratnaprabhi on Sankara’s comments on
Sutra 9.
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justify us to take that two different Selves are taught
here, even as the repetition of the teaching ‘Thou
art That’ nine times does not entitle us to take the
whole teaching in the Chhandogya as more than one
Vidya. The difference in answer is due to the fact
that the second answer tells something special about
the Self. In the first it is taught that the Self is
different from the body; in the second, that It is
beyond relative attributes.

Topic 23: The Sruti enjoins reciprocal meditation
in Ait. Ar. 2. 2. 4. 6 and not merely one way.

safagre, fftisfa dawan o

afqe: Reciprocity (of meditations) fafswf (the
scriptures) prescribe (this) f¢ for sa%aq as in other
cases.

87. (There is) reciprocity (of medita-
tion), for the:scriptures prescribe this, as
in other cases.

In the Aitareya Aranyaka we have, “What I
am, that He is; what He is, that am I”’ (2. 2. 4. 6).
The question here is whether the meditation is to
be of a reciprocal nature, i.e. identifying the wor-
shipper with the being in the sun, and then, inversely,
identifying the being in the sun with the worshipper;
or only in the first named way. The opponent holds
that the meditation is to be one way only and not in
the reverse way also. For the first meditation has
& meaning, inasmuch as it raises the Jiva to the
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This Sutra answers the objection that because
Brahman is attributeless It cannot be the material
cause of the world.

Objection: Material cause is that which under-
goes modification as the effect. Such a cause is
generally seen to possess attributes in the world.
Therefore an attributeless Brahman cannot be the
material cause of the world, as it goes counter to
our everyday experience.

Answer: Though the material cause undergoes
change to produce the effect, yet this can take place
in two ways. An actual modification, as when milk
turns into curds, or an apparent modification due
to ignorance, as when a rope is taken for a snake.
Therefore though in the attributeless Brahman an
actual change is impossible, yet an apparent modi-
fication is possible owing to Its power of Maya.
Because of this power all the attributes required in
the cause for such a creation are possible only in
Brahman. Therefore Brahman is the material cause
of this world, not through actual modification, but
through apparent modification, and It is also the
efficient cause of the world. Therefore the fact that
Brahman is the cause of the world is established.
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not food, but earth. Why? First on account of
the subject-matter treated in the section. In “It
created fire,”” and such other texts the Sruti describes
the creation of the five elements, and so ‘Anna’ should
refer to an element and not food. Again in a com-
plementary passage we have, “The bluck colour in
fire is the colour of Anna” (Chh. 6. 4. 1), where the
reference to colour clearly indicates that the earth is
meant by ‘Anna’. Hence ‘Anna’ in the passage
under discussion means earth, and there is no con-
tradiction between the Chhéndogya and Taittiriya
texts. Other Sruti texts like, “That which was there
as the froth on water was solidified and became this
earth” (Brih. 1. 2. 2), clearly show that from water
earth is produced.

Topic 7: Brahman as the creative principle
residing in the preceding element is the cause of the
subsequent element in the order of creation.

mfsaRe g afggma & 0

aq-wiwaa Because of His reflecting wa only §
but af#w® from His indicatory marks @: He.

13. But because of His reflecting only
(are the subsequent elements created from
the previous element in the order of crea-
tion ; so) He: (the Supreme Lord is the
creator of air etc.). (We know this) from
His indicatory marks.
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Yajnavalkya and Meitreyi, Pratardana and so on,
which we find in the Brihadaranyaka, Kaushitaki and
other Upanishads.

This Sutra denies that they serve the purpose
of Pariplavas, for the scripture specifies the stories
that are meant for this purpose. Any and every story
cannot serve this purpose. Upanishadic stories are
not mentioned in this category.

T SwaTEIATTEAITE || :8

@1 So ¥ and UMK -IqWAT_being connected as
one whole.

24. And so (they are meant to illus-
trate the nearest Vidyas), being connected
as one whole.

The stories not serving the purpose of Périplavas
they are intended to introduce the Vidyas. The
story form is meant to catch the imagination of the
student, who will thereby be more attentive to the
Vidyd described.

Topic 5: Sannydsins need not observe ritualistic
acts, as Knowledge serves their purpose.

A O ST ATATIAAT | ]Y ||

sed Therefore ¥ and wf-samfz-wadwr no neces
sity of lighting fires etc.

25. And, therefore, there is no neces-
sity of lighting fires, and so on.
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help to produce Knowledge. Obligatory regular
works performed before Knowledge are of this latter
kind. And since Knowledge leads to Liberation, the
regular works also may be said to contribute indirect-
ly to that. Hence their results persist till death.

sraitseaTiy ERaTEE | 20 0

wa: From this war different %@ also fg indeed
w9 of some (Sikhas) Swal: of both.

17. (There are) indeed (good works)
also different from this (daily Agnihotra
and the like), (with reference to which
is the - statement) of some (Sikhés);
(this is the view) of both (Jaimini and
Badarayana).

Besides the Nitya Karma or regular works like
the daily Agnihotra and the like there are other good
works which are-performed with a view to certain
results. It is with reference to these that the follow-
ing statement of some Sakhés is made: ‘“His sons
get his inheritance—friends his good works and
enemies his evil actions.” Both Jaimini and
Bidardyana are of opinion that works done with
a desire do not help the origination of Knowledge.

Topic 13: Sacrificial works not combined with
knowledge or meditations also help in the
origination of Knowledge.

a3 el 0 2w
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CHAPTER I
SECTION IV

In topic 5, section 1, it has been shown that as
the Sénkhyan Pradhéna is not based on scriptural
authorify and that as the Sruti texts all refer to an
intelligent prmcxple as the First Cause, Brahman is
that First Cause. In all the subsequent Sutras of the
first three sections it has been shown how all the
Vedanta texts refer to Brahman. Now the fact that
the Pradhéna is not based on scriptural authority is
questioned by the opponent, and his objections are
being answered. The whole of section 4 practically
answers all objections from the Sinkhyan standpoint.

Topic 1: The Mahat and Avyakta of the Katha
Upanishad do not_refer to the Sinkhyan categories.

In the last topic of the previous section, by a
reference to the well-known individual soul, Brahman,
which is not so well known, was taught.. So the
opponent in this topic holds that the reference to
Avyakta in the text to be quoted should be taken
to deal with the well-known Sankhyan category.

agaERARafafa 3w, A, s
frasanda:, gt =0 L

wiefawH That which is inferred (i.e. tﬁe Pra-
dhéna ) w7 also ¥89¥ in some ( recensions of the
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Topic 6: ‘Not this, not this’ in Brih. 2.3.6.
denies the gross and subtle forms of Brahman given
in Brih. 2.3.1. und not Brahman Itself.

agdarTey fy afataf, adt aaf =
WA

waa-gae® What has been mentioned up to this
wfadufa denies @& than that 4@ something more
#fifa says 9 and.

22. What has been mentioned up to
this is denied (by the words ‘Not this, not
this’), and (the Sruti) says something more
than that (afterwards).

“Brahman has but two forms—gross and subtle,
mortal and immortal, limited and unlimited, Sat
(defined) and Tyat (undefined)” (Brih. 2. 8. 1).
Thus describing the two forms of Brahman, the gross,
consisting of earth, water, and fire, and the subtle,
consisting of air and ether, the Sruti says finally,
“Now therefore the description (of Brahman) : ‘Not
this, not this.” >’ ete. (Brih. 2. 8. 6). Now the ques-
tion is whether the double denial in ‘Not this, not
this’ negates both the world and Brahman, or only
one of them. The opponent holds that both are
denied, and consequently Brahman, which is false,
cannot be the substratum for a world, which is also
false. In other words, it leads us to Sunyavéda, the
theory of Void. If one only is denied it is proper that
Brahman is denied, for It is not seen and therefore
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ity on the part of such a soul to assume)
diverse forms.

“He being one bhecomes three, five, seven, nine”’
(Chh. 7. 26. 2). This text says that a released soul
can asstme more thap one form, which shows that
it possesses besides the mind, a body and the organs.
This is the view of Jaimini.

EERITEE T TS i AR 0

gremreaq Like the twelve days’ sacrifice swafag’
(is) of both kinds srsvaw: BAdardyana wa: from this.

12. From this Bidarayana (surmises)
(that the released soul is) of both kinds,
like the twelve days’ sacrifice.

From the twofold declaration of the scriptures
BadarAyana thinks that a released soul which has
attained Brahinaloka can exist both ways—with or
without a body according to its liking. It is like the
twelve days’ sacrifice, which is called a Sattra as
well as a Ahina sacrifice.

FTA SeEd, SqaE: 1| 2 0
@gww@ In the absence of a body 9194 asin

dreams (which stand midway between waking and
deep sleep) Suas: this being reasonable.

13. In the absence of a body (the

fulfilment of desires is possible) as in
dreams, since this is reasonable.
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to cognize It, which is referred to in the text under
discussion.

An objection may be raised on the ground that
the scripture itself in another place denies that
Brahman is the ‘eater’ : ““The other (Brahman) looks
on without eating’’ (Mu. 8. 1. 1). But ‘eating’ in this
text refers to the experience of pleasure and pain,
while in the text under discussion it means the
reabsorption of the universe at the time of dissolution,
which the scriptures attribute to Brahman alone.

Topic 3: The two that have entered the cavity
of the heart are the individual soul and Brahman.

ot ST f, Sy 0 L0

Tei cavity (of the heart ) s} the two that
have entered W@t are the two selves (individual
and Supreme) & indeed ag@mm because it is so seen.

11. The two that have entered into
the cavity (of the heart) are indeed the
individual self and the Supreme Self,
because it is so seen.

In the Katha Upanishad there occurs the passage,
“Having entered the cavity of the heart, the two
enjoy the reward of their works, in the body”’ (1. 8. 1).
The question is whether the couple referred to are
the individual soul and Brahman, or the individual
soul and intellect (Buddhi). The opponent, follow-
ing the argument of the previous topic, says it is
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Sutras and says that Anandamaya cannot be the
highest Brahmen. First of all, there is no justifica-
tion, for sudduuiy changing the interpretation of the
uffix ‘mayat’ from modification in the case of Vij-
nanawaaya, Prinamaya, ete. in the preceding pass-
ages to abundance in tne case of Anandamaya, so as
to make this word refer to Brahman. Again the very
idea of preponderance or abundance of bliss suggests
that there is also misery in it, however slight. Such
«n idea with respect to Brahman is absurd. So
Sankara replaces this interpretation of the Sutras,
which Anandagiri attiibutes to the Vrittikdra, by
another, which we have reproduced above.]

frrErata 3, @, sgatan

famra=ig On account of a word ( ‘tail”) denoting
part @ is not sta Iqif it be said @ not so WFaA on
accouat of abundance (of terms denoting parts).

13. If it be said (that Brahman) is
not (spoken of as an independent entity
in the passage) on account of a word
(‘tail’) denoting part, (we reply) not so,
on account of abundance (of terms denot-
ing parts).

Owing to the abundance of phraseology denoting
parts or limbs in the Taittiriya texts 2. 1-5, Brahman
is designated as the tail just to keep up the foregoing
imagery ; but it is not intended to convey the idea
that Brahman is actually a part or member of *“the





index-570_1.png
498 BRAHMA-SUTRAS [4.41

This Liberation was not a pre-existent thing, but
something that is newly acquired like heaven, as the
word ‘reaches’ in the text clearly shows. Therefore
Liberation is something new that is acquired by the
Jiva. The Sutra refutes this view and says that the
ward ‘own’ shows that Liberation was a pre-existent
thing. The Jiva manifests its own nature, i.e. its real
nature, which was so long covered with ignorance.
This is its attainment of Liberation. It is nothing
that is newly acquired.

g, afagmrn 0

@ Released wfasad from the premise.

2. (The Self which manifests Its true
nature attains) Liberation, (as is known),
from the premise (made in the scriptures).

If Liberation is nothing new that is acquired
by the Jiva, then what is its difference from bondage ?
The Jiva in the state of bondage was subject to the
three states of wakefulness, dream, and deep sleep,
and was experiencing happiness and misery,
imagining itself to be finite. On being freed from
all these misconceptions it realizes its true nature,
which is Absolute Bliss. This removal of all
misconceptions is what is known as Liberation.
Between these two states there is a world of
difference. How is it known that in this state the
Jiva is liberated? From the premise made in the
scriptures——says the Sutra. I will explain It to
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CHAPTER. IV
SECTION 11

In the previous secrion it was shown that by the
destruction of actions which have not as yet begun
to yield results a knower of Brahman attains Jivan-
mukti, and that on the exhaustion of the Prarabdha
work he attains Videhamukti at death and becomes
one with Brahman. Thus in & general way the
result of Knowledge has been set forth. The remain-
ing three sections deal at length with the nature of
Liberation, which is attained on the exhaustion of
the Prirabdha Karma. In this particular section
the pa*h of the gods, by which the knower of the
Saguna Brzhman travels after death, is described.
With this eud in view it begins with the exposition of
the successive steps by which the soul passes out of
the body at death.

Topic 1: At the time of death the functions of
the organs are merged in mind.

qrgata, AT I ¢ |

aw Speech #Wafa in mind 29 because it is
50 seen W= from scriptural statements ¥ and.

1. Speech (is merged) in mind, be-
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TR ngTRTE || <
g% : From reasoning w®=wA from another Sruti
text ¥ and.

18. From reasoning and another
Sruti text (this relation between cause and
effect is established).

From reasoning also we find that the effect is
non-different fromw the cause and exists before itls
origination. Otherwise everything could have been
produced from anything. Particular causes produc-
ing particular effects only shows this relationship
between cause and effect. Before creation the effect
exists in the cause as unmanifest. Otherwise some-
thing new being created, anything could have been
created from all things. The fact is, it gets mani-
fested on creation, that is all. That which is
absolutely non-existent like the horns of a bare can
never come nto existence. So the cause cannot pro-
duce altogether a new thing which was not existing
in it already. Moreover, that the effect exists even
before creation we find from such Sruti texts as “‘In
the beginning, my dear, this was only existence, one
without a second” (Chh. 6. 2. 1).

Rec: 8 REN|
vzaq Like cloth ¥ and.

19. And like a piece of cloth.

Even as is cloth folded and spread out, so is the
12
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of different Sakhds. All the attributes are not men-
tioned in all places. Now the question is whether
they have to be combined in the meditation on Brah-
man or not. This Sutra says that they have to be
combined, since the object of meditation (Brahman)
is one and the same in all Sikhds, and therefore the
Vidya is one.

ferafiresran i, se=aaa fE 383 0 R0

frafefe (Qualities like) joy being Its head ete.
wmifi: are not to be taken everywhere Su=EmG=
increase and decrease & because #2 (are possible) in
difference.

12. (Qualities like) joy being Its head
ete. are not to be taken everywhere, (being
subject to increase and decrease and)
increase and decrease (are possible only)
if there is difference (and not in Brahman
in which there is non-difference).

Attributes like joy being Its head etc. mentioned
in the Taittiriya Upanishad are not to be taken and
combined in other places where the Upasana of Brah-
man is enjoined, because the terms ‘joy’, ‘satisfac-
tion’, ‘great satisfaction’, ‘bliss’, ete. indicate qualities
which have increase and decrease relatively to each
other and to other experiencers (Jivas), and therefore
can exist only where there is difference. But Brah-
man being absolutely without any difference, these
attributes cannot constitute Its nature, and as such
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Brahman. Ajatasatru says that these are not the
true Brahman and proceeding to teach the real
Brahman says, ‘“He who is the maker of these persons
is alone to be known and not these persons.” Here
who is the maker of the sun, moon, etc. is the
question. The opponent holds he is either the chief
Prana or the individual soul. He is the chief Prana.
for the activity of motion connected with work refers
to Préna, and Prana is also mentioned in a comple-
mentary passage : ‘“Then he becomes one with that
Préna alone” (Kau. 4. 20). Tt may also be the Jiva,
for in ‘‘As the master feeds with his people . . . thus
does the conscious self feed with the other selfs’”
(Kau. 4. 20) it is referred to. The Sutra refutes all
this and says it is Brahman that is referred to by
‘maker’ in the text; for Brahman is taught here.
I shall teach you Brahman.” Again ‘this’, which
means the world, is his work—which clearly points
out that the ‘he’ is none other than Brahman.
Therefore the maker is neither Prana nor the
individual soul, but the Supreme Lord.

Shageaamofagrafa 3, agaearag | Lo I

Ma-gamu-fagq On account of characteristics
of the individual soul and the chief Prana @ not
sfa 99 if it be said aq that @r@a# has already been
explained

17. 1f it be said that on account of the
characteristics of the individual soul and
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wRE™ALN
w= From the Sruti texts ¥ also.

4. Also from the Sruti texts (we find
that Akdsa is eternal).

In the last Sutra Akésa was inlerred to be
eternal. Here the opponent cites a Sruti text to
show that it is eternal. The text referred to is,
“(And the formless are) Vayu and Akésa—these ure
immortal”’ (Brih. 2. 8. 8). Being immortal or eternal,
it cannot have a beginning.

TSR SRR I Y )
@q Is possible ¥ and ws® of the same (word
‘sprang’) #mw=ad like the word ‘Brahman’.

5. It is possible that the same word
(‘sprang’ be used in a primary) and
(secondary sense) like the word ‘Brah-
man’.

The opponent in the Sutra answers a weak point
in his argument, viz. how can the same word
‘sprang’ in the Taittiriya text, ‘‘From that Self
(Brahman) sprang Akésa; from Akésa sprang Vayu
(air), from air sprang fire’’ ete. (2. 1), be used in a
secondary sense with respect to Akésa and in the
primary sense with respect to air, fire, etc? He does
this by referring ‘to other Sruti texts, where the word
‘Brahman’ is so used. ‘Try to know Brahman by
penance, for penance is Brahman,’”” where Brahman
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wiw@afzg In resolve etc. Wf¥ even 9 and waq
like this.

'52. And even as regards resolve etc.
(it would be) like this.

If it be maintained that the resolve etc. one
makes to achieve something or to avoid something
will allocate the Adrishta to particular souls, even
then there will be this confusion. For resolve ete.
are also formed by the conjunction of the soul and
the mind. Hence the same argument applies here
also.

Sutras 51-58 refute the doctrine of the Sinkhyas
and other schools about the plurality gf souls each of
which is all-pervading. It leads to absurdities.

s2mfzfa g, 7, swaatara 1 wa |

g From (difference of) place sf& 97 if it be
said @ not so wewia on account of the self being
in all bodies.

53. If it be said (that the distinction
of pleasure and pain etc. results) from (the
difference of) place, (we say) not so, on
account of the self being in all bodies.

The Naiyayikas and others try to get over the diffi-
culty shown in the previous Sutra thus: Though
each soul is all-pervading, yet if we take its connec-
tion with the mind to take place in that part of it
which is limited by its body, then such a confusion
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charity, austertiy, studentship, and lifelong celibacy
result in the attainment of the virtuous world. But
immortality is gained only by him who is firmly
established in Brahman. That is what the text
says. Further, there are other texts which condemn
Sannyasa. ‘“Having brought to your teacher the
wealth that he likes, do not cut off the line of
progeny” (Taitt. 1. 11); “To him who is without
a son (this) world does not belong” (Taitt. Br.
7. 18. 12) and so on. :

AFe3A qrETE:, AL 1| L8 0
w78 7% Ought to be gone through zaaw: Badara-

yana §®@%a: for the scriptural text refers equally to
all the four Asramas.

19. Badardyana (thinks that San-
nyéisa or monastic life) also must be gone
through, for the scriptural text (cited)
refers equally; to all the four Asramas
(stages of life).

In the text cited, sacrifice etc. refer to the
householder’s life, penance to Vanaprastha, student-
ship to Brahmacharya and ‘one who is firmly
established in Brahman’ to Sannyésa. So the text
equally refers to all the four stages of life. The
text relating to the first three stages refers to what
is enjoined elsewhere. So also does the text relating
to Sannydsa. Hence Sannyésa also is enjoined and
must be gone through by all.
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Heaven is the head of this Vaisvinara Self,
the sun its eyes, etc., and this is possible only in
the case of the Supreme Self. Again the result of
meditation on this Vaisvinara Self having the parts
stated is the attainment of all desires, and freedom
from all sin. (Vide Chh. 5. 24. 3). This also can be
true if the Highest Self is meant. Morcover the
chapter begins with the inquiry, ““What is our Seif ?
What is Brahman ?”’—where the word ‘Brahman’ is
used in its primary sense, and so it is proper to
think that the whole chapter delineates Brahman.

sRdATIIEEA ST | a0

g Described in the Smriti %@ indicatory
mark ¥ must be 3@ because.

25. Because that (cosmic form of the
Supreme Lord) which is deseribed in the
Smriti must be an indicatory mark (from
which we arrive at the meaning of this
Sruti text under discussion).

The Smritis are interpretations of Sruti texts.
So where a doubt arises as to the meaning of a
Sruti the former may be consulted to throw light on
the subject. The Smriti describes the cosmic form of
the Supreme Lord as, “He whose mouth is fire, whose
head is heaven, . . . whose ears are the regions—
salutation to Him, whose body is the universe”,
which agrees with the description in the text under
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of water has merged in the ocean it is difficult to pick
it out again, so also when the Jiva has merged in
Brahman it is difficult to say that the selfsame Jiva
arises from It after Sushupti. So we have to take
that some soul arises after Sushupti from Brahman.
There can be no rule that the same soul arises from It.
The Sutra refutes this and says that the selfsame soul
comes back after Sushupti for the following reasons :
(1) What has been partly done by a person before
going to sleep, we find him finishing after he wakes
up. If it were not the same soul, then the latter
would have no interest in finishing what has been
partly done by another. (2) From our experience of
identity of personality before and after sleep.. (3)
From our memory of past events. (4) From script-
ural authority as in texts like, ‘“Whatever these
creatures are here, whether a tiger, or a lion, or a
wolf, or a boar . . . that they become again (Chh.
6. 9. 8), we find that the selfsame soul returns from
Brahman after Sushupti. (5) If the person who goes
to sleep and he who rises after it be different, then
scriptural precepts either as regards work or
knowledge would be meaningless. For if a person
can attain identity for ever with Brahman by merely
going to sleep, then scriptural instruction would be
useless to attain Liberation.

Therefore it is the selfsame soul that rises from
Brahman after Sushupti. The case of the drop of
water is not quite analogous, for a drop of water
merges in the ocean without any adjuncts and se is
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the body, there is) the illumining of the
top of its abode (the heart); with the
passage (for the exit of the soul) illumined
by this light (the soul departs), being
favoured by Him who resides in the heart,
along that nerve which is beyond the
hundred (i.e. the hundred and first nerve
or the Sushumné) owing to the efficacy of
the knowledge and the appropriateness of
his constant meditation on the way which
is a part of that knowledge.

This Sutra describes the exit from the body of a
knower of the Saguna Brahman. It has already been
stated in Sutra 7 that till the soul’s entering on the
path, the mode of departure of a knower of the
Saguna Brahman and an ignorant man is the same.
The Brihadaranyaka text describing the death of a
person says, ‘““When this self becomes weak and
senseless, as it were, the organs come to it . . . it
comes to the heart’’ (Brih. 4. 4. 1); again, “The top
of the heart brightens. Through that brightened top
the self departs, either through the eye, or through
the head, or through any other part of the body’’
(Brih. 4. 4. 2). These texts show that at the time of
death the soul together with the organs comes to the
heart. At that moment the departing soul, on
account of its past works, has a peculiar conscious-
ness picturing to it its next life, and goes to the
body which is revealed by that consciousness. This





index-199_1.png
1.3.42] BRAHMA-SUTRAS 127

41. Akésa (is Brahman) because it
is declared to be something different etc.
(from names and forms and yet their
revealcr). ’

“That which is calied Akédsa is the revealer of
all names and forms. That within which these names
and forms are, is Brahman, the immortal, the Self”
(Chh. 8.14.1).

Here ‘Akésa’ is Brahman. Why? Because
names and forms are suid to be within this Alkésa,
which is therefore dificrent from these. In this
phenomenal world everything is conditioned by name
and form, and Brahman alone is beyond them.
Akisa is said to be the revealer of names and forms;
and as the Inner Ruler of the whole world of names
and forms it cannot be anything else but Brahman.
Moreover, epithets like ‘Infinite’, ‘Tmmortal’, ‘Self’
also show that ‘Akésa’ here refers to Brahman.

Topic 13: The Self consisting of knowledge

is not the individual soul but Brahman.

In the previous topic because Akésa was spoken
of as different from names and forms, it was taken as
Brahman. This argument is objected to by the
opponent, who cites that even difference is spoken
of with respect to the individual soul and Brahman,
who are really‘ identical. So this topic is taken up
for discussion.
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fawcorer=ate Sa, agwa 0 2

fawwwmg Because devoid of organs 7 not sfa 99 if
it be said @q that S&# has been explained.

31. If it be said that because
(Brahman) is devoid of organs (it is) not
(able to create, tnough endowed with
powers), (we say) this has (already) been
explained.

As Brahman is devoid of organs, It cannot
create. Moreover, It is descrited as “Not this,
not this’’, which precludes all attributes; so how
can It possess any powers? This Sutra replies that
1t has already been explained in 2. 1. 4. and 2. 1. 25
that with respect to Brahman the scripture alone is
authority and not reason. The scripture declares
that Brahman, although devoid of organs, possesses
all capacities. *‘Grasping without hands, moving
swiftly without feet’’ etc. (Svet. 8. 19). Though
Brahman is without attributes, yet on account of
Maya or Nescience It can be taken to possess all
powers.

Topic 11: Brahman’s creation has no motive
behind except a sportive impulse,

EEicte RN

% Not wt=maa1q on account of having motive.
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there would always result perception of everything,
for all the requisites, viz. the soul, the senses, and
the objects, are present. If, however, this be denied,
then it would mean that knowledge can never result,
and nothing would ever be cognized. So the oppo-
nent will have to accept the limitation of the power
either of the soul or of the senses. Such a thing is
not possible in the Atman, which is changeless. Nor
can it be said that the power of the senses, which is
not impeded either in the previous moment or in the
subsequent moment, is so limited in the middle.
Hence we have to accept an internal organ (Antah-
karana), through whose connection and disconnection
perception and non-perception take place. The Sruti
also refers to a common experience of ours, “I was
absent-minded, I did not hear it” (Brih. 1. 5. 3).
Hence there exists an internal organ, of which the
intellect is a mode, and it is the connection with this
that causes the Atman to appear as the individualized
soul, as explained in-Sutra 29.

Topic 1}: The individual soul as agent.

Fal, a3 0

@al Agent W@gawiq in order that the scriptures
may have a meaning.

383. (The soul is) an agent, on account
of scriptural (injunctions) having a mean-
ing on that ground only.
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individual soul by the term ¢Vijninamaya’, the
person consisting of cognition, and distinguishes it
from the Supreme Self. (Brih. 2. 1. 16-17).

Topic 6: The Self to be seen through hearing etc.
is Brahman.

In the last topic the text under discussion was
interpreted to refer to Brahman, because the section
begins with Brahman : “I will teach you Brahman.””
Following the same argument the opponent cites
Brih. 2. 4. 5 and argues that since the section begins
with the individual soul, the self to be seen referred
to in this text is the individual soul and not Brahman.

JEAEER N L8
7-wAg On account of the connected meaning
of passages.

19. (The Self to be seen, to be heard,
ete. is Brahman) on account of the con-
nected meaning of the passages.

““The Self, my dear Maitreyi, should be realized
—should be heard of, reflected on, and meditated
upon. By the realization of the Self, my dear,
through hearing, reflection, and meditation, all this is
known” (Brih. 2. 4. 5). In this passage the Supreme
Self is referred to, and not the individual soul. Why?
In the whole section Brahman is treated. It begins
with Maitreyi’s question ‘“Will wealth get me
immortality »* and Yajnavalkya answers that
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potter does his clay. But the Pradhéna etc. are not
objects uf perception like the clay. Hence the Lord
cannot direct them, for the inference must be strictly
in accordance with observed facts.

SO, A, AR | g |

Tewaq As the senses Jq if it be said @ no Wnfew:
because of enjoyment ete.

40. If it be said (that the Lord rules
the Pradhéna etc.) even as (the Jiva rules)
the senses (which are also not perceived),
(we say) no, because of the enjoyment ete.

Even as the individual soul directs the sense-
organs which are not perceived, so also we can take
that the Lord rules the Pradhéna etc.—says the
opponent. The analogy is not proper, for in the
former case the Jiva is seen to enjoy pleasure, suffer
pain, etc., from which we infer that it rules the
organs. If the analogy be true, the Lord also would
suffer pain and pleasure caused by the Pradhéna ete.

SFaTCIREETar av || 8L |

wmes Subject to destruction W&3wWal non-omnis-
cience a1 or.

41. (There would result from their
doctrine the Lord’s) being subject to des-
truction or (His) non-omniscience.

According to these schools the Lord is omnigy
cient and eternal, i.e. not subject to destructiop,
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mention the characteristics of the two that have
entered the cavity of the heart, which show that
these are the individual soul and Brahman. ‘“Know
that the soul is the charioteer’’ ete. (Kath. 1. 8. 8)
and ‘‘He attains the end of the journey, that supreme
state of Vishnu’’ (Ibid. 1. 8. 9), where the two are
mentioned as the attainer and the goal attained,
d.e. as the Jiva and Brahman. In a previous passage
also the two are spoken of as the meditator and the
object of meditation. ““The sage relinquishes joy
and sorrow, having realized by meditation . . . that
effulgent One . . . seated in the heart”” (Kath.
1. 2. 12).

Topic 4: The person within the eye is Brahman.

In the last topic the reference to ‘two’ occuring
at the beginning of the text discussed, was inter-
preted to denote two of the same class, i.e. two
sentient beings, and the entrance into the cavity of
the heart, mentioned later on, was interpreted
accordingly. The same line of argument should be
used, says the opponent, to interpret the text of this
topic. That is, the person in the eye ought to be
taken as a reflection in the eye, as it occurs at the
beginning of the text, and the subsequent mention
of immortality, fearlessness, etc. ought to be ex-
explained away, as praise or otherwise. The inverse
method, i.e. taking these words to refer to Brahman
and thus fixing the person in the eye to be Brahman,
should not be followed. In this way the opponent
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CHAPTER II

SECTION I

In the last section all arguments against Brahman
being the First Cause have been answered. In this
section all the doctrines of the other schools are taken
up for refutation through reasoning alone without
reference to the authority of the Vedas.

In the last Sutra it has been shown that Brahman
possesses all the attributes, though through Maya,
for equipping It to be the First Cause of the universe.
Now the question is taken up whether the Sankhyan
Pradhina can satisfy all those conditions.

Topic 1: Refjutation of the Sinkhyan theory of the
Pradhdna as the First Cause.

TIATFAqR ATFATAH M
7a@999% . Because of the impossibility of design
= and @ not wgw™H that which is inferred.

1. And that which is inferred (viz.
the Pradhéana of the Sdnkhyas can) not (be
the First Cause) because (in that case it is)
not possible (to account for the) design
(found in the creation).

In the preceding portion the Sankhyan doctrine

has been refuted here and there on secriptural
13
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of the Purusha for its activity, even as the iron
filings depend on the magnet for their motion.
Moreover, the Purusha being always near the
Pradhéna, there would be permanency of creation.
Again, the case of the lame and the blind is not an
apt example, for the lame man can give directions
to the blind one and direct him ; but since the Purusha
is altogeher indifferent according to the Sénkhyas, it
cannot do that with respect to the Pradhéna. In
Vedéanta, though Brahman is indifferent, yet through
Méyd It is endowed with attributes and activity;
s0 It becomes the Creator. Again the Purusha and the
Pradhéna are altogether separate and independent;
the one is intelligent and indifferent, the other inert
and independent. Now if these two are to be con-
nected, a third principle will be required, and since
no such principle is recognized in the Sénkhya philos-
ophy, their connection is impossible.

AfgEATIIIRAT Il < |

wfra-waaqd: Owing to the impossibility of the
relation of principal (and subordinate) ¥ and.

8. And because the relation of princi-
pal (and subordinate) is impossible (among
the Gunas, the Pradhéna cannot be active).

The 'Pradhana, according to the Sankhyas, con-
sists of the three Gunas (constituents), Sattva, Rajas,
and Tamas, which are independent of each other and
in a state of equilibrium before creation. Creation
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many” ete. (Taitt. 2. 6), which shows that the Lord
is both the efficient and the material cause.

RAagaUEat || 3¢
éww-waqe¥: Because relation is not possible ¥
and. .

88. And because relation (between
the Lord and the Pradhéna or the souls)
is not possible.

As the Lord is devoid of parts, and so also the
Pradhédna and the souls, there can be no conjunc-
tion between the Lord and them, and consequently
they cannot be ruled by Him. Neither can the
relation be one of inherence, which subsists between
entities inseparably connected as whole and part,
substance and attributes, ete. This difficulty does
not arise in the case of the Vedéntins, firstly because
the relation is inexpressible identity (TadAtmya) and
secondly because they depend on the Srutis for their
authority and so are not expected to base their
reasoning entirely on observed facts, as the opponents

have to.
sfagrTgTaHaT I 38 |

wfygm-wgqu™: Rulership being impossible 9 and.

89. And on account of the rulership
(of the Lord) being impossible.

These schools infer the existence of the Lord,
and say that He directs the Pradhna etc. as the
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presiding deities of these organs. For the same topic
occurs in the Kausnitaki Upanishad, where they are
expressly mentioned. ‘“Ihese deities (speech etc.)
quarrelling over their respective greatness” (Kau.
2. 14). Also because other texts show the exist-
ence of such presiding deities. ‘‘Fire becoming
speech entered the mouth’ (Ait. Ar. 2. 4. 2. 4). The
same argument applies to texts of the Chhéndngya,
Ch. VI, where fire etc. are said to have thought and
produced the next element in the series. The thought
here spoken of is of the highest Deity, Brahman,
which is connected with Tts effects as a superintend-
ing principle. From all such texts we cannot infer
the sentiency of the world, which is material and so
different in nature from Brahman. Therefore Brah-
man cannot be the cause of the material world.

FRIgUL
z7d Is seen g but.
6. But it is seen.

‘But’ refutes the opponent’s view expressed in
the last Sutra, ©viz. that this world cannot have
originated from Brahman because it is different in
character. For it is seen that intelligent things like
scorpions ete. are produced from non-intelligent
cowdung ete. Again from a sentient spider there
comes forth the 'thread for its web. So also do nails,
hair, ete. come forth from a man, who is an intelli-
gent being. Therefore it is quite possible that this
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portion is sung (in this Brihmana passage
as the tail).

The second chapter of the Taittiriya Upanishad
begins, “He who knows Brahman attains the Highest

Brahman is Truth, Knowledge and Infinity.””
This very Brahman is finaliy declared to be the tail.
Otherwise there would be a contradiction between the
Mantra and Bréhmara portions, which cannot be,
for the Brahamanas only explain what the Mantras
declare. Therefore Brahman is the primary subject-
matter and is not treated as a part of ““the self
consisting of bliss”’.

g sgaas: | &

@ Not sa¥; the other (Jiva) ¥g99%: on account of
impossibility.

16. (Brahman and) not the other
(the individual soul, is meant here) on
account of the impossibility (of that
assumption).

He who is referred to in the passage, “The self
consisting of bliss’> etc. is said to be the creator of
everything. ‘He projected all this whatever there is”
(Taitt. 2. 6). This the individual soul cannot possi-
bly do and so is not referred to in the passage, “The
self consisting of bliss” ete.

REsaaRamE I 49 1
=g On account of the declaration of differ-

ence ¥ and.
4
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Brahman. Thet it is so is known from repeated
instruction of the Sruti in texts like, ‘““That thou
art”, “I am Brahman’”, which deny difference.

@l s, aar fx frgan 4 0

w&: Therefore wa=a with the Infinite @1 thus f§
for fawH (the scripture) indicates.

26. Therefore (the individuai soul
becomes one) with the Infinite ; for thus
(the scripture) indicates.

The Jiva attains identity with Brahman on the
dawning of Knowledge, when ignorance with all its
limiting adjuncts disappears. ‘““He who knows that
Supreme Brahman becomes Brahman Itself”” (Mu. 3.
2. 9). If the difference were real, then one could not
become Brahman Itself. Knowledge may destroy
ignorance, but not what is real. Now, since the Jiva
becomes Brahman, its individuality was not real, and
hence it was destroyed by Knowledge, leaving only
Brahman. So the difference is unreal, the identity

real.
NIRRT | RO Ul

Swamggny On account of both being taught §
but wfeF@way like that between a serpent and its
coils.

27. But on account of both (i.e.
difference and non-difference) being taught
(by the Sruti) (the relation of the Jiva and
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being free from sin and omniscience are fanciful, and
mean only the absence of sin etc.

TERCRATETE QTR aEaa: | e |l

g Thus w7 even ST=®q on account of refer-
ence Y@WiAM the former qualities existing wfady
there is no contradiction IR (so says) Badara-
yana.

7. Even if it be so (i.e. if the liberated
soul exists gs Pure Intelligence), on ac-
count of for?’ner qualities existing owing
to reference (we can accept them from the
relative standpoint, for) there is no con-
tradiction (between the two) ; (so thinks)
Badariyana.

Even though from the absolute standpoint the
nature of the liberated soul is Pure Intelligence, yet
from the relative standpoint qualities referred to by
Jaimini can be accepted, as this does not contradict
Audulomi’s view. The released soul never thinks of
itself as omniscient, omnipotent, ete., but exists as
Pure Intelligence. But from our relative standpoint
we can say of such a released soul as being omnis-
cient etc., because Pure Intelligence is beyond our
conception. The two views describe the liberated soul
from two different standpoints, and so there is no
contradiction between the two. So says Bidariyana.
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SECTION 1II

In the last section texts of doubtful import were
interpreted to refer to Brahman, and in so doing the
fact that Brahman is the one object of all devout
meditations helped us much. In this section some
more texts of doubtful import are taken up for dis-
cussion and are interpreted to refer to Brahman,
and in this interpretation the fact that Brahman is
the one object of knowledge is taken advantage of.

Topic 1: The resting-place of hcaven, earth,
ete. is Brahman.

In the last topic of the last section the word
‘Vaisvanara’, which usually means the gastric fire,
was interpreted as Brahman, in view of the words,
“Its head is heaven’, occurring at the end of the
text. Following this argument the opponent takes
up for discussion a text where the word ‘immortal’
should refer to the Pradhéna and not to Brahman, on
account of the word ‘bridge’ which occurs at the end
of the text. A bridge connects with something
beyond, and as there can be nothing beyond
Brahman, the word ‘bridge’ excludes Brahman, and
so ‘immortal’ refers not to Brahman but to the
Pradhéna.
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example, is connected with some ceremony to destroy
one’s enemy.

Topic 15: The statement made in one of the
teats that the good and evil deeds of a person who
has attained Knowledge go to his friends and enemies
respectively, is valid for all texts where discarding of
good and evil Karma by such a person is mentioned.

T g, STATIRITEATT , DT
FFITNNET, agHA M =& ||

% Where )only) the discarding (of good and
evil) is mentioned g but STFF-w=IEEF on account
of the word ‘receivin®’ being supplementary (to the
word ‘discarding’) Fw-m=-wfd-Sumeaq as in the case
of Kusas (sticks for keeping count of hymns)
metres, praise, and recitation &q that ¥m% has been
stated (by Jaimini).

26. But where (only) the discarding
(of good and evil) is mentioned, (the
receiving of this good and evil by others
has to be included), on account of this word
‘receiving’ being supplementary (to the
word ‘discarding’), as in the case of Kusas,
metres, praise, and recitation. That (viz.
that it should be so done) has been stated
(by Jaimini in Purva Mimims4).

Having dealt with the combination of particulars
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be no teachers of Knowledge. Therefore the Prarab-
dha works are not destroyed by Knowledge.

Topic 12: Obligatory works are however excepted
jrom the rule montioned in topic 10.

Ay
ity g acwratds, aggara i 25 0
wfrdiafz (Daily) Agnihotra ete. § but @ Fal
contribute to the sume result as that (Knowledge)
ws only @f=®mE that being seen (from the
scriptures).

16. But (the results of daily) Agni-
hotra etc. (are not destroyed by Knowl-
edge ; these) contribute to the very same
result as Knowledge (i.e. Liberation),
because that is seen from the scriptures.

Among works some are enjoined for attaining
certain results such as heaven, and there are others
like the daily Agnihotra which yield no such results
and yet are enjoined as a sort of discipline. The
opponent holds that even these regular works
(Nitya Karma) performed before the dawning of
Knowledge are destroyed, even as works done with
desires (Kamya Karma), for from the standpoint of
the knower of Brahman his non-agency with respect
to both is the same. This Sutra refutes that view
and says that the regular works performed in the
past are not destroyed. Works are of two kinds:
those which yield specific results, and those which
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FrraEad @G LN
a3y wifz-wmeaq  The resting-place of heaven,
earth, etc. '®-W®W on account of the word ‘Self’.

1. The resting-place of heaven, earth,
ete. (is Brahman) on account of the word
‘Self” (or on account of the actual words
of the Sruti) (designating this resting-
place).

“In Him heaven, the earth, and the sky are
woven, as also the mind with all the senses. Know
that Self alene and leave off other talk! He is
the bridge of Immortality”” (Mu. 2. 2. 5). He who is.
spoken of as the abode, in whom the earth, heaven,
etc. are woven is Brahman, on account of the term
‘Self’, which is appropriate only if Brahman is refer-
red to in the text and not Pradhina or Sutrdtman.
Or there are actual texts in which Brahman is spoken
of as the abode by terms properly designating
Brahman. For example: ¢‘All these creatures, my
dear, have their root, their abode, and their rest in
the being®” (Chh. 6. 8. 4). 1t may also mean Brahman
because in the texts preceding and following this one,
.. in Mu. 2. 1. 10 and 2. 2. 11, Brahman is spoken of,.
and so it is but proper to infer that It is also referred
to in the intervening text, which is under discussion.

From the text cited above, where mention is made
of an abode and that which abides, and also from
¢Brahman indeed is all this’’ (Mu. 2. 2. 11) we are
not to take that Brahman is of manifold, variegated
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is the limit (set by the scriptures for
Liberation to take place).

In the last two topies it has been said that all
the past works of a knower of Brahman are destroyed.
Now past works are of two kinds: Sanchita (accu-
mulated) i.c. those whh have not yet begun to bear
fruit, and Prarabdha (commenced) i.c. those which
have begun to yield results, and have produced the
body through which a person has attained Knowl-
edge. The opponent holds that both these are de-
stroyed, because the Mundaka text cited says that all
his works are destroyed. Moreover, the idea of non-
agency of the knower is the same with respect to
Sanchita or Prirabdha work; therefore it is reason-
able that both are destroyed when Knowledge dawns.

The Sutra refutes this view and says that only
the Sanchita works are destroyed by Knowledge, but
not the Prérabdha, which are destroyed only by
being worked out. So long as the momentum of
these works lasts, the knower of Brahman has to be
in the body. When they are exhausted, the body
falls off, and he attains perfection. His Knowledge
cannot check these works, even as an archer has no
control over the arrows already discharged, which
come to rest only when their momentum is exhausted.
The Sruti declares this in texts like, ““And for him
the delay is only so long as he is not liberated (from
this body); and then he is one (with Brahman)”’
(Chh. 6. 14. 2). If it were not so, then there would
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Saguna Brahman, i.e. the Supreme Brahman. So
the Sruti texts declare.

TR N
@3: On account of the Smriti ¥ and.

11. Amd on account of the Smriti
(texts supporting this view).

o Jfufr, germm@ u R0
9@ ;: The Supreme (Brahman) &fafa: ( so says)

Jaimini §&&M on account of that being the primary
meaning (of the word ‘Brahman’).

12. The Supreme (Brahman) (is
attained by the souls going by the path
of the gods), (so says) Jaimini, on account
of that being the primary meaning (of
the word ‘Brahman’).

Sutras 12-14 give a prima facie view of the
matter.

Jaimini thinks that the word ‘Brahman’ in the
Chhéndogya text refers to the Supreme Brahman,
as that is the primary meaning of the word.

<
FmATE N 31
=3 On account of the Sruti texts < and.

13. And because the Sruti declares
that.
““Going upwards by that he reaches immortality”
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self consisting of bliss”’. The object of the scriptures.
is to teach the knowledge of the real Self. If the
“‘self consisting of bliss’* were the real Self, the scrip--
tures would refer to this in the concluding texts, but
as a matter of fact they do not; on the other hand
they refer to the Nirguna Brahman, which is there-
fore the real subject-matter. Brahman’s being the
tail means, not that It is a part, but that It is the
main support or abode of everything.

‘qg geqTRME || 883 |l

a%gaugwq Because (It) is declared to be the
cause of it 9 and.

14. And because (Brahman) is de-
clared to be the cause of it (the self
consisting of bliss), Brahman cannot be
taken as a part of it).

Brahman is the cause of everything, even of
““the self consisting of bliss’’, as also of the four
earlier named ones; viz. the self consisting of food,
vital force, mind, and understanding. ‘“He pro-
jected all this whatever there is” (Taitt. 2. 6). The
cause canot be a part of the effect.

ArerafoTRieT = MEd ) L 0
wimafa®® That which has been referred to in the
Mantra portion @@ the very same ¥ moreover #a&
is sung.
15. Moreover that very Brahman
which has been referred to in the Mantra
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Topic 8: Where symbols of Brahman are used
jor contemplaion, the meditator is not to
comprehend them as identical with him.

aadid afga ey
# Not ¥@¥® in the symbol 7 is not & because @: he.

4. (The meditator is) not (to see the
self) in the symbcl, because he is not
(that).

“The mind is Brahman’ (Chh. 8. 18, 1). In
such meditations, where the mind is taken as a
symbol of Brahman, is the meditator to identify
himself with the mind, as in the case of the medita-
tion “I am Brahman”? The opponent holds that
he should, for the mind is a product of Brahman
according to Veddinta, and as such it is one with It.
So is the individual soul, the meditator, one with
Brahman. Hence it follows that the meditator also
is one with the mind, and therefore he should see
his self in the mind in this meditation also. This
Sutra refutes it. TIn the first place, if the symbol,
mind, is cognized as identical with Brahman, then it
ceases to be a symbol, even as when we realize an
ornament as gold, we forget its individual character
of being an ornament. Again, if the meditator is
conscious of his identity with Brahman, then he
ceases to be the individual soul, the meditator. The
act of meditation can take place only where these

29
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Topic 4: The soul which has attained the Saguna
Brahman effects its desires by mere will.

wweTRE g, asg R <

&wwrq Through will @a only & but aq-¥d: on
account of the scriptures saying that.

8. But throvgh mere will (the re-
leased souis attain their purpose), for the
scriptures say so.

The question of those whe attain Brahmaloka
through the worship of the Saguna Brahman by
means of Vidyés like the Daheara Vi%lé is taken up
for discussion in this Sutra. In this Vidya it is said,
““If he be desirous of the world of the fathers, by his
mere will they come to him” (Chh. 8. 2. 1). The
question is whether will alone suffices to get the
result, or a further operative cause is necessary.
This Sutra says that by mere will the result comes,
for the Sruti so declares. The will of the released
is different from our will, and has the power of
producing results without any operative cause.

@1a oF Saeartaafa: § g

wa ug For the very reason ¥ and wwaifgufa: he is
without a lord.
9. And for this very reason the
released soul is without a lord.
A liberated soul is master of himself. ““For them
there is freedom in all worlds’® (Chh. 8. 1. 6).
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is what is referred to as the illumining of the top of
the heart. With this particular consciousness the
soul goes cut, along one of the nerves that issue
from the heart, to the eyes, or ears, or the skull,
or other parts of the body, which it finally leaves
through that particular exit. The question now is
whether this departure iy the same for a knower of
the Saguna Brahman and an ordinary man. This
Sutra says that though the illumining of the top of
the heart is common to both, yet the knower of the
Saguna Brahman, through the grace of the Lord
who abides in the heart, departs through the skull
only, while others depart through other parts. This
is consistent with his knowledge and constant
meditation on the way out through the hundred and
first nerve, the Sushumné. The following text
elucidates it : ““There are a hundred and one nerves
of the heart; one of them penetrates the head; going
up along that, one attains Immortality; the others
serving for departure in various directions” (Chh.
8. 6. 6.).
Topic 10: The soul of a knower of the Saguna
Brahman follows the rays of the sun after
death and goes to Brahmaloka.

TR || ¢ U
dww-w7@ Following the rays.
18. (The soul of a knower of the
Saguna Brahman when he dies) follows the
rays (of the sun).
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Topic 11: The “light’ is Brahman.

In the last topic ‘Préna’ was taken to mean
Brahman from the context. But in the text taken
up for discussion in this topic, there is no such
context by which ‘light’ can be taken to be Brahman
—sc says the opponent.

w1 8o 1

sifa: Light g%%iq on account of (Brahman) being
seen.

40. Light (is Brahman) on account of
(Brahman) being seen (as the subject of
the texts).

“Thus does that serene being, arising from the
body, appear in its own form as soon as it has
approached the highest light”> (Chh. 8. 12. 8). Here
‘highest light’ stands for Brahman. Why? Because
Brahman is the subject of the whole section. The
‘highest light’ is also called the Highest Person in
that text itself later on. ¥reedom from the body
is said to belong to that being which is one with this
‘light’. Disembodied state or Freedom can arise
only from being identified with Brahman.

Topic 12: The Akdsa which reveals names

and forms is Brahman.

TR SATATETR TR Il 8T

wim;  Akdsa walmi@ifz-=edmd  because it is
declared to be something different cte.
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If the Pradhéna is taken to be the First Cause,
as the opponents of the Vedantic view (the Sinkhyas)
hold, in that case also, as the Pradhéina too is with-
out parts, the Sankhyan view will be equally subject
to the objections raised against Brahman as the First
Cause. The Vedanta viewpoint has, however,
answered all these objections, while the Sankhyas
and Vaiseshikas cannot answer them, the changes
being real according to them.

Topic 10: Brahman’s power of Mayd
established.

ST = aggATE N 3o 0

gdfaar Endowed with all ¥ and aq-=ia because
it is seen.

80. And (Brahman is) endowed with
all (powers), because it is seen (from the
scriptures).

Generally we see that men endowed with a
physical body possess such powers. But since
Brahman has no body, it is not likely that It can
possess such powers—so says the opponent.

This Sutra gives proof of Brahman’s being
endowed with Miya Sakti, the power of Nescience.
Various scriptural texts declare that Brahman
possesses all powers. ‘“The great Lord is the Mayin
(the ruler of Maya)” (Svet. 4. 10). See also
Chh. 8. 14. 4 and 8. 7. 1.
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In the Chhéndogya Upanishad we have, * . . . so
do these rays of the sun go to both the worlds, this
as well as the other. They proceed from the sun and
enter into these nerves” (8. 6. 2); again, “When he
thus departs from this body, then along these very
rays he proceeds upwards’ ete. (8. 6. 5). In these
texts we learn that the soul of the knower of the
Saguna Brahman, after departing from the body
along the Sushumng, follows the rays of the sun.
A doubt arises whether the soul of one who passes
away in the night also follows the rays. The Sutra
says that the soul, whether it departs in the night
or during the day, follows the rays.

faft 1 of7 3, 7, Haraer aEgETiiam,
saf = e

faft In the night 7 not sfa ¥ if it be said @ not
e graq-ge-wifsaq  because the connection con-
tinues as long as the body lasts Z#afa ( the Sruti )
declares ¥ also.

19. If it be said (that the soul does)
not (follow the rays) in the night, (we say)
not so, because the connection (of the
nerves and the rays) continues as long as
the body lasts; (the Sruti) also declares
(this).

The text quoted in the last Sutra, Chh. 8. 6. 2,
shows that the connection between the rays and the
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the‘lightning. Then a being who is not a man leads
them to Brahman” (Chh. 4. 15. 5; 5. 10. 1). This
text shows that unlike the previous guides who were
more or less human, this particular guide is not
human in nature.

Fgsamtgrakasd: | « |

IWg-=#e  From the benumbed state of both
«q-feq: that is established.

5. (That deities are meant in those
texts) is established, because both (i.e. the
traveller and the path) are benumbed (i.e.
unconscious).

The departed souls, because their organs ete.
are withdrawn into the mind, are incapable of guid-
ing themselves. And the flame etc. being without
intelligence cannot guide the souls. Hence it is
proved that intelligent deities identified with the
flame etc. guide the souls to Brahmaloka. Moreover,
as the organs of the departed souls are withdrawn
into the mind, they cannot enjoy, and so flame and
the rest cannot be worlds where they enjoy.

Readm ma, a0 £ )
33@a By (the superhuman ) guide connected
with lightning ©a alone @a: from thence d4-¥3: that
being known from the Sruti.

6. From thence (the souls are
guided) by the very same (superhuman)
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person who comes to lightning, that being
known from the Sruti.

After they have reached the deity identified with
lightning, they are led by that very superhuman
person who takes charge of them from the deity of
lightning to Brahmuloka through the worlds of
Varuna, Indra, and Prajapati. This is known from
‘Chh. 4. 15. 5, 5. 10. 1 and Brih. 6. 2. 15. Varuna and
others do not actually guide the soul like the earlier
guides, since the superhuman person guides them
all through after lightning up to Brahmaloka. They
only favour the souls either by not obstructing or
helping them in some way.

Therefore it is established that by flame ete.
deities are meant.

Topic 5: The Brahman to which the departed
souls go by the path of the gods is the
Saguna Brahman.
w1 qrgf, e TgITR: I e |

w@®  The rclative (Brahman) w=f Badari w&

its afa-89ud: on account of the };ussibility of being
the goal.

7. The relative (Brahman) (is attain-
ed by the soul going by the path of the
gods), (so says) Bédari, on account of the
possibility of its being the goal (of a
journey).

In the previous Sutra the way was discussed.
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different nature. Intelligence cannot produce material
effects and vice versa. That the world and Brahman
differ entirely in their characteristics is known from
texts like ‘‘Brahman became intelligence as also
non-intelligent®’ (Taitt. 2. 6), where ‘“‘non-intelligent”’
stands for the world. So Brahman cannot be the
First Cause of the material world, though the script-
ures may say so.

sfamfasrazaeg fgarferamg i v

wfwmfa=g@e: The reference (is) to the presiding
deities § but fafim-weEfadi®y because of the special
characterization and the fact of being so presided.

5. But the reference is to the presid-
ing deities (of the organs) on account of
the special characterization (as ‘deities’)
and also from the fact of a deity so presid-
ing (over the functions of an organ being
approved by the Sruti in other texts).

The opponent,” who says that the world and
Brahman being different in nature—sensient and
material respectively—cannot be related to each
other as cause and effect, anticipates a plausible
objection and answers it in this Sutra. There is a
tekt, “These organs quarrelling over their respective
greatness,” ete. (Brih. 6. 1. 7), which shows that
even the organs are not material but sentient. The
opponent says that from this we are not to infer the
sentiency of the world, since the reference is to the
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1. 2. 7). The Gitd also says: ‘“There he is united
with the inteliigence acquired in his former body”
ete. (Gitd 6. 48); ‘“The Yogi, striving assiduously,
purified of taint, gradually gaining perfection through
many births, then reaches the highest goal” (Ibid
6. 45). Moreover, that Knowledge sometimes fructi-
fies in the next life is known from the life of
Vamadeva who possessed Knowledge even while he
was in the womb. This shows that it must have
been the result of his past actions, for he could not
have practised any Vidyas in the womb. Knowledge
did not manifest in his previous life owing to obstruc-
tion, and this being removed when he was in the
womb, Knowledge fructified as a result of his past
Sadhana.

Topic 17: Therc is no difference in Liberation,
i.¢. in the cognition of Brahman—it is of one
kind in all cases.

ud giewetfar:, aggeragagTeaa-
g1 uR

waq Like this gfmse-wfaaw: there is no rule with
respect to Liberation, the fruit (of Knowledge) @& -
wa@-wavd because the Sruti asserts that state (to be
immutable).

52. With respect to leeratlon, the
fruit (of Knowledge) there is no rule like
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8. And on account of meditation
(implying that).

The word ‘Upfisand’ also means exactly what
meditaiion means, viz. concentrating on a single
object, with fixed look, and without any movement
of the limbs. This ic possible only in a sitting
posture. *

s=@ed i | & )
wewad Immobility S and w8 referring to.
9. And referring to (its) immobility
(the scriptures attribute meditativeness
to the earth).

““The earth meditates as it were”’—in such state-
ments wmeditativeness is ascribed to the earth on
account of its immobility or steadiness. So we learn
that steadiness is a concomittance of meditation, and
that is possible only while sitting and not while
standing or walking.

a0l

arifet The Smriti texts say ¥ also.

10. The Smriti texts also say (the
same thing).
“Having made a firm seat for one’s self on a pure

spot”’ ete. (Gitd 6. 11)—in this text the sitting
posture is prescribed for meditation.
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Topic 10: -Goca deeds likewise cease to affect
the lnower of Brahman.

TATEATATAE TS, TR g Nl {8 |

@@ Of the other WM alse uaq thus w&¥s non-
clinging w1 at death g but.

14. Thus ther: is non-clinging of the
other (ie. virtue) also; but at death
(Liberation i.e. Videhamukti is certain).

As a knower of Brahman has no idea of agency
he is not affected by good deeds also. He goes
beyond vice and virtue. ‘““He overcomes both”
(Brih. 4. 4. 22). And as he is not touched by vice or
virtue after illumination, and as his past sins are
destroyed by Knowledge, his Liberation at death is
certain.

Topic 11: Works which have not begun to yield
results are ulone destroyed by Knowledge and not
those which have already begun to yield results.

AR OF g 9, agTE |
w1 Works which have not begun to yield
results Tonly § but y¥ former works @za®: that
(death) being the limit.
15. But (of his) former works only
those which have not begun to yield results
(are destroyed by Knowledge); (for) death
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Oljection: The scriptures have a purpose in so
far as they lsy down injunctions for man. They
either induce him to or prohibit him from some
action. The very mcaning of the word ‘Séstra’ is
this. Even the Vedénta texts are related to
injunctions and thus bave a purpose. ¥or though
they have Brahman for their maiu purport, yet they
do not end there, but after describing the nature of
Brahman they enjoin on man to realize Brahman
through intuition. ““The Self is to be realized——to
be heard of, thought about, ard meditated upon”—
in passages like thic the scriptures, after enjoining
on man tc bc conversant first with the nature of
Brahman, further enjoin thinking and meditation on
the meaning of those passages for the attainment of
direct experience. Thus they formulate injunctions
with regard to the knowledge of Brahman.

Answer: ‘‘He who knows the Supreme Brahman
becomes Bruhman indeed’” (Mu. 8. 2. 9)—texts like
this show that to know Brahman is to become
Brahman. But since Brahman is an already existing
entity, we cannot say that to know. Brahman involves
an act, like a ritualistic act, having for its result
Brahman. When ignorance is removed Brahman
manifests Itself, even as when the illusion of the
snake is removed the rope manifests itself. Here the
rope is not the creation of any act. The identity of
the individual soul and Brahman set forth in texts
like, ““I am: Brahman’’ (Brih. 1. 4. 10), is not a fancy
or imagination, but an actuality, and therefore differs

8
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ascribe all-knowiagness or partial-knowledge. More-
over, as the Pradhina has three components, it seems
reasonable that jt alone is capable of undergoing
modifications, like clay, into various objects of name
and form, and not Brahman, which is uncompounded,
homogeneous and unchangeable. Moreover, the First
Cause is au already existing entity and so can be
established by infercnce from its effects and even
the scriptures recommend inference of the cause from
the effect. So what the Vedanta texts about creation
say with respect to the First Cause holds good, and
more aptly sc, in the case of the Pradhéna, and
therefore it is the First Cause referred to by the
scriptures.

Topic 5: The First Cause an intelligent
principle.

Sutras 5-11 refute these arguments of the
‘Sankhyas and establish Brahman as the First Cause.
The discussion mainly refers to the sixth chapter of
the Chhandogya Upanishad.

2R, w1 @ 0
39d: On account of thinking (seeing) @ is not
wIER not based on the scriptures.

5. On account of thinking (being
attributed to the First Cause by the scrip-
tures, the Pradhéna) is not (the First Cause
referred to by them); it (Pradhéna) is not
based on the scriptures.
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Self in different aspects. Similarly though the Avyakta
in the Sinkhya philoscphy may mean the Pradhéna
or Prakriti, in the Sruti texts it means something
different. So the Pradhéna is not based on scriptural
authority but is a mere inferred thing.

Topic 2: The tri-coloured Ajd of ihe Svetdsvatara
Upanishad is not the Sdnkhyan Pradhdna.

In the last topic the opponent was refuted on
the ground that the mere mention of the word
“Avyakta’ was net sufficient reason to identify it as
the Sinkhyan category calied the Pradhéna. The
opponent here gives more analogies from the Sruti
texts to uphold his view.

SreFafaRvE L <o

ww83q Like the bow] wi@mq for want of special
characteristics.

8. (The word ‘Aj4’ cannot be asserted
to mean the Pradhéna) for want of special
characteristics, as in the case of the bowl.

““There is one Aji, red, white, and black
producing manifold offspring of the same appearance
(colour)” (Svet. 4. 5). The question is whether this
‘Aja’ refers to the Sinkhya category Prakriti or to
the fine elements fire, water, and earth. The
Sankhyas hold that ‘Aja’ here means the Pradhéina,
the unborn; and red, white, and black refer to its
three constituents, the Gunas—Sattva, Rajas, and
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“Let one meditate on ‘Om’ (of) the Udgitha’
(Chh. 1. 1. 1). In this passage we have a clear
injunction to meditate on ‘Om’. On the face of
this we cannot interpret the text cited in the last
Sutra as mere glorificatory of ‘Om’.

Topic 4: The stories recorded in the Upanishads
do not serve the purpose of Périplavas and so do
not form part of the ritualistic acts. They are meant
to glorify the Vidyd taught in them.

arfgamat ¢ e, 7, Fritfeena i 20

aifganat: For the purpose of Pariplavas sfa @7 if
it be said % not so f@fsaaq on account of ( certain
stories alone) being specified.

28. If it be said (that the stories that
occur in the Upanishads are) for the pur-
pose of Périplavas, (we say) not so, be-
cause (certain -stories alone) are specified
(by the Sruti for this purpose).

In the Aswamedha sacrifice, which lasts for one
year, the sacrificer and his family are expected to
hear at intervals the recital of certain stories. These
are known as Périplavas, and form part of the ritu-
alistic acts. The question is whether Upanishadic
stories also serve this purpose, in which case they
become part of the rites, and this means that the
whole of Jnénakinda becomes subservient to Karma-
kanda. The stories referred to are those relating to
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““He who consists of the mind, whose body is
Prana (the subtle body), whose form is light,
resolve is true, whose nature is like that of ether
(omnipresent and invisible)”’, ete. (Chh. 8. 14. 2)—the
qualities mentioned in this text as topics of medita-
tion are possible in the case of Brahman alone.
Therefore the conclusion is that such a qualified
Brahman alone is to be meditated upon.

AFAqeAET 7 AT 11 3 1

waqu¥: Because ( they ) are not appropriate § on
the other hand # is not W@ the individual soul.

3. On the other hand the individual
soul is not (referred to by the text)
because these qualities are not appropriate
(to it).

FHEg A" | 8 |

=% Object @ agent =9&wA on account of the
mention ¥ and. B

4. And on account of the mention of
the attainer and the object attained (“He
who consists of the mind” refers to Brah-
man and not to the individual soul).

In the same chapter of the Chhandogya Upani-
shad there occurs the passage, ‘““When I shall have
departed from hence, I shall attain Him” (3. 14. 4),
where ‘Him’. refers to ““Who consists of the mind”’,

the object of meditation spoken of in the earlier
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it is also said to be free from evil. Therefore ‘small
Akésa’ in the creceding section refers to the soul
and not to the Supreme Lord.

This Sutra refutes this and says that the refer-
ence is to the individunal soul in its real nature as
identical with Brahman and not to the individual soul
as such. *‘As soon as it has approzched the highest
light it appears in its own form. It (then) is the
Highest Purusha” (Chh. 8. 12. 3). It is only as nou-
different from Brahman that the Jiva is free from
evil ete. and not as the individual soul.

AT qURE: | ko |
waé: For a different purpese ¥ and wu#d: refe-
rence.
20. And the reference (to the individ-
ual scul) is for a different purpose.
The detailed reference to the three states of the
individual sou! (Jiva) is meant not to establish the
nature of the individual soul as such, but to show

finally its real nature, which is non-different from
Brahman.

IR |, aTHA N 22N

wga: Because of the Sruti declaring its small-
ness %f@ 9 if it be said &4 that S%¥ has already
been explained.

21. if it be said that because the
Sruti declares the limitedness (of this
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(Supreme) Self is meant, as that is the subject-matter
of that section.

A
KATOTRY FIGTATE: T || & U
aara¥ Of three wa only ¥ and wd thus S9¥@: in-
troduction ¥: question ¥ and.

6. And thus the question and elucid-
ation with reference to three only (of
which the Pradhéna is not one) (is con-
sistent).

In the Katha Upanishad Nachiketas asks Yama
three questions only, viz. about the fire (sacrifice),
the individual soul, and the Supreme Self. The
Pradhéna is not mentioned. So we cannot expect
Yama to go out of his way and treat of the
Pradhéna, which has not been inquired into.

AEgE U O Il
#%%¥q Like Mahat ¥ and.

7. And like Mahat (the word
‘Avyakta’ does not refer to any Sinkhyan
category).

The Mahat according to the Sankhyas means the
first-born, the cosmic intelligence; but in the Vedic
texts it is associated with the word ‘Self’. Passages
like ““The Mahat (Great) is superior to the intellect”
(Kath. 1. 8. 10), clearly show that it is used in a
different sense from the intellect and refer to the
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Udgitha as the sun, it undergoes a certain ceremonial
purification and thereby contributes to the Apurva,
the invisible fruit of the whole sacrifice. But by the
reverse way, the sun being viewed as the Udgitha,
the purification of the sun by this meditation will
not contribute to the Apurva, inasmuch as the sun
is not a member of the sacrificial act. So if the
statement of the scriptures that the meditations
enhance the result of the sacrifice, is to come true,
the members of the sacrificial acts are to be viewed
as the sun ete.

Topic 6: One is to meditate sitting.

srefte, |FAET N 9 I
w#ta; Sitting &A@ _because of the possibility.

7. (One has to practise Upisand)
sitting, because (in that way alone) it is
possible. :

As Upésani or contemplation is a mental affair,
the posture of the body is immaterial-—says the oppo-
nent. This Sutra says that one has to meditate sit-
ting, for it is not possible to meditate while standing
or lying down. In Uplsand one has to concentrate
one’s mind on a single object, and this is impossible
if one is standing or lying.

qErsd || < |

@y On account of meditation (implying that)
= and.
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TTZEAT I qTHEIFIE N 20 1l
sz Through realization of the Truth con-
firmed by the_ scriptures § but ®4W: instruction
awRaaq like Vimadeva.

20. But (Indra’s) instruction (to
Pratardana is justified) by his realization
of the Truth confirmed by the scriptures
(viz. that he is Brahman), as did (the
sage) Vamadeva.

Rishi Vamadeva having realized Brahman said
“I was Manu, and the sun,”” etc., which is justified
by the passage: ‘“Whichsoever of the gods knew
It (Brahman) became That’’> (Brih. 1. 4. 10). Indra’s
instruction also is like that. Having realized the
truth, “Thou art That”, declared by the scriptures,
he identifies himself in the instruction with the
Supreme Brahman.

sagemufagafa A, 7, IqEntam,
arfiraeTe, €& adTa i 3L il

Magemafewq On account of the characteristics
of the individual soul and the vital energy @ not
sfa 94 if it be said @ not so STEI-Af= because it
would enjoin threefold meditation wifyamm on
account of Prana being accepted (elsewhere in the
sense of Brahman) ¥%® here adrnq because words
denoting Brahman are mentioned with reference to
Préna.
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Topic 13: The Purusha Vidyd in the Chhdndogya
and the Taittiriya are not one.

geafraraTig JaTwAEE 0 8 0

gasfd@e-%3@ As in the Purusha Vidy#d (of the
Chhéndogya) ¥ and $a%9iq of the others warama not
being mentioned (in the Taittiriya).

24. And (since the qualities) as (men-
tioned) in the Purusha Vidyd (of the
Chhéandogya) are not mentioned (in that)
of the others (i.e. in the Taittiriya) (the
two Purusha Vidyés are not one).

In the last Sutra the Vidyds were held to be
different as there was no recognition of the funda-
mental attribute of the one Vidya in the other. This
Sutra cites an example where such a fundamental
attribute occurs in both. On this ground the
opponent argues that the two Vidyds are one. In
the Chhindogya there is a Vidyd about man in
which he is identified with the sacrifice: ‘Man is
the sacrifice.”” In the Taittiriya Aranyaka (10. 64)
also oceurs a similar Vidyd where man is so
identified : “For him who knows thus, the self of
the sacrifice is the sacrificer’” ete. The fundamental
attribute referred to is that man is identified with
sacrifice in both. This Sutra says that in spite of
this, the two Vidyds are not one, for the details
differ. Moreover, the result of the Vidya in the
Taittiriya is the attainment of the greatness of
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nothing else, hears nothing else, understands nothing
else, that is the Bhuman’’ (Chh. 7. 28 and 7. 24. 1).
The question is, what does this Bhuman refer to. The
opponent holds that it is the vital force. He argues
as follows: After Sanatkuméra finished teaching
every truth from name up to the vital force, Narada
asks him, “Is there anything higher than this ?”’—to
which Sanatkuméra answers, ‘‘Yes, there is,”” and
takes up the next higher truth. But after being
taught about the vital force Nérada does not ask
whether there is any higher truth, and yet Sanat-
kuméra gives this dissertation on the Bhuman—which
shows that this Bhuman is not different from the vital
force taught already. Not only that, he calls the
knower of the vital force an Ativadin (one who
makes a statement surpassing previous statements),
thereby showing that the vital force is the highest
truth, and in accordance with this he further eluci-
dates the truth as Bhuman.

This Sutra refutes this argument and says that
Bhuman is Brahman, for though the Sutra calls the
knower of vital force an Ativadin, yet it says, ‘“But
he indeed is an Ativaddin who is such through the
realization of the Truth” (Chh. 7.16.1), which clearly
shows that it refers to something higher than the vital
force, knowing which one becomes truly an Ativadin.
Thus it is clear that a new topic about Brahman which
is the highest Truth is begun, though N#rada does
not ask whether there is any truth higher than
the vital force. Sanatkumdra, in accordance with
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refer to the Pradhéna. In that word we recognize
something mentioned in an earlier text. ‘“Know
that the soul is the rider of the chariot and the body
the chariot. Consider the intellect to be the
charioteer and the mind the reins. The senses, they
say, are the horses, and their roads are the sense-
objects’” etc. (Kath. 1. 8. 8-4). All these things that
are referred to in these verses are to be found in the
following : ““The objects are superior to the senses,
the mind is superior to the objects, the intellect is
superior to the mind, the Mahat is superior again
to the intellect, the Avyakta is superior to the Mahat,
and the Purusha is superior to the Avyakta. Nothing
is superior to the Purusha,” ete. (Kath. 1. 8. 10-11).

Now compare these two quotations. The senses,
mind and intellect, mentioned in the earlier texts,
are to be found in these later texts. The Atman
of the earlier texts is denoted by the ‘Purusha’ of
the later ones. The Mahat of the later texts mean
the cosmic intellect and so is included in the intellect
of the earlier texts, where it is used in a compre-
hensive sense to include both the individual and
cosmic intellects. What remains is only the body
in the earlier texts, and Avyakta in the later texts;
and so Avyakta means the body here and not the
Pradhdna. We shall not be justified in interpreting
a Sruti according to SAnkhyan technicalities. For
the purpose of recognition a comparison should be
made not with the Smriti, but with similar passages
of the Sruti itself, like those cited above.
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at the time of dissolution, its defects would affect
Brahman, even as salt affects the water in which it
is dissolved. Hence Brahman would become impure
and would no more be the omniscient cause of the
world, as the Upanishads maintain. Again at the
time of dissolution all things having gone into a state
of oneness with Brahman, there will be no special
causes left for a new creation. If in spite of this we
consider a new creation possible, then it would mean
that there is a chance of even the liberated souls, who
have become one with Brahman, reappearing in the
world. Nor can it be said that the world remains
separate from Brahman in the state of dissolution,
for in that case it would be no dissolution at all. So
the Vedéanta doctrine of Brahman being the cause of
the world is objectionable, as it leads to all sorts of
absurdities.

g, gEraAEE il &l

@ Not § but e1®-Wiaiq on account of the exist-
ence of illustrations.

9. But not (so) on account of the
existence of illustrations.

The objection is being answered : That the
effect, when it gets dissolved in the cause, does not
pollute the latter by its defects, is borne out by
innumerable instances. A clay pot, for instance,
when it is broken and reabsorbed into its original
substance, i.e. clay, does not impart to it its special
features. The very fact of absorption shows that all
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begins .when ‘this equilihrium is upset and one Guna
becoraes morc nredomipant than the other two.
Equilibrium cannot be mnpset without any external
force, ror can the Gubas, which are absolutely
independent in the sta‘f of Pradhéna, take of
themselves a subsidiary /position to another Guna
without losing their independence. Hence creation
would be impossible.

srrmghiat = nfwfEm e

w®gr Otherwise waf®a® if it be inferred ¥ even
wufs-faflmqg owing to the absence of the power of
intelligence.

9. Even if it be inferred otherwise,
owing to the absence of the power of
intelligence (the other objections to the
Pradhéna being the First Cause remain).

If it be inferred from the effects that the cause,
the Pradhéna, consists of Gunas which are not abso-
lutely independent, but contain some characteristics
inherent in them, like unstability, owing to which
they themselves enter into a state of inequality even
while they are in a state of equilibrium, then also
because of the want of intelligence the objections
founded on design in the world and that it would
lead to continuous creation, stand against accepting
the Pradhdns as the First Cause. Vide Sutras
1 and 4.





index-315_1.png
2.8.16] BRAEMA-SUTRAS 248

Topic 10: Birth ana death are primarily spoken
of the body, and metaphorically of the soul.

FUEAITHAEG ST aZARG AT,
agrEATieT 0 2 I

suewda: Depending ou (the bodies) of moving
and stationary beings § but @i may be FEmURW:
mention of that wm secondary wwmawfdEm on.
account of (those terms) depending on the existence
of that.

16. But the mention of that (viz.
birth and death of the individual soul) is
apt only with reference to (the bodies) of
moving and stationary beings. (With ref-
erence to the soul, however,) it is second-
ary, on account of (those terms) depend-
ing on the existence of that (i.e. body).

A doubt may arise that the individual soul, too,
has birth and death, because people use such expres-
sions as “Devadatta is born” or ‘Devadatta is
dead”, and because certain ceremonies are pres-
cribed by the scriptures at the birth and death of
people. This Sutra refutes such a doubt and says
that the individual soul has neither birth nor death.
These belong not to the soul, but to the body with
which the soul js connected. This connection and
disconnection with the body is popularly called the
birth and death of the soul. Moreover, the Sruti
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11. Also because reasoning has no
sure basis (it canno* upset the conclusions
of Vedanta). If it be said that it should
be reasoned otherwise (so as to get over
this defect), (we say) even so there will
result ihe contingency of non-release (from
this defect, with respect to the matter in
question).

‘What one man establishes through reason can be
refuted by another more intelligent than he. Even
a sage like Kapila is 1efuted by other sages like
Kanéda. Hence reasoning having no sure basis can-
not upset the conclusions of Vedanta, which are based
on the Srutis. But, says the opponent, even this
judgment about reasoning is arrived at through
reasoning ; so it is not true that reasoning has never
a sure basis. Sometimes it is perfectly sound. Only
we must reason properly. The latter part of the
Sutra says that even though in some cases reasoning
is infallible, yet with respect to the matter in hand
it cannot transcend this defect. For the cause of the
world (Brahman) is beyond the senses and has no
characteristic signs. It cannot therefore be an object
of perception, or of inference, which is based on
perception. Or again if we take ‘release’ in the Sutra
to mean Liberation, it comes to this: True knowl-
edge of a real:thing depends on the thing itself, and
therefore it is always uniform. Hence a conflict of
views with respect to it is not possible. But the
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Upanishads it is mentioned along with the sense-
organs. Now in such grouping only those of a class
are grouped together. So the vital force, like the
organs, is subordinate to the soul. The other reasons
referred to in the Sutra are its being composed of
parts, its being insentient, and so on.

AT 7 A, A WA N L2 0

wFTgEE On account of (its) not being an instru-
ment ¥ and @ not €19: objection @&1 & because thus
=wafa (Sruti) teaches.

11. And on account of (its) not being
an instrument (there is) no objection,
because thus (the scripture) teaches.

If the vital force, like the organs is also sub-
ordinate to the soul, then it must stand in the rela-
tion of an instrument to the soul like the organs.
But as there are only eleven functions and as many
organs already, there is no room for a twelfth organ
in the absence of a twelfth sense-object. This Sutra
refutes the above objection and says that the vital
force is not an instrument or organ like the eyes
ete., for the acceptance of which a twelfth sense-
object would be necessary; yet it has a function in
the body which no sense-organ is capable of, and
that is the upkeep of the body. In the text, “Pre-
serves the unclean nest (of a body) with the help of
the vital force’” (Brih. 4. 8. 12), the vital force is
said to guard the body. Again, “From whatever
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2. And on account of the indicatory
mark.

“‘Reflect upon the rays, and you will have many
sons” .(Chh. 1. 5. 2). This text prescribes repeated
meditation by asking to meditate cn the Udgitha as
the rays instead of as the sun. And what holds
good in this case is equally applicable to other
meditations also. And it is not true that repetition
is not necessary. If it were so, the Sruti would not
have taught the truth of the statement ‘That thou
art’ repeatedly. There may be people who are so
advanced, and so little attached to the world of
sense objects, that in their case a single hearing of
the statement may result in Knowledge. But gener-
ally such advanced souls are very rare. Ordinary
people, who are deeply rooted in the idea of the
body ard the senses, do not realize the truth by a
single enunciation of it. This wrong notion of theirs
goes only through repeated practice of the truth,
and it is only then that Knowledge dawns. So
repetition has the effect of removing this wrong
notion gradually, till even the last trace of it is
removed. When the body consciousness is com-
pletely removed, the Self manifests Itself in all
purity.

Topic 2: In the meditations on the Supreme
Brahman the meditator is to comprehend
It as identical with himself.

aneRfa qurssfa amafa s iy
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from mind Aniruddha, the Ego. These are the
fourfold form (Vyubs) of the Lord Vasudeva.

Of these, the view that Vasudeva is the Supreme
Lord, to bz worshipped and so on, the Vedéntin
accepts, as it is not against the Sruti. But the
creation of the Jiva etc. he rejects, as such creation
is impossible. Why? Because if the soul be
created, it would be subject to destruction, and so ro
Liberation can be predicated of it. That the soul is
not created will be shown in Sutrg 2. 8. 17.

T o w8y 0

a9 Nor #9: from the agent S7w¥ the instrument.

438. Nor (is it seen that) the instru-
ment (is produced) from the agent.

As an instrument, like an axe, is not seen to be
produced from the agent, the wood-cutter, the
Bhégavata doctrine—that from the individual soul is
produced the internal instrument or mind, and from
the mind the ego—cannot be accepted. Neither is
there any scriptural authority for it. The scripture
plainly says that everything originates from Brahman.

frgrfra® ar aguafas: 1 ge
fammife-wid 1f intelligence etc. exist @ or ag-wwfaiw:
no warding off of that.

44. Or if the (four Vyuhas are said
to) possess intelligence etc., yet there is
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must also know its true nature, so that it as being
endowed with auspicious qualities will finally arrive
at the intuition of the Lord who is a mass of auspi-
cious qualities raised o the highest excellence.”” But
according to Sankara we have seen that its reference
is to identify the twc—the released soul and the
Lord. It is quite apparent that between the two
explanations Radméanuja’s falls to the ground. Such
an argument does not at all fit in as an explanation
for the reference to the released soul in Chh. 8. 8. 4
and is against the spirit of the teaching of the whole
of chapter 8 of the Chhindogya. Sankara’s critics
find fault with him taking into consideration only
Sutra 1. 8. 19; but if they only try to understand
the Sutrakéra taking into copsideration Sutras 18-20
and the Sruti texts to which they refer, they will
find that Sankara’s interpretation is by far the best.

The defects that are shown in Radménuja’s inter-
pretation of Section 4 hold good in the case of
Nimbérka also.

Sankara’s interpretation justified by the Gitd:

Thus a comparative study of these three com-
mentaries on the most important topics treated by
Bidardyana in his work establishes a strong case for
Sankara’s interpretation of the Sutras. We find
similar views also expressed in the Gitd. And if,
as has been shown at the beginning, the author of the
Gitd had a hand in the Sutras—and this fact is
not questioned by Raméanuja and Nimbérka, for
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Narada’s desire t; ve an Ativadin through Truth, now
leads him by a series of steps to the knowledge of the
Bhuman, showing tbat this Bhuman is Brahman.
Moreover, if the vital force, says the Sutra, were the
Bhuman, then the Srut’ would not give any informa-
tion about it— as it does in Chh. 7. 24. 1 cited above
-~—beyond what it has already given in section 15.

autqaEE= ) & 0

w#-399¥: Because the qualities ure appropriate
¥ and.

9. And because the qualities (men-
tioned in the texts) are appropriate (only
in the case of Brahman).

The qualities referred to are: Truth, resting on
its owr greatness, non-duality, bliss, all-pervading-
ness, immortality, etc., mentioned in the text under
discussion, which hold good only in the case of Brah-
man and not of the vital force, which is but an effect
and as such cannot possess any of these qualities.
Moreover the chapter begins thus : “The knower of
the Self goes beyond misery’’, which shows that the
Self or Brahman is the subject to be known. It is
therefore delineated in the subsequent texts.

Topic 8: Akshara is Brahman.

In the previous section because the epithet
“Truth’ is generally applied to Brahman, the Bhuman
was interpreted as Brahman. Following the same
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level of Brahman, but lowering Brahman to the
Jiva state is meaningless. The present Sutra refutes
this view and says that the meditation is to be
both ways, for otherwise such a statement would
be useless. Sruti expressly prescribes the reverse
meditation, even as it prescribes elsewhere that the
Lord is to be meditated upon as having true
determination (Satya Sankalpa) and so on. This
is not lowering Brahman, since He who has no body
can be worshipped even as possessing a form.

Topic 24: Brihadiranyaka 5. 4. 1 and 5. 5. 2
treat of one Vidyd about Satya Brahman.

qg & awE: 1 3¢

@1 vd The same (Satya-Vidya) f& because gmnea:
(attributes like) Satya ete.

38. The same (Satya-Vidy4 is taught
in both places), because (attributes like)
Satya etc. (are seen in both places).

In the Brihadaranyaka 5. 4. 1 we have, “He who
knows this great, adorable, first born (being) as the
Satya Brahman, conquers these worlds.”” Again in
5. 5. 2 we have, “That which is Satya is that sun—
the being who is in that orb and the being who is in
the right eye . . . he destroys evils.”” Are these two
Satya-Vidyas one or different? The Sutra says that
they are one, inasmuch as the second text refers to
the Satya of the earlier text by saying, ‘“That which
is Satya’ etec. But it may be said that the result of
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says that Brahman as Intelligence is the material
cause would be contradicted and Sutras 2. 1. 26-28
also would be useless, for the question of the whole
of Brahman passing over into the world does not
arise at all. Nor can the relation of cause and effect
exist between Brahman in the causal and the effect
state for it is the samc Brahman in either case.
Even if such a relationship be granted, it would make
Sutras 2. 1. 4-6 mcaningless, for there can be no
difference of nature in Brahman in the two states as
between Brahman and the world—the sentient and
the insentient. Ramanuja directs Sutra 14 against
the Vaiseshikas, but we do not find the author making
anybody clse but the Sankhyus the opponents. The
rest he disposes of by saying that the arguments
against the Sankhyas refute others also (vide 1. 4. 28
and 2. 1. 12). The interpretation of Sutra 2. 1. 28
by Raménuja is very far-fetched. His explana-
tion that because things possess different qual-
ities owing to the difference in their essential
nature, Brahman which is unique can possess qualities
beyond our experience, is not to the point, while
Sankara's interpretation is very happy as it gives us
an idea as to how it is possible for Brahman to create
the world and yet remain immutable. Moreover,
Rémanuja has not cxplained in Sutras 26-28 the con-
tradiction in the Sruti texts, while Sankara’s interpre-
tation reconciles the contradiction through reasoning,
and such reasoning as is not against the Sruti texts is
quite acceptable to all Vedantins; in fact that is what
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does not result in full comprehension or realization
of Brahman. Reasoning and meditation are also
subservient to that full comprehension. Hence it
cannot be said that they are enjoined. If after full
comprehension Brahman was found to be related to
some injunction, then only it could be said to be
supplementary to action.

So Brahman is in no way connected with action.
All the Vedéanta texts deal with an independent topic,
which is Brahman, and these texts are the only proof
of this Brahman, as it is not possible to know It
through any other source.

So far it has been shown in the previous Sutras.
that all the Vedanta texts refer exclusively to
Brahman without any connection whatscever with
action, and that Brahman is the omniscient, omni-
potent cause of the origin ete. of this universe.
Here the Sankhyas raise an objection: The
Vedénta texts about creation do not refer to Brahman
but to the uninteltigent Pradhéna made up of the three
Gunas (constituents)—Sattva, Rajas, and Tamas,
as the First Cause. The Pradhéna is omnipotent with
respect to its effects. Again the Pradhéna has Sattva
for one of its components, of which, according
to Smriti (Gitd 14. 17), knowledge is an attribute.
Therefore the Pradhéina can figuratively be said to
be omniscient, because of its capacity for all knowl-
edge. To Brahman, on the other hand, which is
isolated and pure intelligence itself, you cannot
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said to absolve one from all sins: ‘“He who knows
me thus, by no deed of his is his achievement
harmed, neither by matricide nor by patricide. . . .”
{(Kau. 3. 1).

T FHUCAIRRR 39, sarRarEenE
afeRa N e N '

@ Not 3 the speaker’s WIsugwq on account of
the instruction about himself sfa 99 if it be said
wH-g"H-H abundance of reference to the Inner
Self f& because wf@d in this.

29. If it be said that (Brahman is)
not (referred to in these passages) on
account of the speaker’s instruction about
himself ; (we reply not so), because there
is abundance of reference to the Inner Self
in this (chapter).

An objection is rajsed that the word ‘Préna’,
«cannot as stated in the last Sutra, refer to Brahman,
since the speaker Indra describes himself by the
word ‘Préna’ in, “I am Prana’ etc. But as in
this conversation there are profuse references, as
already pointed out in Sutra 28, to the Inner Self
«or Brahman, ‘Prina’ here must be taken as Brahman.
And Indra’s describing himself as Prina is apt, since
he identifies himself with Brahman in that instruc-
tion, as did the Sage Vamadeva.
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size) for the sake of easy comprehension
(i.e. Upédsana) ; just like four feet.

The statements as to the size of Brahman, ‘Brah-
man has four feet’, ‘It has sixteen digits’, etc. are
meant for the sake of Upédsand; for it is difficult to
comprehend the Infinite, all-pervading Brahman.
Just as mind conceived as the personal manifestation
of Brahman is imagined to have the organ of speech,
nose, eyes, and ears as its four feet, so also Brahman
is imagined as having size etc. for the sake of
Upésand, but not in reality.

wmfrRe, swrmfEEg o W@

afaimd  On account of special places wammfzag
like light etc.

34. (The statements about connec-
tion and difference with respect to Brah-
man) are on account of special places ; as
in the case of light ete.

The statements regarding difference are made
with reference to limiting adjuncts only and not to
any difference in Brahman’s nature. We speak of
light inside a chamber and light outside it, though
in reality light is one, the distinction being due to
limiting adjuncts. So also all statements about con-
nection are made with reference to the removal of
the adjuncts, when connection with the Supreme Self
is said to take place metaphorically, even as on the
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3. And because that (the verb denot-
ing origin) is mentioned first (in connec-
tion with the Pranas).

The text referred to is : “From that (Self) are prod-
uced the vital force, mind and all the organs, ether,
air, water, fire, and earth”” (Mu. 2. 1. 8). Here the
word ‘produced’ occurs at the very beginning of the
things enumerated, and if it is interpreted in its
primary sense with respect to ether etc., it is all the
more to be so interpreted with respect to the vital
force, mind, and organs mentioned earlier. Thus a
further reason is given in this Sutra to show that the
organs etc. have originated from Brahman.

<
qcqFHcag=: | B N
a1¥; Of the organ of speech (etc.) degdsam being
preceded by them (the elements).

4. On account of the pre-existence
of that (viz. the elements) (before) the
organ of speech (ete.).

“For truly, my boy, mind consists of earth, the
vital force of water, the vocal organ of fire’” (Chh. 6.
5. 4). This text clearly shows that the organs etc.
are products of the elements, which in their turn
spring from Brahman. Hence they too are products
of Brahman. Being products of the elements, they
are not separately mentioned in texts dealing with the
origin of things.
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and bad fortunc. The thing indicated by these
dreams is real, though the dreams themselves are
uureal, even as the appearance of silver in a mother-
of-pear!, though false, produces joy in us, which is
real. The Sruti also says so: “If in this dream he
sees a woman, let him know this to be a sign that
his sacrifice has succeeded’’ (Chh. 5. 2. 8).

qofisarneg frifean, aat aea
arafaadat ||« |

yufwamiq By meditation on the Supreme Lord
g but fadifea® that which is covered (by ignorance)
aa: from Him (the Lord) f% fcr w& of the soul #d-
fawadt bondage and its opposite, i.e. freedom.

5. But by meditation on the Supreme
Lord, that which is covered (by ignorance,
viz. the similarity of the Lord and soul,
becomes manifest) ; for from Him (the
Lord) are its (the soul’'s) bondage and
freedom.

It has been shown that the dream-world is false.
But an objection is raised against it. The individual
soul is but a part of the Supreme Soul and therefore
shares Its power of knowledge and rulership even as
a spark and fire have alike the power of burning.
As such it must also be able to create at will like
the Lord. This Sutra refutes it and says that that
rulership is covered by ignorance in the Jiva state





index-378_1.png
806 BRAHMA-SUTRAS [8.1.24

wa-wfyfgd Into what is ruled by another gasq
as in the previous cases Wfwawam™ for so the Sruti
states.

24. (The descending soul enters) into
what is ruled by another (Jiva or soul) as
in the previous cases (viz. becoming ether
etc.); for so the Sruti states.

A view is put forward that the soul’s passage
through the stages of corn ete. is not a mere con-
nection with them, as in the earlier stages with
ether etc., but that it is actually born in the form
of corn ete. For the Sruti says, ‘““Then he is born
as rice” ete. (Chh. 5. 10. 6). It also seems reasonable
that those who fall from heaven after having exhaust-
ed their good deeds should be born as herbs, plants,
etc., owing to their bad Karma such as the killing
of animals that remains. So the word ‘born’ is to
be taken literally.; The Sutra refutes this view and
says that the word ‘born’ implies mere connection
with corn, herbs, etc., which are animated by other
souls actually born as such. For in these stages
there is no reference to their Karma, even as in the
earlier stages of ether etc. They enter these plants
etc. independently of their Karma, and while there,
they do not experience the fruits at all. Where
birth in the primary sense takes place and experience
of the fruits of action begins, it is made clear by
a reference to Karma, as in, ““Those whose conduct
has been good will quickly attain a good birth”





index-469_1.png
8.8.54] BRAHMA-SUTRAS 897

consciousness is like the intoxicating property that is
produced when certain materials are put together,
none of which singly is intoxicating. They arrive at
this ccnclusion ir this way. Consciousness is seen to
exist only wheu there is a body. Tudependent of the
body it is nowherc experienced. Hence it is only a
quality of the body. Therefore, there is no senarate
Self in this body.

Ffes:, agmEnafaam, 7 g, swia-
TN 48

afals: Separateness awa-ww@™  for (conscious-
ness) does not exist even when there is the body @
not (so) g but Suafaa_as in the case of eognition.

54. But not (so); (a Self) separate
(from: the body does exist), for (conscious-
ness) does not exist even when there is the
body (after death); as in the case of
cognition.

This Sutra refutes the view expressed in the
previous one. Consciousness cannot be a quality of
the body, for we do not find consciousness in a body :
after a person dies. So this cdhsciousness is a quality
of something different from and residing in the body.
Aguin the Chérvékas also accept that the cognizer is
different from the thing cognized. If so, since we
experience our body, we who cognize it must be
different from our body; and this thing which cog-
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once only or repeatedly. The opponent holds that
it is to be observed once only, even as sacrifices like
Prayija are to be performed once only to yield the
desired result. This Sutra refutes the view and says
that the hearing etc. must be repeated till there is
intuition of Brahman. Of course, if the knowledge
of Brahman is attained by a single act, it is well
and good; otherwise there is the necessity of
repetition till .the Knowledge dawns. It is the
repetition of these acts that finally leads to
intuition. The case of the Praydja is not to the
point. For there the result is Adrishta, which yields
fruit at some particular future time. Here the
result is directly perceived, and so, if the result is
not there, the process must be repeated till the
result is seen. Moreover, scriptural texts like the
first one cited above give repeated instruction,
thereby signifying the repetition of the means.
Again ‘meditation’ and ‘reflection’ imply a repetition
of the mental act, for when we say, ‘he meditates
on it’, we imply the continuity of the act of
remembrance of the object. Similarly with respect
to ‘reflection’. It follows, therefore, that there
must be repetition of the instruction. This holds
good even in those cases where the texts do not give
instruction repeatedly, as for example, in the second

text cited above.
fgea

fawiq On account of the indicatory mark ¥ and.
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20. Also the individual soul (is not
the Ruler within), for this is read as
different (from the Internal Ruler) by the
followers of both (the recensions, viz. the
Kéanwa and Madhyandina Sakhas of the
Brihadédranyaka Upanishad).

The negative ‘not’ is to be supplied from the last
Sutra.

““He who dwells in knowledge” etc.—says Brih.
3. 7. 22, Kanwa reading, where ‘knowledge’ stands for
the individual soul, for it consists of knowledge. ‘“He
who dwells in the self’””—is the Madhyandina reading
of the same passage, where ‘self’ stands for the
individual soul. These quotations make it clear that
in either reading the individual soul is spoken of as
different from the ‘‘Internal Ruler’’, for it is the ruler
of the individual soul also.

Here again we should not forget that the differ-
ence of the Internal Ruler, the Supreme Lord, and
the individual soul is merely the product of Nescience.
There is only one Self within, for two selves are not
possible. But owing to limiting adjuncts the one
Self is treated as if It were two.

Topic 6: That which cannot be secn is Brahman.

In the last topic the ruler within was interpreted
as the Supreme Lord and not the Pradhéna, for
qualities like, ‘seeing’, ‘hearing’, etc., which are con-
trary to the nature of the Pradhéna, were present.
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6. Even accepting (the Sankhyan
position with regard to the spontaneous
modification of the Pradhana, it cannot
be the First Cause) because of the absence
of any purpose. )

Grauting the spontaneity of the Pradhana, it
will lead to a contradicti)n in their philosophy. It
the Pradhéna is active spontaneously, then this
activity cannot have any puarpose, which would
contradict the Sankhyan view that the modification
of the Pradhéna is for the experience and Liberation
of the soul. Moreover, the soul being perfect, it is
already free and nothing can be added to or taken
away from it. Hence the Pradhdpa cannot be the
First Cause.

germafEfa S, awfr o o n

gas-wW-a Even as a person or a magnet $@ AP
if it be said @@1fq even then.

7. 1If it be said (that the Purusha can
direct the Pradhéna) even as a (crippled)
person (can direct a blind man), or a
magnet (the iron filings), even then (the
difficulty cannot be surmounted).

The Sankhyas hold that though the Purusha is
itself inactive yet it can direct the Pradhéna; the
Sutra refutes it. According to the Sﬁnkhyas,‘the
Pradhéna is independent, and so it is not in keep-
ing with this to say that it depends on the nearness
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whick go with it (Vide Brih. 4. 4. 2) cannot accom-
pany it unless therc is a material basis.

SATEHTEATY YT N R N

anm@ar On account of (water) consisting of
three clements § but 3F&1§ on accouut of the pre-
ponderance (of water).

2. On account of (water) consist-
ing of three elements (the soul goes envel-
oped by all these elements and not merely
water) ; but (water alone is mentioned in
the text) on account of its preponderance
(in the human body).

An objection is raised that the text mentions
only water, and not the other elements as accom-
panying the soul. The Sutra says that in water
are found the other two elements also according to
the tripartite creation of the gross elements. Hence
all the three elements accompany the soul.  The
mention of water is indicatory. and includes all the
elements. With mere water no body can be formed.
But as the watery portion in the body is prepon-
derant, water only is mentioned in the text.

ATURETAET Il 3 0

wuad: Because of the going of the sense-organs

< and.
190
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Topic 11: The names ‘Ahar’ and *Aham’ of the
Supreme Brahmar as abiding in the sun and in the
right cye respectively, given in Brih. 5.5.1-2, cannot
he combined, as these are two separate Vidyds.

FEAMRIAT || R0 |f

&1 On account of the connection TS¥ like this
wAa ir other cases wf¥ also.

20. In other cases also (e.g. in the
Vidy4 of the Satya Brahman) on account
of the connection (i.e. the object of the
meditation being the Satya Brahman) (we
have to combine particulars) like this (i.e.
as in tle Sandilya Vidya).

This Sutra sets forth the view of the opponent.
““Satya is Brahman. . . . That which is Satya is that
sun—the being who is in that orb and the being who
is in the right eye” (Brih. 5. 5. 1-2). This gives the
abode of the Satya Brahman with respect to the gods
and the body, and two secret names of the Satya
Brahman are also taught in connection with these
abodes ; the former is ‘Ahar’ and the latter ‘Aham’.
Now on the analogy of the Sandilya Vidy4, since the
object of medjtation is one, viz. the Satya Brahman,
we must combine the particulars. Therefore both
the names ‘Ahar’ and ‘Aham’ have to be combined
with respect to Satya Brahman.
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Nihilism of the Bauddhas goes counter to every-
thing. It goes against the Sruti, the Smriti, percep-
tion, inference, and every other means of right
knowledge and so has to be entirely disregarded by
those who are mindful of their welfare.

Topic 6: Refutation of the Jainas.

S, w1 22 0

% Not usf#q in one w&wmd on account of the

impossibility.

33. On account of the impossibility
(of contrary attributes) in one and the
same thing (the Jaina doctrine is) not
(true).

After the refutation of the Bauddhas the Jaina
doctrine is taken up for discussion and refutation.
The Jainas acknowledge seven categories, which can
be mainly divided into two groups, the soul and the
non-soul. Again they predicate seven different views
as regards the reality of everything. Everything
according to them may be real, unreal, both real and
unreal, different from real and unreal, indescribable,
and so on. Now this view about things cannot be
accepted, as it is absurd to think of the same thing
as endowed with these contradictory attributes of
reality, unreality, etc. According to the Jaina doc-
trine we cannot arrive at any certain knowledge, and
this world, heaven, and even Freedom will become
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TR || ¢
99 Separate SUINI on account of the teaching.

28. On account of the separate teach-
ing (of the Sruti) (that the soul so pervades
the body owing to its quality of intelli-
gence).

A further argument is given to establish the pro-
position of the last Sutra. The text, ‘“Having by
Prajna (intelligence) taken possession of the body”’
(Kau. 8. 6), shows that intelligence is different from
the soul, being related as instrument and agent, and
that with this quality the soul pervades the whole
body.

AFUIEIEAT G TEPITIE, ST U =2 M

qUEREA  On account of its having for its
essence the qualities of that (viz. the Buddhi) §
but @E@IW that declaration (as to its atomic size)
wiswaq even as the Intelligent Lord (is declared to
be atomic).

29. But that declaration (as to the
atomic size of the soul) is on account of its
having for its essence the qualities of that
(viz. the Buddhi), even as the Intelligent
Lord (Brahman, which is all-pervading, is
declared to be atomic).

The word ‘but’ refutes all that has been said in
Sutras 19-28, and decides that the soul is all-pervad-
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nizes this body of ours is the Self, and consciousness
is a quality of this Self, rather its nature.

Topic 31: Updsands connected with sacrificial
acts, e.g. the Udgitha Updsand, are valid for all
Sakhds.

agAg g 7 mEg & afadgmn o

wyiasgl (Updsands) connected with parts (of
sacrificial acts) g but @ not wawg, to (particular)
Sakhas f§ because wfdd@2q in each Veda.

55. But (the Upéisanis) connected
with parts (of sacrificial acts are) not (re-
stricted) to (particular) Sikhis only of
each Veda (but to all its Saikhas), because
(the same Upéasani is described in all).

There are certain Upisanas mentioned in connec-
tion with sacrificial acts, as, for example, the medita-
tion on ‘Om’ which is connected with the Udgitha
as Prana, or the meditation on the Udgitha as the
earth and so on. The question is whether these medi-
tations are enjoined with reference to the Udgitha and
so on as belonging to a certain Sakha of a Veda or
as belonging to all its Sdkhds. The doubt arises
because the Udgitha #hd so on are chanted different-
ly in different Sakhids, and as such they may be
considered different. This Sutra refutes the view
that they are so restricted, because the text speaks
of these Upasands in general, and so they are one in
all the branches.
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is the Truth or Reality of this real. In othcr words,
Brahman’s reality is of a different grade from that of
the universe. If this world is real and not May4, as
Sankara would call it, then Brahman is the Reality
of this real, which shows that the world’s reality is
of an inferior kind from that of Brahman and when
It is realized this world is no more. A similar idea
is conveyed by Chh. 7. 24. U where Brahman, the
Infinite, is said te be immortal and the werld, the
{inite, is said to bc mortal. But this is exactly what
Sankara too says—that the two, Brahman and the
world, have two grades of reality, even as the dream
world and the world we expcrience while we are
awake have two grades of reality, and as a result
we are justified in saying that the dream world is
Maya, as the Sutrakérd says in 8. 2. 3, or unreal
as compared with the waking state. Similarly, this
world we experience is Miya or unreal as compared
with the reality of Brahman. The dream world has
a reality for the time being; so has this world so
long as we are in ignorance; and Sankara nowhere
denies the Vyavahérika (phenomenal) reality of this
world. The scriptures explain this difference between
the reality of the two, Brahman and the world, by
using symbology, as for example in Chh. 6. 1. 4, whick
we had occasion to explain in Sutra 2. 1. 14 where the
Sruti tries to explain that the one, the clay, is more
real than the many, which it identifies with name and
form only. We find the same idea again in Brih.
1. 6. 8 : ““This immortal entity is covered by truth (the
D
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ing, because the all-pervading Brahmen Itself is said
to have entered the universe as the individual soul,
which again is stated to be identical with It. How
then is the soul declared to be atomic? Such declara-
tions are on account of its preponderating in the
qualities of thc Buddhi (intellect) so long as it is
imagined to be connected with the latter and in
bondage. Passing ocut, going, and coming are
qualities of the Buddhki and are only imputed to the
individual soul. ¥or the same reason also, i.c.
limitation of the intellect, is the Atman regarded as
atomic. Tt is like imagining the all-pervading Lord
as limited for the sake of Upéisana, devout meditation.

Rt @ W, qggara i 3o I

FrEg-w@mwaad So long as the soul (in its relative
aspect) exists ¥ and 7 g there is no defect agsm
because it is so scen (in the scriptures).

30. And there is no defect (in what
has been said in the previous Sutra), (as
the conjunction of the soul with the
intellect exists) so long as the soul (in its
relative aspect) exists: because it is so
seen (in the scriptures).

An objection might be raised against what has
been said in the previous Sutra that since the con-
junction of the sonl and the intellect, which are differ-
ent entities, must necessarily come to an end some
time, the soul, when so disjoined from the Buddhi,
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1. 8. The Smriti also says the same thing: ‘He
who is seen as Light by the Yogins meditating on
Him sleeplessly, with suspended breath, contented
minds, and subdued senses” ete.

swrTRTsaEdT ST wAf,
FTET Nl Y 1

agTafea Like light ete. 9 and wd@w (there is)
no difference ¥ Brahman ¥ also ##(W in work
wa@E on account of repeated mention (in the
Sruti). '

25. And as in the case of light etc.
there is no difference, (so) also between
Brahman (and its manifestation) in activ-
ity ; on account of the repeated instruc-
tion (of the Sruti to that effect).

The nature of the Jiva and Brahman has been
described. Now their identity is being explained.

If according to the last Sutra Brahman is the
object of meditation and the Jiva is the meditator, it
means that there is duality, and not the unity of
Brahman. This Sutra explains it. Even as between
the sun and its reflection in water etc. there is in
reality no difference, the image being unreal, so also
the one Brahman manifests as many in the limiting
adjuncts of activity like meditation ete. Through
ignorance the meditating self thinks it is different
from Brahman; but in reality it is identical with
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departure of the Pranas) from the individ-
ual soul (and not from the body).

This Sutra gives the view of the opponent.

“His Prénas do not depart” (Brih. 4. 4. 6).
This text refers to a knower of the Nirguna Brahman.
It says that his Prinas do not depart at death.
The opponent holds that the denial of the departure
of the Prénas is from the soul and not from the
body. It says that the Prénas do not depart from
the soul—not that they do not depart from the body,
for in the latter case there will be no death at all.
This is made all the more clear from the Madhyan-
dina recension, which says, “From him’’ etc. There-
fore the soul of one who knows Brahman passes out
of the body with the Prénas.

Tqa @R 0 g2 0

we: Clear f¥ for v of some ( schools ).

13. For (the denial of the departure)
is clear (in the texts) of some (schools).

This Sutra refutes the view of the previous one
by connecting the denial to the body and not to
the soul.

That the Prinas do not depart from the body is
made clear from Sruti texts like, ¢ ‘Yéjnavalkya’,
said he, ‘When this (liberated) man dies, do his
Prénas go up from him, or do they not?’ ‘No’
replied Yéjnavalkya, ‘they merge in him only’ *’ etc.
{Brih. 8. 2. 11). Therefore we have to take even the
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thought, . . . it projected earth’”” (Chh. 6. 2. 8-4).
Here fire and water arc material things, and yet think-
ing is aitributed to them. Similarly the thinking by
the Sat (Real), in the text originally quoted, can also
be taken figuratively, in which case the Pradhéna,
though insentient, can yet be the First Cause.

This argument the following Sutra refutes.

Mturste, «, sweRmeaT | & I
#w Secondary (figuretive) 39 if (it be said) @
not WImAEA because of the word ‘Self’ (Atman).

6. If it be said (that ‘thinking’) is
used in a secondary sense (with regard to
Sat) ; (we say) not so, because of the word
‘Self’ (by which the First Cause is referred
to in the scriptures).

The Sat (Real) of the text cited in the previous
Sutra after creating fire, water, etc. thought, ‘‘Let
me now entcr into these three as this living self
(Jiva) and evolve names and forms> (Chh. 6. 8. 2.).
The Sat, the First Cause, refers to the intelligent
principle, the Jiva, as its self. The insentient Pra-
dhéina cannot refer to an intelligent principle like the
Jiva as its self or as its own nature.

The Sankhyas again try to ward off this objection
by saying that the word ‘Self’ (Atman) is equally
used to refer to intelligent and non-intelligent things,
as, for example, in expressions like Bhutdtmé (the
sell of the elements), Indriyitma (the self of the
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ments) with a view to obtaining a fresh
body ; (so it is known) from the question
and answer (in the scripture).

The Sutra discusses whether in transmigration the
soul takes with it subtle parts of the gross elements
as the seed, as it were, for the future body. The
opponent holds that it does not take them, for it is
useless, because the elements are easily available
everywhere. Moreover, in the absence of a definite
opinion to the contrary in the scriptures, we have
to understand that the soul does not take subtle
parts of the elements with it. This Sutra refutes
that view and says that the soul does take with it
subtle parts of the elements; that this is a fact is
known from the question and answer that occurs
in the scriptures. ‘‘Do you know why in the fifth
oblation water is called man?’’ (Chh. 5. 8. 8). This
is the question, and the answer is given in the whole
passage which, after explaining how the five obla-
tions in the form, of Sraddh& (liquid oblations in
subtle form), Soma, rain, food, and seed are offered
in the five ‘fires’ (i.e. objects imagined to be fires
for the sake of Upasand)--the heavens, Parjanya
(rain-god), earth, man, and woman—ends, ‘‘For this
reason is water in the fifth oblation called man.”
From this we understand that the soul goes enveloped
with water (same as Sraddhd). Moreover, though the
elements are available everywhere, yet the seeds for
a future body are not so easily available. Again the
adjuncts of the individual soul, viz. the organs etc.
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objects :  ““The embodied self when embraced by the
Supreme Self’’ (Brih. 4. 8. 21), which shows that there
is something else than Brahman; and as being differ-
ent: ‘‘The Atman is to be seen,” thereby hinting
a seer and seen. All these show that Brahmen is not
one without a second.

A | RN
9 But @@ on account of similarity.

82. But (Brahman is called a bank)
on account of similarity.

‘But’ refutes the position taken in the previous
Sutra. There can exist nothing different from Brah-
man. It is called a bank, not because there exists
something beyond It, as in the case of a bank, but on
account of a similarity. The similarity is this : Just
as a bank keeps back water and marks the boundary
of adjacent fields, even so Brahman maintains the
world and its boundaries. ‘‘Having passed the bank”
(Chh. 8. 4. 2) means, having attained Brahman fully
and not having crossed it, even as we say he has
passed in Grammar, meaning thereby that he has
mastered it.

<
TSI qIFq N 3
g¥19: For the sake of easy comprehension wureEq
just like (four) feet.

33. (Brahman is depicted as having
2
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gEaiaa 130

Fe@f& As-a means to Knowledge ¥ and.

33. And (the duties are to be per-
formed also) as a means to Knowledge.

Here we have to understand that the duties are
helpful in producing Knowledge, but not its fruit,
viz.  Liberation, which is not attainable cxcept
through Knowledge.

|aafa & o, swafegE n w0

@dgr w4 In all cases & vd the same duties (have
to be performed) Swa-fawA because of the twofold
indicatory mark.

34. In all cases the same duties (have
to be performed), because of the twofold
indicatory mark.

The question is raised whether the work done
as enjoined on the Asramas and those done as aids
to Knowledge are of two different kinds. This Sutra
says that in either case, whether as duties of the
Asramas or as aids to Knowledge, the same duties
are to be done, as is seen from the Sruti and the-
Smriti texts.

“The Brihmanas seek to know It through the
study of the Vedas, sacrifices” ete. (Brih. 4. 4. 22).
This text shows that sacrifices etc. enjoined in
Karmakanda for different purposes are to be per-
formed as means to Knowledge also. The Smriti also
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being, a potter, tu. instance, turning out things
withcut the help of external aids.

This Sutra refutes that objection by giving an
example of creation by a conscious agent without
any extraneous help. Even as gcds, in the sacred
books, are seen to create without extraneous means
simply through their inherent power, co also the Lord
through His infinite power of Maya is able to create
this world of diversity. The examples cited above
show that it is not necessary that creation be limited
by the conditions observed in thc creation of pots.
They are not universal.

Topic 9: Brahman though without parts is yet
the material cause of the world.

e RefTaacageHIat a1 || /€ I

wea-wafa:  Possibility of the entire (Brahman
being modified) Faga@I=-A: violation of the
scriptural statement that Brahman is without
parts a1 or.

26. (Brahman’s being the cause of the
world involves) either the possibility of the
entire (Brahman being modified) or the
violation of the scriptural statement that
Brahman is without parts.

If Brahman is without parts and yet the material
cause of the world, then we have to admit that the
entire Brahman becomes changed into this multiform
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child. Such a meaning alone is appropriate to the
context, purity and innocence being helpful to
Knowledge.

Topic 16:  The time of the origination of Knowledge
when the Vidyd is practised.

Rfgwroasegantaaa, agaaa i ug I

s In this life w7 even wwga-ufaad if there is
no obstruction to it (the means adopted) a&q-z%NA
because it is so seen from the scriptures.

51. (The fruition of Knowledge may
take place) even in this life if there be no
obstruction to it (the means adopted),
because it is so seen from the scriptures.

From Sutra 26 the various means to Knowledge
have been discussed. The question now is whether
Knowledge resulting from these means comes in
this life or in the life to come. This Sutra says
that it may come in this life only if there is no
obstruction to its manifestation from extraneous
causes. For it often happens that when the fruition
of Knowledge is about to take place it is retarded
by the fruit of some other stronger work, which is
also about to fructify. In such cases Knowledge
comes in the next life. That is why the scriptures
declare that it is difficult to realize the Self. ‘‘Even
to hear of It is not available to many; many even
having heard of It cannot comprehend’’ ete. (Kath.
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TR AT N 8
w3 When the body exists smaq-aq as in the
waking state.

14. When the body exists (the fulfil-
ment of desires is) as in the waking state.

Topic 6: The released soul which has attained the
Saguna Brahman can animate several bodies
at the same time.

R, aun fx gnafan

aQuaq Like a flame WAL animating @@ so f¥
because astafa the scripture shows.

15. (The released soul’s) animating
(different bodies) is like that of a flame,
because so the scripture shows.

In Sutra 11 it was stated that a liberated soul
can assume many bodies at the same time for
enjoyment. The opponent holds that this is useless,
as enjoyment is possible only in that body in which
the soul and mind exist, while other bodies are life-
less puppets, since the soul and mind, which cannot
be divided, cannot exist in more than one body.
The Sutra refutes this view and says that the other
bodies are not lifeless puppets, for a released soul
can, on account of its power, animate all these bodies,
just as the flame of a lamp can enter into different
wicks lighted from it. The soul through its powers
creates bodies with internal organs corresponding to
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See also Self and soul.
Atoms, as the First Cause,
170, 225. .
refutation of the atomic
theory of the Vaiseshikas,
156, 170, 201-207.
Atreya, 487.
Avidya (Ignorance), the cause
of all duality, 3-4.
defined, 16-17.
the means of right know-
ledge and the scriptural
texts belong to the sphere
of, 17.

See also Maya, Nescience.
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The Upanishad begins with, ‘“What is that-
(Mu. 1. 1. 4) and concludes by saying, ‘“The knower
of Brahman becomes Brahman®’ (Mu. 8. 2. 9), which
shows that the subject-matter of the whole Upanishad
from beginning to end is Brahman, and therefore it
is the same Brahman which is spoken of as the abode
of heaven etc.

i coii: SRR

fagfa-weamag On account of remaining unattached
and eating 9 also.

7. Also on account of (the mention
of two conditions :) remaining unattached
and eating (which are the characteristics
of the Supreme Self and the 1nd1v1dual
self respectively).

“Two birds, inseparable friends, cling to the
same tree. One of them eats the sweet fruit, the
other looks on without cating” (Mu. 3. 1. 1). Here
Brahman 1s described as the witness and the individ-
ual soul as experiencing the fruits of good and evil
actions and hence different from the other. This
description, which distinguishes the two, can be apt
only if the abode of heaven ete. is Brahman. Other-
wise there will be no continuity of topic. Nor can we
take this text as merely describing the nature of the
individual soul, for the scriptures nowhere aim at
describing the individual soul, which is known to
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Tamas. This Sutra refutes this, saying that in the
absence of special characteristics there is no' basis for
such a special assertion. The text can be interpreted
otherwise also. ““There is a bowl that has its opening
below and bulging at the top” (Brih. 2. 2. 8). It is
impossible to decide from the text itself what kind
of bowl is meant. So also it is impossible to fix the
meaning of ‘Aja’ from the text alone. As in the case
of the bowl the complementary texts fix what kind
of bowl is meant, so also here we have to refer
this passage to supplementary scriptural texts to
fix the meaning of ‘Aja’ and not assert that it means
the Pradhéna.

satfagasmn g, qur endaa o g e )

Afasaman (Elements) beginning with light § but
@91 so ¢ because W19 read T& some.

9. But (the elements) beginning with
light (are meant by the word Aja), because
some read so.

The Chhéndogya assigns to the elements fire,
water, and earth, created by the Lord, red, white,
and black colours. Vide Chh, 6. 2. 2-4 and 6. 4. 1.

This passage fixes the meaning of the word ‘Aja’
here. It refers to the three elementary substances
viz. fire, earth, and water, from which the rest of
the creation has been produced. It is not the
Prakriti of the Sankhyas consisting of the three
Gunas. In the former interpretation the three colours
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—atoms of earth, which are hard; atoms of water,
which are viscid; atoms of fire, which are hot;
and atoms of air, which are mobile. Of the
internal world, the five Skandhas (groups) are
the cause. They are—Rupa Skandha, compris-
ing the senses and their objects; the Vijnina
Skandha, comprising the series of self-cognitions
which give rise to the notion of ‘I’; the Vedani
Skandha, comprising pleasure, pain, etc.; the Samjna
Skandha, comprising the cognition of things by
names, as, he is a man; and the Samskara Skandha,
comprising attachment and aversion, Dharma
(merit), Adharma (demerit), etc. By the aggre-
gation of these Skandhas the internal aggregate or
the mental world is produced. These are the two
internal and external aggregates referred to in the
Sutras. Sutras 18-27 refute the Realists’ view.
The question now arises, how are these aggre-
gates formed? Is there an intelligent principle
behind as the cause, the guide, of the aggregation,
or does it take place spontaneously? If there is an
intelligent principle, is it stationary or momentary ?
1f it is stationary, the Buddhistic doctrine of moment-
ariness is contradicted. If it is momentary, then
we cannot say that it comes into existence first and
then unites the atoms, for that would mean that the
cause lasts for more than one moment. Again, if
there is no intelligent principle as guide, how can the
non-intelligent atoms and the Skandhas aggregate in
a 'systematic way? Moreover, the activity would
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awmiTEIsEaa: | of 1

wafgaa_ Like Mantras etc. a1 or else WA there
is no contradiction.

56. Or else like Mantras ete. there is
no contradiction (here).

Just as Mantras ete. mentioned in only one
Sakha are used in another Sakha with respect to that
particular rite, so also the Upfisanis connected with
particular rites in onc Sakhd of the Veda can be
applied to the other Sikhas.

Topic 32: Vaisvdnara Updsand is one entire
Updsand.

| FFIATSACTE, qar fz gmaf g us 0

y¥&' On the entire form #daa_ as in the case of
sacrifice s£@%& importance &1 so f% for g¥afd (the
Sruti) shows.

57. Importance (is given to the
meditation) on the entire form (of Vaisva-
nara) as in the case of sacrifice; for so
(the Sruti) shows.

In the Chhindogya Upanishad 5. 11-18 we have
the Vaisvanara Vidya, the meditation on the cosmic
form of the Lord, where we are asked to imagine that
His head is the heavens, His eye the sun, and so on.
In those sections we find different results mentioned
for each part of the Upasand. For example, the
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Rrahman is the material | the external, is nof al
and efficient cause of the, | together non-existent, 218-
158-156, 285. 219.

and Brahman, 161-164, 174~

Yama, 299-800.
175, 178. Yoga Smriti, refutation of,
exists in Brahman even 160-161.
before creation, 165. Yoga-Sutras, 23.
is an illusion, 167. Yogins, 225,
is without a beginning, | the limitations as to time
190-191. | for the mode of departuréy

" existed in former cycles,|  at death apply to the,
191, : I 480481,
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There was Sutra literature in every branch of
Indo-Aryan knowledge which had become cumbrous
through centuries and required systematization. The
authors of these Sutras, as we see, are not. the
leunders of the thonght or systems they propounded,
but are mere systematizers of the thought developed
on the subject by successive generations of thinkers
for centuries. The thought of these Sutras was much
developed by latcr thinkers and even modified by
them, though all of them disclaimed any originality
in it, declaring that they were merely interpreting
the Sutras. This was specially the case with respect
to the philosophical Sutras. All these subsequent
thinkers belonged 1o one or other of the six systems
and developed its traditionary thought from genera-
tion to generation, rendering it more and more per-
fect, and more and more secure against the ever new
criticisms of rival schools. Such interpretations of
the Sutras gave rise to various kinds of literary
writings like Vikyas, Vrittis, Karikiis and Bhashyas,
cach of them being more and more elaborate than
the previous ones.

THE BRAHIMA-SUTRAS

The Upanishads do not contain any ready-made
consistent system of thought. At first sight they
seem to be full of contradictions. Hence arose the
necessity of systematizing the thought of the
Upanishads. Badariyana, to whom the authorship
of the Rrahma-Sutras or Vedinta-Sutras is ascribed,
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They hold that though personality as we experience
it in man is limited, it need not be invariably
connected with personality as Sankara thinks, so as to
contradict infinity. They do not accept the Maya
doctrine, for to them the world is real, and so they
accept that the world is produced from Brahman.
Madhwa, however, accepts It only as the efficient
cause and not as the material cause also. The Jiva
according to them is really atomic, an agent, and a
part of the Lord. The knower of Brahman goes by
the path of the gods to Brahmaloka where he attains
Brahman and does not return to this mortal world.
They do not make any distinction of higher and lower
knowledge like Sankara. According to them Bhakti
is the chief means to Liberation, and not Jnana.

Thus to all of them Brahman, the world, and the
souls are all realities. RAmanuja integrates the three
into one organic whole and says that Brahman has
for Its body the other two. Nimbirka integrates the
three by his Bhedibhedavida, i.e. the relation of the
sentient and insentient world with Brahman is one of
difference and non-difference. Madhwa, a thorough-
going dualist, regards these three as quite independ-
ent, eternal entities, though Brahman is the ruler of
the other two. To Vallabha the world and the souls
are Brahman Itself. They are real and their relation
to Brahman is one of identity, as that of parts to a
whole.!

! For details, see the various Bhishyas on Sutras 1. 1. 2,
1. 4. 23, 26, 2. 1. 26-28, 2. 3. 18-53, 8. 2. 11-80, 4. 2. 12-14,
and 4. 4. 17,
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. eqwfaafa-wiadm Passing out, going, and return-
ing.

19. (As the Sruti texts declare the
soul’s) passing out, going (to other spheres)
and returning (thence), (the soul is not
infinite in size).

From this up to Sutra 82 the question of the
size of the soul--whether it is atomie, medium-sized
or infinite—is discussed. We have in the Svetas-
vatara Upanishad : “He is the one God . . . all-
pervading” (6. 11); and again. ‘“This Atman is
atomic’® (Mu. 8. 1. 9). The two texts contradict each
other and we have to arrive at a decision on the point.
Sutras 20-28 set forth the prima facie view. The
opponent says, we find in the scriptures texts
mentioning the soul’s passing out of the body, going
to heaven ctc., and returning from there. This is
possible only if the soul is atomic, and not infinite
or all-pervading; for to an infinite soul there can be
no going and coming. Therefore the soul is atomic.

e SrEEt: (| R0

@@ (Being connected) directly with their
agent ¥ and Sw@N the latter two.

20. And the latter two (the going and
coming) (being connected) directly with
their agent (the soul), (it is of atomic size).

Even if the soul is infinite, still it can be spoken
of as passing out of the body, if by that term is meant
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The question as vegards the size of the soul has
been seitled. Now another characteristic of the soul
is taken up for discussion. The individual soul is an
agent for only on that basis do seriptural injunctions
like, ““He is to sacrifice’” etc. have a sense. In these
the Sruti enjoins certain acts to be done by the agent
and if the soul be not an agent these injunctions
would become meaningle-s.

e o 2

fas-3ugmdq On account of the Sruti teaching
wandering about.
84. And on account cif (the Sruti)

teaching (its) wandering about.

““It, taking the organs, moves about as it pleases
in its own body’* (Brih. 2. 1. 18). This text which
describes the wandering of the soul in the dream state
clearly shows that it is an agent.

ST U 3= Ul
85. On account of its taking (the
organs).
The text quoted in the last Sutra also shows that
the soul in dream state takes the organs with it,
thereby declaring that it is an agent.

sgazne frarany, @ SfToleda: |2 o

zueWd On account of mention ¥ also fratamy
in respect of action @ 97 if it were not so fdw-favda;
the reference (would have been) of a different kind.
17
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became so unwieldy that a regular systematization
of each school of thought was found a great nccessity.
This led to the Sutra literature.

THE SUTRAS

These systematic treatises were written in short
aphorisms called Sutras, meaning clues, and were
intended as memory-aids to long discussions on any
topic which the student had gone through with his
teacher or Guru. The thought was very much
condensed, for much was taken for granted. Conse-
quently the maximum of thought was compressed into
these Sutras in as few words as possible. Madhwa-
chérya quotes from Padma Puréna a definition of the
Sutra in his commentary on the Brahma-Sutras which
runs as follows:

TR aRafEagE |

e S g g fg
““People learned in Sutra literature say that a Sutra
should be concise and unambiguous, give the essence
of the arguments on a topic but at the same time deal
with all aspects of the question, be free from repeti-
tion and faultless.”” Though this definition states
what a Sutra ought to be, in practice, however, the
desire for brevity was carried to such extremes that
most part of the Sutra literature is now unintelligible,
and this is particularly so with respect to the Vedanta-
Sutras which has consequently given rise to divergent
systems.
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Janasruti is mentioned with the Xshatriya
Chaitraratha Abh'wpratdrin in connection with the
sam~ Vidy4, and so we can infer that Janasruti also
was a Kshatriya, for as a rule equals alone are
mentioned together.

SeERaTHAT agaaTfieE | 3§ )

wmv-guwniq Purificatory ceremonies being men-
tioned dq-wwia-wfwsiqig its absence beingdeclared «
and.

36. Because purificatory ceremonies
are mentioned (in the case of the twice-
born) and their absence are declared (in
the case of the Sudras).

Purificatory ceremonies like Upanayana etc. are
declared bv the scriptures to be a necessary condition
of the study of all kinds of knowledge or Vidya; but
these are meant only for the higher castes. Their
absence in the case of the Sudras is repeatedly
declared in the scriptures. ‘“‘Sudras do not incur sin
(by eating prohibited food), nor have they any
purificatory rights” ete. (Manu 10. 12. 6). Conse-
quently they are not entitled to the study of the
Vedas.

AT T sga: |20 1

agwra-frste@ Ou the ascertainment of the absence
of that (Sudrahood) ¥ and ¥#¥: from inclina-
tion.
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From the Sruti texts like, ““There is no other wit-
ness but He” (Brih. 8. 7. 28), which deny that there
exists any other intelligent being apart from Brahman,
and from the denial of the world by, ‘“Not this, not
this”, it follows that there is no other entity but
Brahman. Therefore there is only one Brahman
without any difference whatsoever.

Topic 7: Brahman is one without a second, and
expressions which apparently imply something else as
existing are only metaphorical.

QA QEFATAETTRESTTRRA: 1| 3L 1l

9 Greater W& than this (Brahman) &g-S=ma-
§EH-FE-IGLHE. on  account of terms denoting a
bank, measure, connection, and difference.

81. .(There is something) superior to
this (Brahman), on account of terms de-
noting a bank, measure, connection, and
difference (used with respect to It).

To say that there is nothing except Brahman is
objectionable, for we find that there is something
besides Brahman on account of Its being designated
as a bank separating things other than Itself in texts
like, “That self is a bank, a boundary” ete. (Chh. 8.
4. 1); as having size and therefore limited in texts
like, ‘“That Brahman has four feet’” (Chh. 8. 18. 2)—
it is well known that whatever is limited is limited
by some other object; as being connected with other
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with respect to similar Vidyés, the author now pro-
ceeds to deal wich the combination of the effects
with respect to the Upasaka.

Jaimini has said that statements with respect to
Kusas, metres, praise, and hymns Lave to be com-
pleted from other texts. In some places Kusas are
simply mentioned, but another text specifies that
they are to be made of fig wood. The first Sruti
will have to be corapleted in the light of the other.
Similarly with respect tc metres, praise, and recita-
tion. This principle is here applied to the effects
of the Updsaka’s actions in connection with the
Vidyés mentioned in the Upanishads. We find
certain texts mention the discarding of good and
evil by a person attaining Knowledge. Vide Chh.
8. 18. Another text not only mentions this, but also
adds tha. the good and evil are obtained by his
friends and enemies respectively. Vide Kau. 1. 4.
This Sutra says that the obtaining of the good and
evil by his friends and enemies has to be inserted
in the Chhandogya text, according to Jaimini’s
principle explained above.

This Sutra muy also be explained in another
way if the discussion on ‘discarding’ is different.
It may be argued that the verb ‘Dhu’ in the text
of the Chhandogya and Kaushitaki may be inter-
preted as trembling and not as getting rid of, in
which case it .would mean that good and evil still
cling to a person who attains Knowledge, though
their effects are retarded owing to the Knowledge.

24
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of Upésana or meditation in the text, ‘“All this indeed
is Brahman, for it has its beginning, end, and sub-
sistence in It; so let a man meditate with a calm
mind. . . . He who consists of the mind, whose
body is Préna (the subtle body)’’ etc. (Chh. 8. 14.
1-2) is Brahman and not thc individual soul. Why?
Because the text begins with, ‘‘All this is Brahman’’,
whereir that Brahman which is treated as the cause
of the universe in all scriptural texts is described.
Since the beginning refers to Brahman, it is but proper
that the later sentence where ‘““He who consists of
the mind”’ occurs, should also refer to Brahman as
distinguished by certain qualities; otherwise there
would arise the inconsistency of suddenly introducing
a new subject and dropping the previous one. More-
over the text here speaks of Upasand, meditation,
and as such it is but apt that Brahman which is
described in all other texts as an object of meditation
is also taught here and not the individual soul which
is nowhere prescribed as such. Moreover, one can
become calm as the text asks only by meditating on
Brahman which is bereft of all anger, hatred, etc.

frafiraronageds 1 = |

faafea-7d@qus; Because qualities desired to be
expressed are befitting ¥ moreover.

2. Moreover the qualities desired to
be expressed are befitting (only in the
case of Brahman; and so the passage
refers to Brahman).
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Topic 10: Vidyds in the same Sdkhd which are
identical or similar have to be combined, for they
are one.

AT 3, AR N RE

g In the same Sakhd wad (it is) like this @
also W#3Tg on account of non-difference.

19. In the same Sikh4 also (it is) like
this (i.e. there is unity of Vidya), on
account of the non-difference (of the object
of meditation).

In the Agnirahasya in the Vajasaneyi Sakha
there is a Vidyad called Séndilya Vidya, in which
occurs the passage, ‘“Let him meditate on the Self
which consists of mind’’ ete. (Sat. Br. Madhy. 10.
6. 3. 2). Again in the Brihadaranyaka, which belongs
to the same Sakha we have, “This Being identified
with the mind” ete. (Brih. 5. 6. 1). Do these two
passages form one Vidya, in which the particulars
mentioned in either text are to be combined, or are
they different Vidyas? The Sutra says that they are
one Vidya, since the object of meditation in both
cases is the Self consisting of mind. The rule as
regards the combining of particulars of a similar Vidya
in the same Sakha is the same as in the case of such
Vidyas occurring in different Sékhas. Therefore the
Séndilya Vidya is one.
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man’s highest purpose and is not a part of sacrificial
acts. It leads to Liberation. The scriptural
authority referred to is texts like : ““The knower of
the Self goes beyond grief”” (Chh. 7. 1. 8); “He who
knows that Supreme Brahman becomes indeed
Brahman” (Mu. 8. 2. 9); “The knower of Brahman
attains the Highest” (Taitt. 2. 1).

Rrearegenrdaray ausAafafa Sk

@@ _On account of being supplementary (to
sacrificial acts) Juu-wgaiz: are mere praise of the
agent 397 even as %#33 in other cases ¥ thus (says)
Ffafr: Jaimini.

2. Because (the Self) is supplement-
ary (to sacrificial acts), (the fruits of the
knowledge of the Self) are mere praise of
the agent, even as in other cases; thus
says Jaimini,

According to Jaimini the Vedas merely prescribe
acts to attain certain purposes including Liberation,
and nothing more. He argues that the knowledge
of the Self does not yield any independent results,
as Vedanta holds, but is connected with the acts
through the agent. No one undertakes a sacrificial
act unless he is conscious of the fact that he is
different from the body and that after death he
will go to heaven, where he will enjoy the results of
his sacrifices. Texts dealing with Self-knowledge
serve merely to enlighten the agent and so are sub-
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A question, however, may arise: If everything
is negated, what will be left? We shall by such a
process arrive at a nonentity. Not so. We cannot
go on negating ad infinitum, but have to come finally
to some basic reality, and this basic reality behind
everything is the Atman or Brahman. When we
remove an object, space is left behind. Similarly,
when everything we see is removed or negated,
Brahman is left behind, which cannot be negated and
which is the witness of everything. We cannot say
that by negation we come to nonentity, for the very
fact that we comprehend this nonentity shows that
it is being illumined by the witnessing consciousness,
the basic reality even behind this idea of nonentity.
In this Sutra the Sutrakira solves this doubt, showing
that the negation concerns not Brahman, but only
the two forms of It. To turn the drift of this discus-
sion topsy turvy and establish the reality of the two
forms is to ignore the spirit of scriptural teaching.

Mdydvdda in the Upanishads :

There is a common belief that Miyavida is not
found in the scriptures and that it is Sankara’s own
doctrine borrowed from the Buddhists. But such a
statement is scarcely justified. In the Brihadaranyaka
text under discussion we have, ‘“Now its name: ‘The
Truth of truth.” The vital force is truth, and It is
the Truth of that’ (Brih. 2. 8. 6). If the vital force,
i.e. Prijna (the soul in a state of deep sleep) of which
the vital force is an Upadhi is true or real, Brahman
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from evil’ etc. which are said to be qualities of the
‘small Akasa’ are not true of the soul. At the end
of his commentary on Sutra 18, Sankara says that
Sutra 20 will make it clear why the individual soul
is referred to in Chh. 8. 3. 4. In Sutra 19 cited
above a fresh objection is raised that subsequent
texts also refer to the Jiva (vide Chh. 8. 7-11 in
which the waking, dream, and deep sleep state of the
soul are described) and therefore ‘small Akésa’ means
Jiva. The second half answers it by saying that the
reference to the Jiva is in so far as its real nature
is made manifest (vide Chh. 8. 12. 8). The reference
to the individual soul in Chh. 8. 8. 4 is to show that
in reality it is beyond the three states of waking,
dream, and deep sleep and non-different from
Brahman. If under the circumstances ‘free from sin’
etc. are its qualities even as different from Brahman,
as RAménuja says, then ‘small Akésa’ cannot be
established to be Brahman against the objection
raised in Sutra 1. 3. 19. Moreover, in Sutra 1. 8. 20
(according to him 19) the explanation given by him
for the reference to the Jiva in Chh. 8. 3. 4 is not
at all satisfactory. He says, ““This reference to the
Jiva serves the purpose of giving instruction not
about the Jiva, but about the nature of that which
is the cause of the qualities of the individual soul,
i.e. qualities specially belonging to the Lord. The
reason is that such information about the released
soul helps the doctrine with respect to ‘small Akésa’.
The individual soul which wants to attain Brahman
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origin etc. (“.e. sustenance and dissolu-
tion) of this (world).

In the previous Sutra it has been established
that an inquiry into Brahman should be made as
it heips Liberation. Knowledge of Brahman leads
to Liberatioun. Now in order that we may attain
this knowledge of Brahman, It must have some
characteristics by which It can be known; otherwise
it is not possible to have such knowledge. The
opponent holds that Brahman has no such character-
istics by which It can be defined, and in the absence
of a definition there can be no knowiedge of
Brahman, and consequertly no Freedom.

This Sutra refutes that objection and gives a
definition of Brahman: “That which is the cause
of the world is Brahman’’—where the imagined
“cause of the world” is indicative of Brahman.
This is called the Tatastha Lakshana, or that
characteristic of a thing which is distinct from its
nature and yet serves to make it known. In the
definition given by this Sutra, the origin, sustenance,
and dissolution are characteristics of the world and
as such are in no way related to Brahman, which is
eternal and changeless; yet these indicate Brahman,
which is imagined to be the cause of the world, just
as an imagined snake indicates the rope when we
say, “‘that which is the snake is the rope”.

The scriptures give another definition of
Brahman which describes Its true nature: ‘Truth,
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lost for ever; but the Jiva merges in Brahman with
its adjuncts. So.the identical Jiva rises again from
Brahman owing to its Karma and ignorance, which
do not allow it to be lost in Brahman irrevocably.

Topic 4: The nature of a swoon.

grsawafa, af@arg i o 0

%9 In a swoon Wegufw: partial attainment of
the state of deep sleep ufiTd as the only alter-
native left.

10. In a swoon (there is the) partial
attainment of the state of deep sleep, as
that is the only alternative left.

The question of swoun is taken up for discussion.
There are only three states of a soul while living in
the body—waking, dream, and deep sleep. Its fourth
state is death. The condition of swoon cannot come
in as a fifth state, as no such state is known. So
what is it? Is it a separate state of the soul, or is it
but one of these states? It cannot be waking or
dream, for there is no consciousness or experience of
anything. It is not deep sleep, for that gives happi-
ness, which swoon does not. Nor is it death, for the
soul returns to life. So the only alterative left is that
in a swoon the soul partially attains the state of deep
sleep, inasmuch as there is no consciousness in that
state and it returns to life, and partially that of death,
as is seen from the soul’s experience of misery and
pain in that state resulting in distorted face and limbs.





index-43_1.png
INTRODUCTION XXXV

Even as Iswara or Brahman limited by Nescience is
not eternal, so is the Jiva limited by the body, mind,
etc. not eternal. but in its true nature it is eternal.
Bereft of their Upadhis both are Pure Intelligence and
identical. That is why the Taittiriya Upanishad after
saying, ‘“Existence, Knnowledge, Infinite is Brahman’’
(2. 1) says, “From That verily—from this Self—is
the ether born’ ete. (2. 1), thus identifying the
self as bereft of all its Upaddhis with Brahman.
Tsittiriya 2. 1, and 8. 1 cited by the Sutrakira
in his definition of Brahman all refer to the same
Pure Intelligence. Thus the one ‘Existence, Knowl-
edge, Infinite’ which is Pure Intelligence, reflected
in Nescience is Iswara, and reflected in the Antah-
karana (internal organ) is the Jiva, which is borne
out by the scriptural statement, ‘“This Jiva has the
effect for the adjunct and lswara has the cause for
the adjunct’” (Sukharahasya Up. 2. 12). This seems
to be the true view-point which has guided the
aphorist in framing the Sutras of Section 8, Chapter IT
and in which sense Sankara also has interpreted them.
The enunciation also is not contradicted according to
this interpretation.

According to Réménuja the souls are really
effects of Brahman but have existed in It from all
eternity as a mode or Prakéra of Brahman. So also
have the elements. Yet the latter are said to
originate, as at the time of creation they undergo
an essential change of nature. But the souls do not
undergo such a change, they are always cognizing
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Topic 1: The inquiry into Brahman and
its pre-requisites.

Ratat agbREEw | L )

w9 Now wa: therefore smf@snal the inquiry (into
the real nature) of Brahman.

1. Now (after the attainment of the
requisite spiritual qualities) therefore (as
the results obtained by sacrifices ete., are
ephemeral, whereas the result of the
knowledge of Brahman is eternal), the
inquiry (into the real nature) of Brahman
(which is beset with doubts owing to the
conflicting views of various schools of
philosophy, should be taken up).

At the very beginning the utility of such an
inquiry is questioned.

Objection: Such an inquiry is not worth the
trouble. An intelligent man generally does not ente:
into an inquiry about an object which is already
known, or the knowledge of which does not serve
any useful purpose. He is always guided by utility.
Now Brahman is such an object. As Brahman pure
and unconditioned, there is no doubt or indefiniteness
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for otherwise the Jiva will gain nothing by observing

these injunctions.
This does not however mar the independence of

the Lord, though it may be said that since He
depends on the acts of the soul, He is not free to do
what He likes; for a king who presents or punishes
His subjects according to their acts does not cease to
be a sovereign thereby.

Topic 17: Relation of the individual soul to
Brahman.

SiEN ATATAYRANG , ST A
FrafraTirasfaa o 1 83 1

%%, Part 7AmMaA9wE on account of difference
being declared w@al otherwise ¥ and wf@ also W
feamfa@s being fishermen, knaves, cte. Waa# read
T& some (Sakhés of the Vedas).

43. (The soul is) part (of the Lord)
on account of difference (between the two)
being declared and otherwise also (i.e. as
non-different from Brahman) ; for in some
(Sakhéas or recensions of the Vedic texts)
(Brahman) is spoken of as being fisher-
men, knaves, etc.

In the last topic it has been shown that the Lord
rules the soul. This brings us to the question of the
relation between the two. Is it that of master and
servant, or as between fire and its sparks? The
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the study of the Vedas of the Atharvanikas. So it is
described in the book Saméchéra, which deals with
Vedic observances. From the following text, *“A
man who has not performed the rite (viz. carrying
fire) does not read this” (Mu. 8. 2. 11) also we find it
is connected with the reading or study of the Upa-
nishad and not with the Vidya. The rite of carrying
the fire is connected omnly with the study of that
particular Veda and not others, like the seven obla-
tions, which are not connected with the fires taught
in the other Vedas, but only with those of the Atharva
Veda. So the unity of Vidyas stands in all cases.

avafa T U8

zwafa Instructs @ also.
4. (The scripture) also instructs thus.

““That which all the Vedas declare” (Kath. 1. 2.
15) shows that the Nirguna Brahman is the one pur-
port of all the Vedinta texts. Therefore all Vidyds
relating to It must also be one. Thus the meditation
on the Saguna Brahman as Vaisvanara, who is
represented as extending from heaven to the earth
in the Brihadaranyaka, is referred to in the
Chhéndogya as something well known: ‘But he
who worships that Vaisvanara self as extending from
heaven to the earth’” (Chh. 5. 18. 1), thereby showing
that all Vaisvanara Vidyas are one. Thus since the
Nirguna or the Saguna Brahman is one and not
many, therefore particular Vidyds which relate to
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the sky wfy also ®'and wa: for the same reason (as
in the previous Sutra).

23. For the same reason (as in the
previous Sutra) the supporting (of the
universe) and pervading of the sky (attri-
buted to Brahman in the Réaniyaniya-
khila) also (are not to be included in other
Upéasanas of Brahman).

In a supplementary text of the Rénayaniyas
there occurs the passage, “The powers, which were
collected together, were preceded by Brahman; the
pre-existent Brahman in the beginning pervaded the
whole sky.” Now these two qualities of Brahman
are not to be included in other places treating of
Brahma Vidya for the same reason as is given in
the last Sutra, viz. difference of abode. Moreover,
these qualities and those mentioned in other Vidyas
like the Sindilya Vidya are of such a nature as to
exclude each other, and are not suggestive of each
other. The mere fact of certain Vidyds being con-
nected with Brahman does not constitute their unity.
Brahman, though one, is, on account of its plurality
of powers, maditated upon in manifold ways. The
conclusion therefore is that the Upasand referred
to in this Sutra is an independent Vidyd standing
by itself.
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that Brahman and the Jiva in its real nature are
all-pervading. Tae texts which speak of atomicity
ete. arc of a secondary import and so have to be
explained otherwise.!

Is Brahman with or without attributes:

Now let us take up the Sutras in Chapter III,
Section 2, where Badardyana describes the rature of
Brahman. Sutras 11-21 according to Sankara deal
with the reconciliation of texts which describe
Brahman both as attributeless and as possessing
attributes and mean that even from difference of place
a twofold characteristic cannot be predicated of
Brahman, because the scriptures teach throughout
that Brahman is without attributes (11). If it be
said that such difference is taught by the scriptures
we deny it, because with respect to each form the
Sruti declares just the opposite of that. The Sruti
explains st every instance that the form is not true
and that behind all Upadhis there is one formless
principle (vide Brih. 2. 5. 1) (12). Moreover, some
teach thus (vide Katha, 4. 11) (18). Verily Brahman
is formless, for that is the purport of the texts (14).
And as formless light takes form, so does Brahman
take form in connection with Upédhis which serve the
purpose of Upésand (meditation) (15). It is Pure
Intelligence (16). The Sruti and Smriti teach that It
is attributeless (17). Therefore we have with respect

! Siddhantalesha, Jivinutvavichira.
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21. Flesh etc. result from earth,
according to the scriptures. So also as
regards the other two (viz. fire and water).

Tripartite earth, when assimilated by man,
forms flesh etc. ‘“The earth (food) when eaten
becomes threefold, . . . its middle portion becomes
flesh, and its finest portion mind”’ (Chh. 6. 5. 1). So
also we have to understand the effects of the other
two elements .according to the scriptures. Water
produces blood, Préna, etc., and fire produces bone,
marrow and the organ of speech.

Ftor agrEEEE: A R
§fw On account of the preponderance § but
4g: that special name.

22. But on account of the preponder-
ance (of a particular element in them the
gross elements) are so named (after it).

An objection i$ raised, if all the gross elements
contain the three fine elements, then why such dis-
tinctions as ““This is water,”” ““This is earth,” “This
is. fire”? The Sutra refutes this objection saying
that as the fine elements are not found in equal
proportion in each of the gross elements, they are
named after that fine element which preponderates
in their constitution. The repetition of “‘that special
name” is to show that the chapter ends here.
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offer food to each of the Prénas, saying, “To Prina
I offer this.”” The Sruti attaches such importance to
this Pranignihotra that it enjoins food to be offered
to the Pranas even before entertaining guests, whom
all Hindus are supposed to attend before they take
any food. The question is whether this Pranfgnihotra
is to be observed even on days of fasting. This Sutra
says that there should be no omission of it, and so it
must be observed even on fast days by sipping at
least a few drops of water. since the Sruti attaches
such importance to it.

Iqfeudsa:, ag=ata | 8L

3uf@d When food is served wa: from that @a-
agaA for so {the Sruti) declares.

41. When food is served, from that
(the Pranignihotra is to be performed),
for so (the Sruti) declares.

This refutes the view cxpressed in the last Sutra
and says that the Prandgnihotra need not be perform-
ed on fasting days, for the Sruti says, “Therefore the
first food which comes is meant for Homa. And he
who offers that first oblation should offer it to Préna,
saying Svahd” (Chh. 5. 19. 1). The importance
given by the Sruti is only to the effect that the first
portion of the food, on those days when it is taken,
should be offered to the Prinas, and not that it should
be observed even on fasting days
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‘But’ refutes the opponent. The Sutra says that
the fires constitute a Vidy4a, for the text asserts that
“They are made of knowledge only,” and that “By
knowledge and meditation they are made for him.”

AT | 9e
3‘!’1’"’[ Because (of the indicatory marks) seen ¥
and.
48. And because (of the indicatory
marks) seen.

The indicatory marks are those referred to in
Sutra 44.

yaTfEsireaT 7 an: | 8e |

gafz-aftaear Because of the greater force of the
Sruti ete. (i.e. indicatory mark and syntactical
connection) ¥ and 7 I4: cannot be refuted.

49. And hecause of the greater force
of the Sruti et¢. (i.e. indicatory mark and
syntactical connection), (the view that the
fires constitute a Vidy4) cannot be refuted.

The Sruti directly says, ‘““All these fires are
kindled with knowledge alone.” The indicatory
mark is this : ““All beings kindle these fires for him,
even when he is asleep.” This continuity of the
fires indicates that they are mental ones. An actual
sacrifice is not continued during sleep. The syntacti-
cal connection is: “Through meditation alone are
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a% Subtled but az¥am because it can be pro-
perly so designated.

2. But the subtle (cause of the body
is meant by the term ‘Avyakta’) because
it can be properly so designated.

An objection is raised. As the body is gross
and developed, how can it be referred to by the term
“Avyakta’ (Undeveloped)? The answer is, here, not
the gross body but the causal substance, i.e. the five
uncompounded elements out of which the body is
built, is meant. They, being subtle and not fully
manifest and also being beyond sense perception,
can be properly designated by the term ‘Avyakta’
(Undeveloped). 1t is also a common thing to denote
the effect by the cause and hence indirectly the gross
body is referred to here. ‘Mix the Soma with the
cow (i.e. milk)” (Rig Veda 9. 46. 4).

Lesice cUe TR

azdiaaig On account of its dependence W¥aq is
fitting.

3. On account of its dependence (on
the Lord), it fits in (with our theory).

It may be said that if a subtle causal condition
of the gross world is thus admitted, it is as good as
accepting the Pradhdna. This Sutra makes the
difference clear. While the Pradhéna of the Sinkhyas
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oblations does) not (apply) to the third
(place), for so it is seen (from the scrip-
tures).

It has been said in Chh. 5. 8. 8, which is quoted
in the first Sutra of this section, that the Jiva attains
a new birth after five oblations. So at least for
getting a new body the evil-doer will have to go
to the moon, to complete the five oblations that
cause the new birth. This Sutra says that the rule
about the five oblations does not apply in the caserof
evil-doers, for they are born irrespective of the obla-
tions, because the Sruti says, *“ ‘Be born and die.’
This is the third place.” That rule applies only to
the performers of sacrifices etc.

st ISR e

@ia Are recorded W also ¥ and #1& in the
world. )

19. And moreover (cases of birth
without the completion of the five obla-
tions) are recorded in the world.

A further argument is given to show that the
five oblations are not absolutely necessary for a
future birth, and hence the evil-doers need not
go to heaven just for conforming to this rule. For
in cases like that of Drona, who had no mother,
and of Dhrishtadyumna, who had neither father nor
mother, the last two oblations respectively were
absent. Hence the rule about the five oblations is not
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reason (mentioned in the) previous
(Sutra).

In the last Sutra it was said that any one of
the Vidyas about Brahman should be taken up,
and that more than one at a time should not be
taken up, because each Vidyd was quite sufficient
and more than one would distract the mind. Now
there are various Vidyis which are practised not
for the realization of Brahman, but to yield some
particular desire. As, for example, in the Chhéan-
dogya 8. 15. 2; 7. 1. 5. The question is whether one
is to restrict oneself to only one of these Vidyés, or
can practise more than one at a time. This Sutra
says that as the results are different, unlike that
of the Brahma Vidyas, one can take up more than
one Vidya or not according to one’s pleasure.

Topic 36: Meditations connected with members of
sacrificial acts muy or may not be combined according
to liking.

AFY FarsrrAT: | £ 0
w¥y With regard (to meditations) connected

with members (of sacrificial acts) Tg-wrg-wia: it.is us
with (the members) with which they are connected.

61. With regard (to meditations)
connected with members (of sacrificial
acts) it is as with (the members) with
which they are connected.
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calm . . . sees the Self in his self”’ ete. (Brih. 4. 4. 28).
This passage is injunctive in character, for ‘therefore’
expresses praise of the subject-matter and hence is
connected with an injunction, because in the absence
of an injunction the praise would be purposeless.
Since these qualities are enjoined, they have neces-
sarily to be practised. Self-control ete. directly help
the attainment of Knowledge, while work helps it
indirectly.

Topic 7: Restrictions as regards food may be
waived only when life is at stake.

qaigataTa ST, aghaE il *¢ 1l

ge-wn-wawa: Permission to take all sorts of food
mam® when life is jeopardized @Az because the

Sruti declares that.

28. (Only) when life is jeopardized
(there is) permission to take food indis-
criminately, because the Sruti declares.
that.

“For one who knows this, there is nothing that
is not food” (Chh. 5. 2. 1). The opponent holds that
on account of the newness of the statement it is
enjoined on one who meditates on Prana. Such a
statement being found nowhere else, it has an injunc-
tive value. This Sutra refutes it and says that it
is not an injunction, but only a statement of fact,
and where the idea of an injunction does not arise,
we are not justified in assuming one. Prohibited
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indestructible and illimitable, while verse 24 again
says it is all-pervading. Again 6. 381 establishes
the identity of the self and Brahman contained in
the Vedic dictum, ‘“That thou art,” verses 29 and
80 having described the real nature of ‘thou’ and
‘That’; while 18. 29-84 describe the real nature of
the soul as identical with Brahman. But the soul
in its state of bondage being deluded considers itself
an agent and experiencer, atomic and a part of the
Lord. “The Gunas of Prakriti perform all action.
With the understanding deluded by egoism, man
thinks, ‘I am the doer’ ” (3. 27). See also 14. 28
and 15. 7.

The doctrine of Maya is clearly referred to in
the following texts: ‘‘Knowledge is ernveloped in
ignorance, hence do beings get deluded” (5. 15);
“This world knows Me not, being deluded by the
modifications of the Gunas. Verily this divine Maya
of Mine is difficult to cross over . . . deprived of dis-
crimination by Maya they follow the Asuric ways”
(7. 18-16); “I am not manifest to all, being veiled
by My Yogamaya” (7. 25); *‘The Lord dwells in
the heart of all beings causing them to revolve by
His Maya” (18. 61). Finally, though stress is laid
on Bhakti in the Gitd, nowhere does it say that
Bhakti is superior to Knowledge. On the other hand
we find Knowledge highly praised. ¢The fire of
Knowledge burns all Karma to ashes. There exists
nothing so purifying like Knowledge’ (4. 87-38);
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carry conviction as against direct experience? They
cannot. Hence scriptural texts that deny the many
and uphold unity will have to be interpreted in a
manner so as not to contradict our experience. This
view cannot stand. For the scriptures (Srutis) are
impersonal, eternal, self-luminous, and so on. Their
validity is direct and self-evident and therefore
infallible. They constitute by themselves an inde-
pendent source of knowledge. Hence they too are
to be accepted as authoritative. The fact is that
each evidence of knowledge has its own sphere
wherein it is absolutely authoritative. Perception
has its supreme validity in knowledge through the
senses. There a hundred texts cannot prevail against
it. The scriptures (Srutis) on the other hand have
their absolute authority in a province where per-
ception cannot be of any avail. Their province is
transcendental knowledge, which cannot be attained
in any other way. Here revelation, which does not
depend on other sources of knowledge, is the final
authority, and not perception or even reason. The
scriptures do not deny the empirical validity of
perception ; they deny only its absolute or transcen-
dental validity.

SUPERIMPOSITION DEFINED

Superimposition, says Sankara, is the apparent
presentation to consciousness, by way of remem-
brance, of something previously observed in some
other thing. It is an apparent presentation, that is
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HARR AT, a3
FhATT Il 34 0
875@ In the abode of Yama § but wg4a having
expericnced ¥a?9H of others {than ihe perforraers of
sacrifices etc.) Wilg1@Ts" the ascent and descent awfa
&9 such a passage be.ng declared by the Sruti.

13. But of others (i.e. those whe have
not performed sacrifices ete.) the ascent is
to the abode of Yama, and after having
experienced (the result of their evil works)
the descent (to the earth again takes
place). On account of such a passage (for
the evil doer) being declared by the Sruti.

This Sutra refutes the view of the last Sutra
and says that evil-doers go not to heaven, but to
the world of Yema, where they suffer and then
descend again to earth. ‘‘The hereafter never rises
before an ignorant person . . . thus he falls again and
again under my sway’> (Kath. 1. 2. 6). The ascent
to the moon is only for the enjoyment of the fruits
of good works and not for any other purpose; so
the evil-doers do not go there.

wmfa T8N
arif The Smritis declare ¥ also.
14. The Smritis also declare (thus).

Manu and others say that the evil-doers go to
hell and suffer there.
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and therefore alternatives. If mutual relation was
meant, then different case-endings would be used by
the Sruti. This Sutra says that they are to be taken
as standing in mutual relation denoting the same
place.

There is no alternative here, for by allowing
option between two Vedic statements we lessen the
authority of the Veda, since the adoption of either
alternative sublates for the time being the authority
of the other alternative. Moreover, the same case
is used where things serve different purposes and
have to be combined, as, for example, when we say,
“He sleeps in the palace, he sleeps on a couch,”
where we have to combine the two locatives into one
as “He sleeps on a couch in the palace.” Similarly
here the different texts have to be combined, meaning
that the soul goes through the nerves to the region
of the heart and there rests in Brahman.

It may be questioned why, then, in deep sleep
we do not experience the relation of supporter and
that which is supported with respect to Brahman
and the Jiva. It is because the individual soul
covered with ignorance is lost in Brahman even as
a pot of water in a lake and so has no separate
existence. ‘“He becomes united with the True, he
is gone to his own (Self)”” (Chh. 6. 8. 1). Moreover,
in the following text the three places are mentioned
together, ““In these the person is when sleeping he
sees no dreams. Then he becomes one with the
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than the objects there is the mind . . . higher than
the Self there is nothing, this is the limit, the Supreme
Goal” (Kath. 1. 8. 10-11). The opponent holds that
these sentences are separate and not one, as referring
to the Atman alone; therefore it is the aim of the
Sruti to teach that the objects are superior to the
senses, and so on. This Sutra refutes it and says
that it is one sentence and means that the Atman is
superior to all these. This information is given for
the sake of meditation on the Atman, which results
in the knowledge of It. The Atman alone is to be
known, for the knowledge of It gives Freedom. But
the knowledge of the fact that objects are superior
to the senses and so on, serves no useful purpose, and
as such it is not the aim of the Sruti to teach this.

IR HEACT R IRUN |
wiawEE On account of the word ‘Self’ = and.

15. And on account of the word
‘Self’.

The view established in the last Sutra is confirm-
ed by the fact that the subject of the discussion is
called the Self. ““That Self is hidden in all beings
and does not shine forth’ (Kath. 1. 8. 12), thereby
hinting that the other things are non-Self. But the
enumeration of the series is not altogether useless,
inasmuch as it helps to turn the mind, which is out-
going, gradually towards the Atman, which is hard
to realize without deep meditation.
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(Chh. 8. 6. 6; Kath. 2. 6. 16). This text says that
the soul which passes nut of the body by the nerve
Sushumnd reaches immortality, and this can be
attained only in the Supreme Brahman.

a3 & afaweafwafa o 130

@ Not % and %1 in the Saguna Brahman sfqufe-
wiafy: the desire to attain Brahman.

14. And the desire to attain Brahman
(which an Upésaka has at the time of
death can) not (bc with respect to) the
Saguna Brahman.

“I come to the assembly-house of Prajapati’®
(Chh. 8. 14. 1). This desire to attain ‘the house”
cannot be with respect tu the Saguna Brahman, but
is appropriate only with respect to the Supreme
Brahman. For the text quoted says earlier, “And
that within which these (names and forms) are
contained is Bruhman,”” where the Supreme Brahman
is referred to.

Sutras 12-14 give the opponent’s view against.
what has been said in Sutras 7-11. The arguments
of Sutras 12-14 are refuted thus: The Brahman
attained by those who go by the path of the gods
caunot be the Supreme Brahman. They attain only
the Saguna Brahman. The Supreme Brahman is
all-pervading, the Inner Self of all. Such a Brahman
cannot be sttained, for It is the Self of everyone.
Journey or attainment is possible only where there
is djfference, where the attainer is different from the
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creation it was non-different from the cause, it
continues to be so even after creation.

wEgATRNATY 3, 7, gAtaen
TR | 20 |

wgq-=qewq On account of its being described as
non-existent @ not ¥/ 94 if it be said @ no w#l*Rw by
another characteristic :®IMA from the latter part
of the text.

17. If it be said that on account of
(the effect) being described as non-existent
(before creation) (the conclusion of the
previous Sutra is) not (true) ; (we say) not
so, (it being described) by another charac-
teristic (as is seen) from the latter part of
the text.

‘‘Non-existent indeed this was in the beginning”
(Chh. 8. 19. 1). ‘The word ‘‘non-existent’’ does not
mean absolute non-existence, but that the world did
not exist in a differentiated condition. It was un-
differentiated—had not yet developed name and
form—in which sense the word ‘‘non-existence” is
also used in common parlance. It was in a fine
condition, and after creation it became gross, develop-
ing name and form. This sense is shown by the
immediately succeeding portion of the text, It be-
came existent, it grew.” Hence the conclusion of
the last Sutra is all right.
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the vital force, mind, and all the organs’’ (Mu. 2.1.8),
which shows that it iz not a function of any organ,
for in that case it would not have been separated
from the organs. The text, “The vital force is air,”
is also correct, inasmuch as the effect is but the
cause in another furm and the vital force is air func-
tioning within the body (Adhyatma). The analogy
of the birds in a cage is not to the point, for they
all have the same kind of activity, viz. movement,
which is favourable to the motion of the cage. But
the functions of the organs are not of one kind, but
different from one anothcr; and they are also of a
distinet nature from that of the vital force. Hence
they cannot constitute life. Therefore Prana (vital
force) is a separate entity.

iy, aceteta: o o

sgafesq Like eyes ete. g but aq-u%-freafsa; on
account of (its) being taught with them and other
reasons.

10. But (Préina is subordinate to the
soul) like eyes ete. on account of (its) being
taught with them and for other reasons.

If the vital force is a separate entity from the
organs, which are subordinate to it, then it, like
the soul, must also be independent in the body.
The Sutra refutes this and says that the vital force
is subordinate to the soul. Why? Because in the
conversation of the Prinas which we find in the
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universal, but appiies only to those who perform
sacrifices.

<
AW || 20 |l
=AM On account of observation ¥ also.
20. Also on account of cbservation.

That this rule about the five oblations is not
uriversal is also seen from the fact that of the four
kinds of life, viviparous, oviparous, life springing from
moisture, and plant life, the last two are born without
any mating and consequently there is not the fifth
oblation in their case.

qetamsTI: SawEET | ]2 0

ada-w-wady: Inclusion in the third term éf@we
of that which springs from moisture.

21. The third term (i.e. plant life)
includes that which springs from moisture.

There are four kinds of organic beings as describ-
ed in the last Sutra. But the Chhindogya Upanishad
6. 3. 1 mentions only three kinds. , This Sutra says
that it makes no difference for that which springs
from moisture is included in plant life (Udbhid),
since they both germinate, one from the earth and
the other from water ete.

Hence it is a settled fact that the evil-doers
do not go to heaven but only those who perform
sacrifices.
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wiaifa As the self § but swasfm acknowledge
areafa teach ¥ also.

8. But (the Sruti texts) acknowledge
(Brahman) as the self (of the meditator)
and also teach others (to realize It as
such).

The question whether Brahman is to be compre-
hended by the individual soul as identical with it
or separate from it, is taken up for discussion. The
opponent holds that Brahman is to be comprehended
as different from the individual soul on account of
their essential difference. For one is subject to
misery, while the other is not. This Sutra refutes
the view and holds that Brahman is to be compre-
hended as identical with one’s self; for in reality
the two are identical, the experience of misery etc.
by the individual soul—in other words, the Jiva-
hood—being due to the limiting adjunct, the internal
organ. (Vide 2.°8. 29 ante.) For instance, the
Jabélas acknowledge it. “I am indeed Thou,
O Lord, and Thou art indeed myself.”” Other
scriptural texts also say the same thing: “I am
Brahman” (Brih. 1. 4. 10); ““This self is the
Brahman” (Ma. 2). These texts are to be taken in
their primary, and not secondary sense, as in, ‘“The
mind is Brahman’ (Chh. 8. 18. 1), where the text
presents the mind as a symbol for contemplation.

Hence we have to meditate on Brahman as being
the self.
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Iqasaq, anf‘a:i\aam nesn

89uq From subsequent texts ( in the chapter )
97 if wifai{a-@eq: with its real nature made manifest
g but.

19. If (it be said) that from sub-
sequent texts (which contain references
to the Jiva, ‘small Aké4sa’ means the
Jiva) (we say) but (that reference to the
Jiva is in so far as its) real nature (as
non-different from Brahman) is made
manifest.

An objection is again raised to justify that
the ‘small Akésa’ refers to the individual soul. In
Chh. in the later sections, viz. sections 7-11 of chapter
8, the different states of the individual soul are men-
tioned. Section 7 begins thus: ‘“That self which is
free from sin . . . is .what is to be searched” etc.
Then we have, ““That 'person who is seen in the eye
(the individual soul) is the self”” (Chh. 8. 7. 4); “He
who moves glorified in dreams is the self”” (Chh.
8.10.1). ““When a being is thus asleep, drawn in, per-
fectly serene, and sees no dreams, that is the self”’
(Chh. 8.11.1). And in each of these descriptions of the
self we have for it the qualifying terms, ‘immortal and
fearless’, which show that it is free from evil. It is
clear that here the individual soul is meant, and not
the Supreme Lord, for the latter is free from these
three states viz. waking, dream, and deep sleep; and
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The Vaiseshikas say that the individual soul is
not intelligent by nature, for it is not found to be so
in the state of deep sleep (Sushupti) or of swoon. It
is only when the soul comes to the conscious plane
and unites with the mind that it becomes intelligent.
This Sutra refutes such a possibility, for it is the
intelligent Brahman Itself that, being limited by the
Upédhis (limiting adjuncts), the body etc., manifests
as-the individual soul. Therefore intelligence is its
very nature, and is never altogether destroyed, not
even in the state of deep sleep or swoon. ‘That it
does not see in that state is because although seeing
then, it does not see; for the vision of the witness can
never be lost, because it is immortal. But there is
not that second thing separate from it which it can
see” (Brih. 4. 8. 28). Therefore it is not true that its
intelligence is lost, for it is impossible. It does not
in reality lose its power of seeing; it does not see only
because there is no object to see. Were intelligence
actually non-existent ‘then, who would be there to
say that it did not exist? How could it be known?
Moreover, he who says that he did not know anything
in deep sleep, must have been existent at that time.
Otherwise how could he remember the condition of
that state? Hence the intelligence of the Self is never
lost under any condition.

Topic 13: The size of the individual soul.

Lt Gincic: SR
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passage. Therefore He is necessarily different from
the person whe meditates, the individual soul
referred to in the above text by the pronoun ‘I’.

gt @ 0

5. Because of the difference (indicat-
ed by the case-endings) of the words.

In the Satapatha Brihmana, where the same
idea is expressed in similar words, we have, “As is
a gra.n of rice, or a grain of barley . . . so is that
golden Being in the self”” (10. 6. 8. 2), where the
individual soul and ‘the self consisting of the mind’
are clearly described as two different entities, for
“the self consisting of the mind’—which is denoted
by a word in the nominative case—is described as
being in the individual self, the word denoting it
being in the locative case. Therefore it is clear that
the individual self is not referred to in the text under

discussion.
5 e NI

& From the Smriti 9 also.

6. From the Smriti also (we learn
that the individual soul is different from
the one referred to in the text under dis-
cussion).

The Smriti referred to is, ““The Lord, O Arjuna,'
is seated in the hearts of all beings’’ ete. (Gita 18. 61j.
‘We must not forget, however, that &ccording to
Advaita Vedanta this difference is only imaginary and
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Prana (Brahman) alone’’ (Kau. 4. 20). Hence
Brahman is the soul’s place of rest in deep sleep.

@ gt sET Ul < 1l
va: Hence wi¥: awakening W from this.

8. Hence the awakening from this
(i.e. Brahman).

“In the same manner. my son, all these
creatures, when they have come back from the True,
know not that they have come back from the True’’
(Chh. 6. 10. 2). In this text the Sruti states that
when the Jiva returns after deep sleep to the waking
state, it returns from the True or Brahman, thereby
showing that in Sushupti Jiva is merged in Brahman
and not in the nerves Hitd ete. But as it is covered
by ignorance it does not realize its identity with
Brahman in Sushupti.

Topic 3: The selfsame soul returns from Sushupti.

& ux g, sATgeafa-mehtea: 1 e

g w3 The selfsame soul § but w¥-vwqefa-w=-fafina
on account of Karma, memory, scriptural author-
ity, and precept.

9. But the selfsame soul (returns
from Brahman after Sushupti) on account
of work, memory, scriptural authority, and
precept.

A gestion is raised here that just as when a drop
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nerves lasts as long as the body lasts. So it is im-
material whether the soul passes out by day or by
night. Moreover, the sun’s rays continue even dur-
ing the night, though we do not feel their presence
owing to the fact that at night their number is
limited. The Sruti also says, “Even by night the
sun sheds his rays.” The result of knowledge
cannot be made to depend on the accident of death
by day or night. ’

Topic 11: The soul of the knower of the Saguna
Brahman goes to Brahmaloka even if he should
die during the southern course of the sun.

sagarmshy gfam | o 0

wa: For the same reason ¥ and w33 during the
sun’s course %7 even zf&@ southern.

20. And for the same reason (the soul
follows the rays) even during the sun’s
southern course.

An objection is raised by the opponent that
the soul of the knower of Brahman who passes away
during the southern course of the sun does not follow
the rays to Brahmaloka, as both the Sruti and Smriti
say that only one who dies during the northern
course of the sun goes there. Moreover, it is also
written that Bhishma waited for the northern course
of the sun to leave the body. This Sutra says that
for the same reason as mentioned in the last Sutra,





index-96_1.png
24 BRAHMA-SUTRAS [111

the Purva Mimémsa-Sutras. Neither is it used in
any other sense, except that of immediate conse-
cution, that is, it implies an antecedent, which
existing, the inquiry about Brahman would be
possible, and without which it would be impossible.
This antecedent is neither the study of the Vedas,
for it is a common requisite for Purva Mimamsi
as well as Vedanta, nor the knowledge and per-
formance of rituals preseribed by the Karmakanda,
for these in no way help one who aspires after
knowledge, but certain spiritual requisites. The
spiritual requisites referred to are: (1) discrimina-
tion between things permanent and transient,
(2) renunciation of the enjoyment of fruits of action
in this world and in the next, (8) the six treasures,
as they are called, viz., not allowing the mind to
externalize and checking the external instruments of
the sense organs (Sama and Dama), not thinking of
things of the senses (Uparati), ideal forbearance
(Titiksha), constant practice to fix the mind in God
(Samadhéna), and faith (Sraddhd); and (4) the
intense desire to be free (Mumukshutvam).

Topic 2: Definition of Brahman.

SEAHIE qa: | Rl

st=ifg Origin ete. (i.e. sustenance and dissolution)
w# of this (world) 3a: from which.

2. (Brahman is that omniscient,
omnipotent cause) from which proceed the
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PREFACE

Some centres of the Ramakrishna Order have
for -some years past been bringing out important
:criptures of the Hindus with text, word for word
sendering, running translation and notes based on
wuthoritative commentaries, in order to make them
‘wccesible  to the English-knowing public whose
inowledge of Sanskrit is limited. The Bhagavad-
Gith by Swami Swarupananda published by the
Advaita Ashrama, Mayavati, and eight major
Upanishads by Swami Sharvananda published by
the Ramakrishna Math, Madras, have already
become popular. An edition of the Brahma-Sutras
on similar lines was over-due. The present work is
intended to fulfil this want and to complete in this
series the Prasthanatraya according to the inter-
pretations of Sankara. The word for word translation
is very literal, but the running translation is made
as literal as possible consistent with easy reading.
In some places the translation of quotations from
the Upanishads are taken from Max Miiller’s edition
of the Upanishads and the quotations of the Sri
Bhashya from Dr. Thibaut’s edition of the book
(Sacred Books of the East Series), both with slight
adaptations.
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CHAPTER 1

SECTION 1T
In the latter part of section 1, certain seriptural
terms generally used in a different sense have been
shown through reasoning to refer to Brahman, and
consequently certain passages of the scriptures of
doubtful sense, but containing clear characteristics
of Brahman, have been shown to refer to Brahman.
Now in this and the next section some more passages
of doubtful import, especially with no clear mention
of the characteristics of Brahman in them, are taken
up for discussion.
Topic 1: The Being consisting of the mind
is Brahman.

T sfegama
gda Throughout. (the scriptures) ¥fe®wgwe be-
cause there is taught (the Brahman which is) well
known,

1. (That which consists of the mind
[Manomaya] is Brahman) because there
is taught (in this text) (that Brahman
which is) well known (as the cause of the
universe) throughout (the scriptures).

Sutras 1-8 show that the Being who consists of
+he mind (Manomaya) and is prescribed as the object
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authority and contradict many scriptural texts. The
repetition of the verb in the aphorism only shows that
the chapter ends here.

Those who hold the atomic theory, or who say
that the First Cause is non-existence, or that it is
Sunya (Void)—as the Nihilists say—cite respectively
the following texts as authority. ‘These seeds,
almost infinitesimal” (Chh. 6. 12. 1); ‘“This was
indeed non-existent at the heginning”’> (Chh. 8. 19. 1};
“Some learned men being deluded, speak of nature,
and others of time, as the cause of everything” (Svet.
6. 1). But the arguments put forward against the
Sankhyas, viz. that contrary to the scriptures their
First Cause is insentient, that tne proposition that
through the knowledge of the one everything is
known, will not be true, etc. will apply here elso,
and so these views cannot be held to be authorita-
tive and based on the scriptures. The Srutis quoted
are explained thus :

The word ‘infinitesimal’ or ‘atomic’ refers to the
Atman, which can be so-called as it is very fine. The
non-existence spoken of is only a fine causal condi-
tion of the world undeveloped into name and form
as yet, and not absolute non-existence ; and the fact
of nature being the First Cause is mentioned as a
Purvapaksha by the Sruti, which itself refutes it
further on in the succeeding texts. So Brahman
alone is the First Cause, and nothing else.
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Therefore in spite of these differences in different
Sékhés it is reasonable that Vidyas of the same class
are one and not different.

Q|rqTaEy qareaa fg gurEntsfawmss
qaa=a afsam: 1 31

@R Of the study of the Vedas @on@ as being
such f% because AT in the Samaéchara ( a book of
that name ) W4 on account of the qualification
< and 8959 like that of the ( seven ) oblations ( viz.
Saurya etc. ) ¥ and afag#: that rule.

8. (The rite of carrying fire on the
head is connected) with the study of the
Vedas, because in the Samachéra (it is
described) as being such. And (this also
follows) from its being a qualification (for
the students of the Atharva Veda), as is
the case with the (seven) oblations (viz.
Saurya etc.).

A further objection is raised. In the Mundaka
Upanishad, which deals with the knowledge of Brah-
man, the carrying of fire on the head by the student
is mentioned. The opponent holds that on account
of this particular ceremony, which obtains among
the followers of the Atharva Veda, the Vidya of the
Atharvanikas is different from all other Vidyas. The
Sutra refutes this saying that the rite of carrying fire
on the head is not an attribute of the Vidy4, but of
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sins respectively, because it is (so) declared
(by the scriptures).

The state of Jivanmukti is described here. The
opponent holds that Liberation is attained, in spite
of Knowledge, only after one has experienced the
results of one’s sins committed before illumination.
For the Smritis say, “Karma is not destroyed before
it has given its results.” The law of Karma is
inexorable. This Sutra says that when a person
attains Knowledge, all his past sins are destroyed
and future sins do not cling to him. For by realizing
Brahman he experiences that he never was, nor is,
nor will be an agent, and such a person cannot be
affected by the result of sins. The scriptures also
declare that. ““Just as cotton growing on reeds is
burnt when thrown into fire, even so are burnt the
sins of one who knowing this offers Agnihotra”
(Chh. 5. 24. 8); ““The fetters of the heart are broken,
all doubts are solved, and all works are destroyed
when He who is high and low is seen” (Mu. 2. 2. 8);
““As water does not wet the lotus leaf, even so no
sins cling to him who knows it” (Chh. 4. 14. 8).
What the Smritis say about the inexorability of the
law of Karma is true only of ordinary people, and
does not hold good in the case of the knowers of
Brahman. And in this way alone can Liberation
result—by snapping the chain of work. Otherwise
Liberation can never take place.
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ST || 2o ||

@ue-dmq Because of the objections to his own
view ¥ and.

10. And because of the objections
(cited) (being applicable) to his own
(Sénkhyan) view (also).

} The objections raised by the Sankhyas against
Vedénta are equally true of their view of the First
Cause, viz. the Pradhéna. Form, taste, etc. are not
to be found in the Pradhéna, yet we find these things
in the world produced out of it. The objection as
regards reabsorption at the time of Pralaya applies
also in the case of the Sankhyan Pradhéna. Thus
whatever objections are raised against Vedénta in
this respect are also true of the Sankhyas. Hence
they should be dropped. Of the two, however,
Vedanta being based on the Srutis is more authorita-
tive. Moreover, the'objections have all been answered
from the Vedanta standpoint, whereas from the
Sankhyan standpoint it is not possible to answer

them.
awtnfagmafa ; aquighatata A,
gEmefmtasag: | R0

ag-wnfagiq  Because reasoning has no sure
basis wfa also WAl otherwise wq#aq should be in-
ferred or reasoned ¥fa 97 if it be said waq so wfw
even Wfaie-#gw: there will result the contingency of
nou-release.
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38. On account of the reversal of
power (of the Buddhi, which is inadmis-
sible).

If the Buddhi. which is an instrument, becomes
the agent and ceases to function as an instrument,
we shall have to imagine some other thing as the
instrument. Hence the dispute is only as regards
terms, foi in either case an agent different from the
instrument has to be admitted.

QETSGATET || 38 1
waify-wHiag On account of the impossibility of
Samadhi ¥ and.

39. And on account of the impossi-
bility of SamAadhi.

If the soul is not an agent, then the realization
prescribed by texts like, “The Atman is to be
realized”> (Brih. 2. 4. 5), through Saméadhi would
be impossible. It will not be capable of activities
like ‘‘hearing, reasoning, and meditation’” that lead
to Saméadhi, in which state perfect Knowledge dawns.
Therefore there will be no Liberation for the soul.
So it is established that the soul alone is the agent,
and not the Buddhi.

Topic 15: The soul is an agent only so long as it is
connected with the Upddhis.

TAT | ARTET || 8o |
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Topic 5: The chief vital force is different
from air and sense functions.

T qrgfel, guEpeRara ) &0

7 7133 Not air nor function 7% separately
I9A_on account of its being mentioned.

9. (The chief Prana) is neither air
nor any function (of the organs) on
account of its being mentioned separately.

In this Sutra the nature of the chief Prina is
discussed. The opponent holds that there is no
separate principle called Prana, but that it is only
air and nothing else, which exists in the mouth as
well as outside. The Sruti also says, ‘““That vital
force is air.” Or it may be the combined effect of
the functions of all the eleven organs. Just as a
number of birds in a cage, when they move, also
move the cage, so also the eleven organs functioning
together constitute life in the body. So the resultant
of these functions is Préna. This is the view of the
Sankhyas. Hence there is no separate principle
called Prina (vital force).

The Sutra refutes these views and says that
Préna is a separate principle, for it is mentioned
separately from air and the sense functions. “The
Prana (vital force) indeed is the fourth foot of
Brahman. That foot shines and warms as the light
called air’> (Chh. 8. 18. 4), where it is distinguished
from air. Again, “From that (Self) are produced
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even in the same Vidya (there might be
such minor differences).

A further objection is raised that since certain
differences are seen to exist with respect to the Vidyas
described in different Sikhés, they cannot be one.
For examnaple, in the Brihadaranyaka in the Panchagni
Vidy4d a sixth fire is mentioned as an object of
worship :  “The fire bzcomes his fire”” (Brih. 5. 2.
14); whereas in the Chhandogya we have, “But he
who knows these five fires’’ (Chh. 5. 10. 10). There-
fore on account of difference in form the two Vidyas
cannot be one. This Sutra refutes it and says that
they are one, since even in the same Vidya there may
be differences of form. The five fires like heaven etc.
mentioned in the Chhéndogya are identified in the
Brihadaranyaka. Therefore there can be no differ-
ence in Vidyd. Nor can the presence or absence of
a sixth fire create a difference as regards form, for
in the same Atirdtra sacrifice the Shodasi vessel may
or may not be taken. On the other hand, on account
of the majority of fires being recognized in both, it is
reasonable that we should add the sixth fire to the
Vidya in the Chhéndogya. The name ‘five fires’ is
also no objection against this increase of number, for
the number five is not an essential part of the
injunction. Moreover, even in the same Siakha and
in the same Vidya differences like this are seen in
different chapters; yet the Vidyd described in these
different chapters is taken on all hands as one.
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16. 'And (the scriptures say that the)
destruction (of all qualifications for work
results from Knowledge).

Knowledge destroys all ignorance and its
products like agent, act, and result. “‘But when to
the knower of Brahman everything has become the
Self, then what should one see and through what*
ete. (Brih. 4. 5. 15). The knowledge of the Self is
antagonistic to all work and so cannot possibly be
subsidiary to work.

FAtag S, TR R

a‘af?ﬂ: g To those who observe continence ® and
o (this Asrama is mentioned) in the scriptures fg&
because.

17. And (Knowledge belongs) to
those who observe continence (i.e. to
Sanny4sins) ; because (this fourth Asrama
is mentioned) in the scriptures.

The scriptures declare that Knowledge is gained
in that stage of life in which continence is prescribed,
i.c. the fourth stage or Sannydsa Asrama. To a
Sannyéasin there is no work prescribed except discrim-
ination. So how can Knowledge be subservient to-
work ? That there is a stage of life called Sannyésa
we find from the scriptures themselves in texts
like : ““There are three branches of duty; sacrifice,
study and charity are the first; . . . All these attain
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The author defines Brahman as the cause ete.
of this world of sentient and insentient things in
Sutra 2, referring to the Taittiriya text, “That out
of which all these creatures are born” ete. (3. 1). It
is clear, therefore, that the world of sentient and
insentient things has sprung from Brahman. Hence
the Jivas too have sprung from the Lord. But in
Sutra 17 the author says that the individual soul
is not produced. Thus he contradicts his definition
and also the enunciation of the scriptures that ‘“by
the knowledge of one thing everything else is known”’
(Chh. 6. 1). The Sutrakira at every place makes this
enunciation the corner-stone of his argument. So we
have to reconcile it and the author’s definition of
Brahman with his statement in Sutra 17 which drives
us to the conclusion that the Jiva as such, as a
Samsérin, is an effect, but in its real nature it is
eternal and identical with Brahman. That the nature
of the Jiva as we experience it is unreal is made clear
by him in Sutra 16. What originates is its connection
with its adjuncts, gross and subtle, which is unreal.
From this standpoint it is also clear why the author
treats the question of the Jiva’s nature and its relation
to Brahman in this section which reconciles contradic-
tions in the Sruti texts with respect to creation. There
are different statements about the nature of the Jiva
also and these he reconciles in this section, showing
thereby that in its real nature it is not created and
is identical with Brahman, but as a Samsérin it is
an effect, atomic, an agent, and a part of Brahman.
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knowledge which is subsequently falsified; in other
words, it is illusory knowledge. According to
Vachaspati Misra this is the fundamental character-
istic of superimposition, and the rest of the definition
only differentiates it from those given by other
schools of philosophy. But the author of the com-
mentary Ratnaprabhd takes apparent presentation in
some other thing as the characteristic mark of super-
imposition, and this scems to be more in keeping with
Sankara, who says in his commentary: ‘But all
these definitions agree in so far as they represent
superimposition as the apparent presentation of the
attributes of one thing in another thing.”

As it is impossible to have illusory knowledge
without the mixing up of two things, we find the
words something previvusly observed in the definition.
These words, together with the words apparent pre-
sentation, make it clear that the thing superimposed
is not the real object seen some time before, but
something like it. A mere experience, and not the
reality, is what is necessary; hence the word
observed. The experience should not be a present
one, but a past one, and that is the significance of
the word previously. So the thing superimposed is
a false or unreal thing. But the thing on which it
is superimposed is a real thing. The words by way
of remembrance excludes all cases of recognition
where the object previously observed again presents
itself to' our senses, as when a person seen at
a particular place is again seen at another place. In
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the qualities of the effect cannct abide, for in that
case it would be o absorption at all. Moreover, we
have to remember that the effect is of the nature of
the cause and not vice versa. Hence the qualities of
the effect cannot iouch the cause. 1t may, however,
be objected that since the effect is but the cause in a
new condition, all the good and bad traits of the effect
must have been in the cause. But we forget that
the world is after all an illusion. Brahman has only
apparently changed into the world and as such is
never affected by it, even &s a magician is not affected
by the illusion produced by him.

The other incongruity shown, viz. that since at
the time of dissolution the woild is resolved into
Brahman and becomes one with It, there can be no
further creation, and if it takes place there will be the
possibility of even free souls coming into bondage
again, cannot stand, for there are parallel instances
with respect to this also. In deep sleep we do not
perceive anything, there 1s no diversity, but om
awakening we find the world of duality. A similar
phenomenon can be expected to happen at the time
of dissolution. In the former case it is the existence
of ignorance (Avidy4), which is not destroyed, that
is responsible for the reappearance of the world. So
also at dissolution the power of distinction remains
in a potential state as Avidya or ignorance. But in
the case of the liberated no ignorance being left, there
is no chance of their being brought back into bondage
from their state of oneness with Brahman.
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which also refers to the Sat or Brahman. In the
frequent repetition, “Thou art That, O Svetaketu”,
the same Brahman is referred to. The uniqueness
of Brahman is quite apparent, as It cannot be
realized either by direct perception or inference in
the absence of form ete. and characteristics respect-
ively. Reasoning also has been adopted by the
scriptures here by citing the example of clay to
elucidate their point. As different objects are made
out of clay, so -are all things created from this
Brahman. The description of the origin of the
universe from Brahman, and of its sustenance by
and reabsorption in It is by way of praise (Artha-
vida). The result or fruit (Phala) is also mentioned,
viz. that through the knowledge of Brahman every-
thing else is known. When we realize Brahman the
universal Reality, we know all the particulars
involved in It. So all these six characteristics go
to show that the main topic of the Vedanta texts,
as cited above, is Brahman.

Again, these texts cannot be made to refer to
the agent etc., for they are treated in quite a
different section from the Karmakénda. Neither are
the texts useless, for from the comprehension of these
texts results Liberation, without any reference to
action on the part of the person, even as a mere
statement that it is a rope and not a snake helps to
destroy one’s illusion. A mere intellectual grasp of
the texts, however, will not help the person to attain
Liberation ; actual realization is what is meant here.
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be eternal, and thcre would be no destruction or
Pralaya. For ali these reasons the formation of
aggregates cannot be accounted for, and in their
absence there cannot exist the stream of mundane
existence. Consequently, the doctrine of this school
of Bauddhas is untenable.

FaeraaaaTRfa A, A, scatanrafafa-
SN L2

sataw-n@mga  Because of successive causality
sfa S il it be said 7 no I=fa-w@-fafewarg because
they are merely the efficient cause of the origin.

19. If it be said (that the formation
of aggregates is possible) because of the
successive causality (of Nescience ete. in
the Bauddha series), (we say), no, because
they are merely the efficient cause of the
origin (of the immediately subsequent
thing in the series, and not of the
aggregation).

The series is as follows :- Nescience, Samskira
(attachment, aversion, etc.), Vijnana (self-conscious-
ness), name (earth, water, etc.), colour (the rudi-
mentary ingredients of the body), abode of the six
(i.e. the body and the senses), contact, experience of
pleasure etc., desire, movement, merit and demerit,
etc. In this series the immediately preceding item is

the cause of the next, and so we can explain the
14
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Topic 27: Upésands mentioned in connection with
certoin sacrifices are mot parts of them and hence
are not inseparably connected with them.

afwatcomfran:, azzs:;, ganasfee:
FEFUASRU

gq-fratiw-wfaa®; No rule about the inviolability
of that aqEZ: that being seen (from the Sruti) 3aa
separate f& for wafawa; non-obstruction 9 result.

42. There is no rule about the inviola-
bility of that (i.c. Upisanis connected
with certain sacrifices) ; that is seen (from
the Sruti itself); for a separate effect
(belongs to the Upisanis), viz. non-ob-
struction (of the results of the sacrifice).

The question whether certain Upasanis mention-
ed with some sacrifices are part of those sacrifices and
therefore inseparably connected with them, is taken
up for discussion. This Sutra says that such
Upésands do not form a part of the sacrifice, for
there is no rule as to their inseparability. On the
other hand the scripture clearly says that the sacrifice
can be performed with or without them. ““Therefore
both he who knows this, and he who does not, per-
form the sacrifice’” (Chh. 1. 1. 10). See also Chh. 1.
10. 9. The Sruti, moreover, mentions a separate
effect of the Upisaniis apart from that of the sacrifice,
viz. the non-obstruction (i.c. enhancement) of the
results of the sacrifice. ““The sacrifice which a man
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these fires of the vorshipper kindled.”” These three
are more forcible than mere context.

AT TREATTIT, FE,
gl so Il
wagatzd; From the connection and soon (exten-
sion etc.) WW*R-7UMIT even as other Vidyads are
separate e: (it is) seen ¥ and @SR this has been
said (by Jaimim).

50. From the connection and so on
(extension etc.) (the fires constitute a
separate Vidya), even as other Vidyés
(like the Sandilya Vidy4) are separate.
And (it is) seen (that in spite of the con-
text a sacrifice is treated as independent).
This has been said (by Jaimini in Purva
MimAmsa-Sutras).

This Sutra gives additional reasons in support oi
the view set forth in Sutra 47. The text connects
for purposes of Sampad Upéasana (meditations based
on resemblance) parts of a sacrifice with mental
activities, e.g. “These fires are started mentally, the
altars are set up mentally . . . everything connected
with this sacrifice are done mentally.”” This is possi-
ble only if there is a sharp difference between things
resembling each other.

The fires form a separate Vidyd, even as the
Sandilya Vidya, Dahara Vidya, etc. form separate
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no departure at al. Leaving his case, the opponent
says that the mode of departure from the body for
the knower of the Saguna Brahman and the ignorant
ought to be different, as they attain different abodes
after death, the formcr reaching Brahmaloka and
the latter being reborn in this world. This Sutra
says that the knower of the Saguna Brahman enters
at death the nerve Sushumni, and then goes out of
the body, and takes to the path of the gods, while the
ignorant enter some other nerve and go by another
way to have rebirth. But till they enter on their
respective ways, the method of departure at death
is common to both, for it is something pertaining to
this life, and like happiness and misery it is the same
for both.

Topic 5: The merging of fire etc. at death in the
Supreme Deity is not absolute merging.

s, gEEERRIIE A <

@q That w1 w@&: up to the attainment of Brahman
( through Knowledge ) $9-u3wq because ( script-
ures ) declare the state of relative existence.

8. That (fine body lasts) up to the
attainment of Brahman (through Know-
ledge), because (the scriptures) declare the

state of relative existence (till then).
In the text cited in Sutra 1 we have, ‘““And fire
(is merged) in the Supreme Deity”’. The opponent
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attributes as well, and thus mixing up the real and
the unreal to use such phrases as “That is I, or
““This is mine’>. The Self again is not altogether a
non-object, for it is the object of the notion of the
Ego. The Self does not entirely elude our grasp.
Though the inner Self is not an object and is also
without parts, yet owing to ignorance, which is
unspeakable and without a beginning, attributes like
mind, body, senses, etc., which are products of
ignorance, are superimposed on the Self, and it
behaves as if it were an agent, enjoyer, possessed
of parts, and many—although in truth it is none of
these—and thus becomes an object. The real Self
can never be an object of knowledge. Self-
consciousness is possible only with respect to a Self
already qualified by these adjuncts (Upadhis). This
sounds like an argument in a circle; for to establish
superimposition we have to accept the Self to be an
object, and the Self can be an object only through
the superimposition of adjuncts (Upéadhis); it is
actually not so. It is a case like the seed and the
tree. The seed gives rise to the tree, which again
produces the seed, the cause of the future tree, and
so on. So in this series of illusions without a
beginning, the Self, which is the substratum of the
present superimposition, is an object on account of
a past superimposition, and that one had for its
substratum the Self, which had become an object
of a still earlier superimposition, and so on ad
infinitum. The pure Self without the limiting
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everyone as the agent, enjoyer, ete. Their aim is
always to describe and establish Brahman which is
not so known.

Topic 2: The Bhuman is Brahman.

In the last section the uhode of heaven etc. was
interpreted as referring to Brahman on account of the
word ‘Self’ in the text The opponent now takes up
for discussion another text, where the word ‘Self’
according to his view is used to denote Prina, the
vital force, and not Brahman. See Chh. 7. 238 and
24. The following Suira however says that here also
it is Brahman and not Préna.

AT FFRTEGALUET N < |
ya1 The Bhuman &9&zie-9{4 after or beyond the
state of deep sleep, ( here, the vital force ) SuRmg
because of the teaching.

8. The Bhuman (is Brahman)
because it is taught after the state of
deep sleep (i.e. after Prina or the vital
force, which alone functions even in that
state).

In the seventh chapter of the Chhandogya Upa-
nishad, SanatkumAira teaches Narada several truths.
He begins with ‘name’ and goes higher and higher,
till he teaches the highest truth, which is Bhuman.
“The Bhuman (infinite) is bliss. . . . The Bhuman
you should seek to understand. . . . Where one sees

7
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produced. The general proposition that everything
is created from Brahman requires that all things
should ultimately be traced to that cause, and not
that they should be the immediate effects. Hence
there is no contradiction.

Topic 5: Water created from fire.

AN

11. Water (is produced from fire).

“From fire is produced water” (Taitt. 2. 1);
“That created water” (Chh. 6. 2. 8). These two
texts leave no doubt that water is created from fire.
Here also we must understand that from Brahman,
conditioned as fire, water is produced.

Topic 6: Earth created from water.

gfireft, stfamrsamsgmaSa: 1 2R 0

9fe® Earth wfease-w=mis: because of the
subject-matter, colour, and other Sruti texts.

12. Earth (is meant by the word
‘Anna’) because of the subject-matter,
colour, and other Sruti texts.

“From water earth” (Taitt. 2. 1); “It (water)
produced Anna (lit. food)”” (Chh. 6. 2. 4). The two
texts are apparently contradictory; for in one water
is said to produce earth and in another food. The
Sutra says that ‘Anna’ in the Chhandogya text means
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“Whatever blessing the priests pray for at the
sacrifice, they pray for the good of the .sacrificer”
(Sat. Br. 1. 8. 1. 26). Such texts declare that the
fruit of meditations in which the priest is the agent,
goes to the sacrificer. Therefore Audulomi’s view is
correct, being supported by the Sruti texts.

Topic 14: In Brih. 3.5.1 meditativeness is enjoined
besides- scholarship and the childlike state.

SEwaract: ofur getd aga:, -
e se 0

gew@mfafy; Injunction of another auxiliary (to
Knowledge) 984 as an alternative a&a: for one who
possesses it (i.c. Knowledge) @@=# a third one
faunfeaa_as in the case of injunctions and the like.

47. (The meditative state is) the in-
junction of another auxiliary (to Knowl-
edge), which is a third one (besides the two
expressly enjoined), as an alternative
(where the knowledge of diversity is per-
sistent) for one who possesses Knowledge ;
as in the case of injunctions and the like.

““Therefore a knower of Brahman, having done
with scholarship should remain like a child (free
from anger, passions, etc.); and after having finished
with this state and with learning he becomes medita-
tive (Muni)”’ (Brih. 8. 5. 1). The question is whether
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14. (At Pralaya the elements are)
indeed (withdrawn into Brahman) in the
reverse order from that (of creation) ; and
this is reasonable.

The question is whether at the time of cosmic
dissolution the elements get withdrawn into Brahman
m the order of creaticn, or in the reverse order. The
Sutra says that it is in the reverse order, for the
effect goes back to the causal state, as ice, for in-
stance, melts into water. Hence each thing is with-
drawn into its immediate cause and so on in the
reverse order, till Akfsa is reached, which in turn
gets merged in Brahman.

Topic 9: The wmention of the mind, intellect,
and organs does not interfere with the order of
ercation and reabsorption, as they are the products
of the elements.

wrau fammEr saw afggff A,
a, s L

w®1 In between fasnaaagt intellect and mind w&w
in the order afagiq owing to indication of that sfa
44 if it be said 4 not so WfaHNA on account of non-
difference. .

15. If it be said that in between
(Brahman and the elements) the intellect
and the mind (are mentioted, and there-

fore that ought to be the order in creation
16
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ent Sékhas will have to be combined in the Up#sana,
since their object after all is one. The particulars
mentioned in other Sakhéds than one’s own are also
efficacious, and as such one has to combine all these,
even as one does with respect to subsidiary rites like
Agnihotra, connected with a main sacrifice, men-
tioned in several Sakh#s.

Topic 8: Vidyds having really different subject-
matter are separate, though in other respects there
are similarities.,

swreraTes weTfRfa Aq, a, afg@wgn & o

wagEd There is difference W=iq on account of
( difference in ) texts ¥fa 97 if it be said 7 not so
wfagm@d on account of non-difference ( as regards
essentials). .

6. If it be said (that the Udgitha
Vidy4 of the Brihad4ranyaka and that of
the Chhindogya) are different on account
of (difference in) texts: (we say) not so,
on account of the non-difference (as
regards essentials).

This Sutra represents the view of the opponent,
who tries to establish that the two Vidyas are one.
“Then they said to this vital force in the mouth,
¢Chant the Udgitha for us.” ‘All right’, said the vital
force and chanted for them’ (Brih. 1. 8. 7); “Then
this vital force that is in the mouth—they meditated
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(to be combined), as the Sruti does not
say that they are so correlated.

This and the following Sutra give the conclu-
sion. The rule for combining the instructions
regarding sacrifices that are scattered in all the
Vedas cannot be applied with respect to the
Upésanés connected with them. In the former case,
if the instructions are not combined, the sacrifice
itself will fail. But not so if the Upésanés are not
practised, for Upésanis only enhance the results of
the sacrifice. (Vide 8. 8. 42). They are not
inseparable from the sacrifice. So they may or may
not be practised.

3
agaTs= | &8 1l
@ Because the Sruti says so ¥ and.

66. And because the Sruti says so.

“The Brahman (superintending priest) who
knows this protects the sacrifice, the sacrificer, and
all the other priests” (Chh. 4. 17. 10). This shows
that the scriptures do not intend that all the medita-
tions should go together. If it were so, then all
the priests would know all of them and there is no
sense in the Sruti distinguishing the qualified super-
intending priest from the rest.

The meditations, therefore, may or may not be
combined according to one’s taste.
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from the relative or transcendental stundpoint.
Sankara makes this ciear iv! his Bhashya. His critics
find fault with bim here. They say that he is obliged
in this Sutra to ascribe to the truly released soul
qualities whieh clearly cannot belong to it, since for
such a soul no Vyavakara exists. They say thereby
that his interpretation is not faithful. Such a criticism
shows that they have failed to understand what
Sankara means here. He does not say that the
released soul is conscious of itself as possessing all
the qualities described by Jaimini, but that we who
are in bondage are obliged in describing the state of
such a soul to have recourse to such a description.
In reality the soul when released exists as Pure
Intelligence, but as Pure Intelligence is beyond our
conception, we in our ignorance view it as identified
with Iswara, for that is the highest reading of Pure
Intelligence or the Nirguna Brahman that we can
possibly conceive. Certainly there exists no Vyava-
héira at all for the released soul, which is free from
ignorance ; but it exists for us who are in ignorance
and Jaimini’s description of the state of a released
soul is our description of it. Iswara’s possession of
powers is not like that of an ordinary Jiva which
being * subject to Nescience thinks of itself as an
experiencer, an agent, and so on. He is beyond all
taint and therefore not subject to Nescience, and
consequently does not think of Himself as possessing
all these lordly powers; but these powers exist in
Him, because we in our ignorance ascribe them
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shining, everything else shines’ shows that it is the
principle of Iniclligence which shines first of all. ‘By
Tts Jight all this is lighted’ shows that it is the light
of Intelligence, Consciousness or Brahman which illu-
mines the whole world, luminous and non-luminous.
That Brahman is self-luminous we learn from texts
like, It is the light of lights.”

Co.
aify & & 1y

wfy 9 Moreover ®9% the Smriti states.

23. Moreover the Smriti states (It to
be the universal light).

“That the sun illumines not’’ ete. (Gitd 15. 6)
and also “The light which residing in the sun illu-
mines the whole world, that which is in the moon and
in the fire—know that light to be Mine” (Git4 15. 12).

Section 7: The person of the size of a thumb is
Brahman.

TR afira: 1 =6
w=q From the word us itself %f#a: measured.

24. From the very word (‘Lord’ by
which it is referred to in the text) (the
being) measured (by the size of the thumb
is Brahman).

“The being of the size of a thumb, resides in the

centre of the body. (Knowing that) Lord of the
past and future, one does not seek to hide oneself
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can be taken in their primary sense, whereas they
can represent. the three Guuas in a secondary sense
only. Moreover, the force of the recognition of the
Sruti is stronger; that is to say, if we can beyond
doubt recognize in this pascage what is elsewhere
mentjoned in the Sruti, that will be more reasonable
than to recognize categoties of a Smriti in the Sruti

texts.
FermaduTe AnfEEgR: 1 o

Fmamgwq Instruction having been given through
< and imagery A as in the case of "honey’ etc,
«f#: no incongruity.

10. And instruction having been
given through the imagery (of a goat)
(there is) no incongruity, (even) as in the
case of ‘honey’ (standing for the sun in
Madhuvidya for the purpose of devout
meditation) and such other cases.

The word ‘Aji’ refers to something unborn; so
how can it refer to the three causal elements of the
Chhéndogya, which are something created? It is
incongruous, says the objector.

There is no incongruity in it, answers the Sutra,
as the elements are spoken of through the imagery
of a she-goat (Ajad). Even as the sun in Madhu-
vidyé is represented as honey in the text, ‘“The sun
indeed in the honey’’ (Chh. 8. 1. 1), so also are the
three elementary substances of the Chhandogya
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Sutra, which would falsify the doctrine of momentari-
ness.

afrdeafdeTarf:, a3 1=Ru

sfad@n (fadw)-wnfag@nfmdw-wmfa: Conscious de-
struction and unconscious destruction would be
impossible W g owing to non-interruption.

22. Conscious and unconscious de-
struction would be impossible owing to
non-interruption.

The Bauddhas maintain that universal destruc-
tion is ever going on, and that this destruction is of
two kinds, conscious and unconscious. The former
depends upon an act of thought, as when a jar is
broken by a man with a stick, while the latter is the
natural decay of things. The Sutra says that either
kind of destruction would be impossible, for it must
refer either to the series of momentary existences or
to the single members of that series. The series is
continuous and can never be stopped. Why?
Because the last momentary existence before such
destruction must be assumed either to produce its
effect or not to produce it. If it does then the series
would continue and will not be destroyed. If it does
not produce the effect, the last momentary existence
ceases to be a fact at all, for according to the
Bauddhas existence (Sattd) means causal efficiency.
Again the non-existence of the last momentary exist-
ence would lead backward to the non-existence of the





index-601_1.png
GENERAL iNDEX

the substratum of Adhyasa, |
5-9. |

scriptures have no vaiue for !
the knower of, 20.

the inquiry mLo, 21-28.

requisites for the aspirant
to the knowledge of, 4.

is the source of origin ete.
of the world, 24 ff,

definitions of, 25-26.

is cogmzuble through the
seriptures alone and not
through reasoning ete. 26,
2€-80, 174, 187.

is the First Cause, 26 ff.,
42-43, 157.

reveals Itself on the destruc-
tion of ignorance, 27, 83.

described negatively, 28.

is the main purport of all
the Vedanta texts, 80-37,
97, 248. |

knower of, hecomes ore with
It, 33, 499-500.

knowledge of, does mot |
depend on human endea- |
vour, 33, 34.

meditated upon as
and sun, 84.

not the object of the act
of knowing or of devout
worship, 84.

is our Inner Self, 34.

injunctions have no place
with regard to, 35-86.

mind

can be all-knowing_ and
creative through Maya,
38, 198.

Saguna and  Nirguna, xvii
seq., Xxxix seq., lil seq.,
43-44.

the tail or support of
everything, 44-51.

as the person in the sun
and the eye, 51-58, 76-80.

34

529

limitations are imagine! in,
for Upasana, 58, 77-78,

837-338.

as Akasa (Ether), 58-55.

as Prina, 55-56, 60-65.

as Light, 56-60.

as the rictre Giyatri, 59-60.

as the Being consisting of
mind, 66-72.

smiallness of, 70.

as abiding in the beart, 71.

does not experience pleasire
or pain, 71-72, 264-266.

and the individual soul,
71-72, 179-180, 246, 262-264.

as the Eater, 72-74.

as distinguished by Bliss,
75.

is the Ruler within, 80-82.

i3 Vaisvinara, 84-91,

as the resting place of
heaven, earth, etc., 92-97.

all is, 93.

is not manifold, 93-94.

as the Witness, 96.

is Bhuman, 97-99.

is Truth, 99.

is Akshara (Imperishable),
99-101.

the Highest Person in Pr.
5. 5 1s, 102-108.

as ‘“‘the small Akdsa",
108-110.

body is the city of, 104,
the light of all lights,

110-111, 126.

as the person of the size
of the thumb, 111-118.

the Prana in Kath. 2. 6. 2
is, 125.

as the revealer of names
and forms, 126-127.

the Nature of the Supreme,
127, 320-340.
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the author proposes to do in this Uttara-Mimamséa
work of his.

Coming to Nimbérka, his line of argument on
these Sutras relating to the causality of Brahman is
to establish the Bhedibheda doctrine. Sutra 2. 1. 18
he interprets first like Sankara. But in Sutra 14
the word ‘wama®’ he interprets as ‘aq wamfwaEy
‘not absolutely different.” That is, the effect is not
absolutely differnt from the cause: it has no separate
existence from Brahman. Thus from Sutra 18 which
says that Brahman and the Jiva are different, Sutras
4-6 which say that the insentient world is different
from It and Sutra 14 which says that they have no
separate existence apart from Brahman, Nimbarka
concludes that between Brahman and the sentient
and insentient world there is difference as well as
non-difference. But such a thing in one and the
same entity is impossible. The Chhéndogya text says
that the clay alone is real and not the things made
of clay, for they are mere names, unreal. Take
for example a clay pot; when we cognize it as a pot
we are not conscious of its being clay and when
we cognize it as clay we miss the pot, though both
these aspects are inherent in it. So we have to con-
clude that its nature is illusory, for it is not cognized
as what it is. That which is non-different from a
thing and yet appears to be different and which
depends upon the non-difference for its existence can-
not but be illusory. So between the pot and the
clay, the latter alone is real and not the pot.
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TaTqIA & £fx 3, A, sEwETE_ uL

sat-guwalq Because of the reference to the other
(ie. the individual soul ) @ he ( the individual
soul ) %@ /4 if it be saia 4 no wgwa« on account of
impossibility.

18. Because of the reference to the
other (i.e. the individual soul in a comple-
mentary passage) if it be said that he (the
individual soul) {and not Brahman is
meant by the ‘small Akéasa’), (we say)
no, on account of the impossibility (of
such an assumption).

“Now that being, the individual soul (Jiva) in
deep sleep, which having risen above this earthly
body”” ete. {Chh. 8. 8. 4). Since in this complemen-
tary passage the individual soul is referred to, one
may say that the ‘small Akasa’ of Chh. 8. 1. 1 is also
the individual soul. It cannot be; for a comparison
is made in Chh. 8. 1. 8 between the ‘small Akésa’
and the ether, which would be absurd if by ‘small
Akésa’ Jiva were meant, because there can be no
comparison between a thing that is limited like the
individual soul and the all-pervading ether. The
attributes like ‘free from evil® of this Akdsa, referred
to in the passage under discussion, cannot be true of
the individual soul. So Brahman is meant in that
passage.,
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doubtful. According .to Vedéntic view, however, the
world is Anirvachaniya, unspeakable, and so fit for
all relative purposes.

T SEATREET || 38 )

waq In the same way ¥ and WrwaeE¥ non-
universality of the soul.

34. And in the same way (there
would arise) the non-universality of the
soul.

The Jainas say that the soul is of the size of
the body. If so, it would be limited and with parts;
therefore it cannot be eternal. Another difficulty
would be that the soul of an ant taking an elephant
body as a result of its past work will not be able to
fill up that body; and conversely, the soul of an
elephant will not have sufficient space in an ant body.
The same difficulty arises with respect to the different
stages like childhood, youth, old age, etc. in a
single individual.

7 I qEiagAfE:, AErEE 1

a9 Nor atai in turn w7 even wfawu: consistency
famrafad: on account of change ete.

85. Nor (can) consistency (be gained)
even (if the soul is assumed to take on and
discard parts) in turn (to suit different
bodies), on account of the change etc. (of
the soul in that case).
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of (their) being so designated (by the
scriptures).

The question is raised whether the eyes ete. are
but modes of the vital force or independent entities.
The opponent holds the former view since the script-
ure says, ‘ “This is the greatest amongst us (the
organs). . . . Well, let us all be of his form.” They
all assumed its form. Therefore they are callgd by
this name of ‘Préna’”’ (Brih. 1. 5. 21). The Sutra
refutes this and says that the eleven organs belong to a
separate category, and are not modes of the vital force,
because they are shown to be different in texts like :
“From Him are born, the vital force, mind, and all
organs’’ (Mu. 2. 1. 8), where the vital force and the
organs are separately mecntioned. The text of the
Brihadéranyaka is to be taken in a secondary sense.

e R

18. On account of differentiating
scriptural texts.

In Brih. 1. 8. the organs are treated first in one
section, and after concluding it the vital force is
treated in a fresh section, which shows that they
do not belong to the same category. Hence also the:
organs are independent principles, and not modes of

the vital force.
Sergauara || 12 |

Fawwr On account of characteristic differences
< and.
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i.e. the unreasonableness of making the result of
knowledge depend on the accident of death happen-
ing at a particular time, the knower of the Saguna
Brahman goes to Brahmaloka even if he should die
during the southern course of the sun. In the text,
“Those who know thus . . . go to light, from light
to day, from day to the bright half of the month,
and from that to the six months of the northern
course of the sun” (Chh. 5. 10. 1), the points in the-
northern course of the sun do not refer to any di-
vision of time but to deities as will be shown under
4. 8. 4. Bhishma’s waiting, however, was for uphold-
ing approved custom and for showing that on
account of his father’s boon he could die at will.

Zifim: afa = W, Sl =93 0N

Afim: 7fs With respect to the Yogis ¥ and w&g
the Smriti declares @id belonging to the class of
Smritis ¥ and @& these two.

21. And (these times) the Smriti
declares with respect to the Yogis; and
these two (Yoga and Sankhya according
to which they practise Sidhani) are
classed as Smritis (and not Srutis).

In the Gitd we have passages which declare that
persons who die during the day ete. do not return
any more to this mortal world. Vide Gitd 8. 28, 24.
On the strength of these texts, the opponent says:
that the decision of the previous Sutra cannot be
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Chh. 5. 10. 5), and that there is some difference too
is known from the fact that the text omits night etc.
(Vide Chh. 5. 10. 8), but mist etc. are meuntioned
(Vide Chh. 5. 10. 6).

swnfzfa 3a, 7, Sqawomd iy sTeor-
e

= On- account of conduct & <4 if it be said
@ not so Syewwiel to denote indirectly ¥f@ thus
Fqif#f: (the sage) Karshnajini (thinks'.

9. Ifit be said that on account of con-
duct (the assumption of residual Karma is
not necessary for a rebirth on earth), (we
say) not so, (for the word ‘conduct’ is used)
to denote indirectly (the remaining
Karma). So (thinks) Karshnajini.

In the text cited (Chh. 5. 10. 7) the Sruti says those
of ‘good conduct’ get a good birth. Now conduct is
one thing, and residual Karma quite another thing,
even according to the Sruti (Vide Brih. 4. 4. 5). Since
the Sruti does not mention residual Karma, the soul
is not born with any Karma, conduct alone being the
cause of good birth. This is the main objection.
This the Sutra refutes and says that ‘conduct’ here
is used to denote good Karma. It is a case of Ajahat
Lakshand, conduct standing for Karma which is
dependent on good conduct. This is the view of
the sage Karshnajini.
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text quoted refers only to knowledge and work,
which concern the transmigrating soul, and not an
emancipated soul. For the passage, “Thus does the
man who desires (transmigrate)’ (Brih. 4. 4. 6) shows
that the previous text refers to the transmigrating
self. And of the emancipated soul Sruti says, ‘“But
the man who never desires (never transmigrates)’”
ete. (Brih. 4. 4. 6).

FFIAATATA: || R M

12. (The scriptures enjoin work) only
on those who have read the Vedas.

This Sutra refutes Sutra 6.

Those who have read the Vedas and known
about the sacrifices are entitled to perform work.
No work is prescribed for those who have knowledge
of the Self from the Upanishads. Such a knowledge
is incompatible with work.

a, afrdwE )

a4 Not wfafiw@_owing to the absence of any
specification

13. Because there is no special men-
tion (of the Jnéni, it does) not (apply to
him).

This Sutra refutes Sutra 7. The text quoted

there from the Isa Upanishad is a general statement,
and jthere is no special mention in it that it is
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A question is raised that just as the getting rid
of good and evil i; understood as being followed by
their acceptance by others, so also the journey after
death alcng the Devayéna, the path of the gods,
which is sometimes mentioned as foliowing the dis-
carding of good and evil, is common to all Upésakas,
those of the Nirguna as wcll as the Saguna Brahman.
This Sutra says that it is true only of the worshipper
of the Saguna Brahman, for Brahmaloka being
located elsewhere in space, the journey has a mean-
ing in his case only. But the knowledge which
results from absorption in the Nirguna Brahman
is merely the destruction of ignorance. So what
meaning has journey for such a person. If the
journey applies to him also, chen it would contradict
Sruti texts like, ‘“Shaking off good and evil, free
from passions, he reaches the Highest Unity”’ (Mu.
3. 1. 3). How can one who has become Brahman,
the pure, the one without movement, go to another
place by Devayina. Since he has already attained
his goal, viz. unity, the journey along the Devayina
is meaningless for him. Therefore the worshipper
of the Saguna Brahman alone goes by the Devayéna.

Iqqs:, agauTdieesR:, Stwad | 2o I

suva: Is reasonable aq-@qwié-Sqwsd; for the char-
acteristics which render such journey possible are
seen ®Faq as il the world.
80. (The differentiation mentioned
above) is reasonable, for the characteristics
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FYRTRNET || 82 1|

gafe-gemeal: In deep sleep and death #%a as
different.

42. Because of the Supreme Self being
shown as different (from the individual
soul) in the states of deep sleep and death.

.In the sixth chapter of the Brihadaranyaka
Upanishad, in reply to the question, ‘““Which is that
Self”’ (4. 8. 7), a lengthy exposition of the nature of
the Self is given. The question is whether the Self
is the Supreme Self or the individual soul. This Sutra
says it is the Supreme Self. Why? Because it is
shown to be different from the individual self in the
state of deep sleep and at the time of death. ¢This
person, embraced by the supremely intelligent Self,
knows nothing that is without or within” (Brih.
4. 3. 21), which shows that in deep sleep the ‘person’
which represents the individual soul, is different from
the Supreme Self, called here the supremely intelligent
Self.

The ‘person’ is the individual soul, because the
absence of the knowledge of exernal things and things
within in deep sleep can be predicated only of the
individual soul, which is the knower, and the
supremely intelligent Self is Brahman because such
intelligence can be predicated of Brahman only.
Similarly at the time of death. Brih. 4. 3. 85).
Therefore Brahman is the chief topic in this section.
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conclusions of reasoning can never be uniform. The
Sénkhyas arrive through reasoning at the Pradhana
as the First Cause, while the Naiydyikas (logicians)
mention Paraménus (atoms) as that. Which to
accept? So no conclusion can be arrived at through
reasoning independent of the scriptures, and since
the truth cannot be known through this means, there
will be no Liberation. Therefore reasoning which
' goes against the scriptures is no proof of knowledge
and cannot contradict the Sruti texts.

Topic 4: The line of reasoning against the Sdnkhyas
is valid also against others like the Atomists.

a3 fagraforer wify sgregman 1 0

aa By this fwemfwer not accepted by the wise
%fq also @@ are explained.

12. By this (i.e. by the arguments
against the Sinkhyas) (those other views)
also not accepted by the wise (like Manu
and others) are explained.

When the Sankhya philosophy, parts of which
are accepted by the wise as authoritative, has been
refuted, there is no question as regards the non-
authoritativeness of all doctrines based merely on
reasoning like the atomic theory of Kandda and non-
existence as the First Cause propounded by the
Buddhists, which are wholly rejected by the wise.
They are also refuted by these very arguments against
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food may be eaten only when life is in danger, as
was done by the sage Chakrayana when he was dying
for want of food. This fact we get from the Sruti.

_AFIAT=A || & ||

vy Because of a non-contradiction (thus) =
and.

29. And because (thus) (the script-
ural statements with respect to food) are
not contradicted.

““When the food is pure the mind becomes pure’”
(Chh. 7. 26. 2). This statement will not be contra-
dicted only if the explanat)on given is taken, and
not otherwise.

afy = R ) 20 0

wfy ¥ Moreover %48 the Smritis say so.

80. Moreover the Smritis (also) say

S0.

The Smritis also say that both those who have
Knowledge and those who have not can take any food
when life is in danger; then it is not sinful. But
they prohibit various kinds of food as objectionable.

TERYATASHTATIT | AR I
w=: The scriptural text ¥ and wa: hence WHRTT
prohibiting license.
81. And hence the scriptural text
prohibiting license.
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Now certain texi; which do not mention such qualities
so as to exclude the Pradhéna are taken up for
discussion.

SAgvAATEIyOERt awtw: || Y

wzgaife-qas; Posscssor of qualities like invisi-
bility cte. w@f#: on account of the qualities being
mentioned.

21. The possessor of qualities like
invisibility ete. (is Brahman) on account
of (Its) characteristics being mentioned.

“That which cannot be seen nor seized, which
is without origin . . . eternal, all-pervading, omni-
present, extremely subtle . . . . the source of all
beings, which' the wise behold”” (Mu. 1. 1. 6). The
Being which is the source of all beings is not the
Pradhéna but Brahman, for qualities like “He is
all-knowing, all perceiving™ (Mu. 1. 1. 9) are true
only of Brahman and not of the Pradhina, which is
non-intellizent. Obviously it cannot refer to the
individual soul as it is limited.

izt da | 2R 1

faow-#g-aggnrail On accourt of the mention of
characteristic qualities and differences @ not s&d
the other two.

22. The other two (viz. the individual
soul and-the Pradhéna) are not (referred to
in the passage), because the characteristics
of Brahman and the difference (of the
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(that the Avyakta) is to be known (it
cannot be the Pradhana of the Sdnkhyas).

Liberation, according to the Sankhyas, results
when the difference between the Purusha and the
Avyakta (Prakriti) is known. Hence the Avyakta,
with them, is to be known. But here there is no
question of knowing the Avyakta, and as such it
cannot he the Pradhina of the Sankhyas.

adifa 39, 7, amEt & awona i

azf@ Does state sfa 94 if it be said @ no W intel-
ligent Self fe for ¥&@TWA from the context.

5. If it be said (that the Sruti) does
state (that the Avyakta has to be known
and therefore it is the Pradhéna);
(we say) no, for (it is) the intelligent
(Supreme) Self (which is meant), since
that is the topic.

‘““He who has perceived that which is without
sound, without touch . . . beyond the Mahat
(Great) and unchangeable, is freed from the jaws
of death” (Kath. 1. 8. 15). The Sankhyas hold that
in this text the Sruti says that the Pradhéna has
to be known to attain Freedom; for the description
given of the entity to be known tallies with the
Pradhéna, which is also beyond the Mahat. The
Sutra refutes this saying that by Avyakta, the one
beyond the Mahat (Great) etc., the intelligent
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Topic 6: The mon-difference of the effect from
the cause.

ATICTATRIVLRZIER: 1| 8 )

aze@@y Its non-difference wrowm-wwifea: from
words like ‘origin’ ete.

14. Its (of the effect) non-difference
(from the cause results) from words like
‘origin’ ete.

In the last Sutra the objection against Brahman
being the material cause, that it contradicts percep-
tion, was answered from the stundpoint of Parindma-
véda or the theory of Brahman actually undergoing
modification. Now the same objection is refuted
from the standpoint of Vivartavida or apparent
modification, which is the standpoint of Advaita.
The objection is : Texts like ““There is no manifold-
ness whatever here (in Brahman)” (Kath. 2. 4. 11)
contradict perception. Reason also says that among
things which get transformed into each other there
cannot be difference and non-difference at the same
time. Hence the doubt. In a single moon we can-
not see two moons. What was spoken of in the last
Sutra, viz. that the difference between them is one
of name and form, even that is unreal, for in a thing
which is one without a second, which is non-duality,
even the difference due to name and form is impossi-
ble. The example of the sea is not apt, for here both
the sea and its modifications, waves and foam, are
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36. Also on account of the (the script-
ures) mentioning (the soul as an agent)
with respect to action. If it were not so,
the reference (would have been) of a
different kind.

“Intelligence performs sacrifices, and it also
performs all acts” (Taitt. 2. 5). Here by ‘intellig-
ence’ the soul is meant and not the Buddhi, thereby
showing that the soul is an agent. If the intention
of the Sruti were to refer to the Buddhi then it would
have used the word not in the nominative case, but
in the instrumental case, as ‘by intelligence,” meaning,
through its instrumentality, as it has done elsewhcre
in similar circumstances. Vide Kau. 8. 6.

Sqafeaggfaam: 1 20 11

Iy@faaq As in the case of perception wiwgs:
(there is) no rule.

37. As in the case of perception,
(there is) no rule (here also).

An objection is raised that if the soul were a free
agent, then it would have performed only what is
beneficial to it, and not both good and bad deeds.
This objection is being refuted. Just as the soul,
although it is free, perceives both agreeable and dis-
agreeable things, so also it does both good and bad
deeds. There is no rule that it should do only what
is good and avoid what is bad.
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" result of meditating on Hi§ head as the heavens is :

““He eats food, sees his dear ones, and has Vedic
glory in his house” (Chh. 5. 12. 2). Now the question
is whether the Sruti here speaks only of one Upésana
on the whole cosmic form, or also piecemeal Up#sanés.
This Sutra says that it is the former. The separate
results mentioned for detached Upésands are to be
combined into one aggregate with the principal
meditation. That the Sruti intends only the entire
Upésané is moreover known from the fact that it
discourages part Upésand in such expressions as
“Your head would have fallen if you had not come
to me’” (Chh. 5. 12. 2). The case is similar to
certain sacrifices which include several minor
sacrifices, the combined result of which completes
that of the main sacrifices. That only one entire
Upésand is intended is also inferred from the fact
that the section begins thus: ‘Which is our Self,
which is the Brahman’> (Chh. 5. 11. 1)—which shows
that the entire: Brahman is sought as the object
of meditation. "It ends also thus: ‘“Of that
Vaisvanara Self Sutejas is the head” ete.
(Chh. 5. 18. 2).

Topic 33: Various Vidyds like the Sdndilya
Vidyd, Dahara Vidyd, and so on are to be kept
separate and not combined into one entire Updsand.

AT, TR | ue

@ Different w=ife-#a_ owing to difference of

words etc.
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about It, for we have such definitions as, “Brahman
is Truth, Knowledge, Infinity’’ (Taitt. 2.1). As
identical with the Self (Atman)—which ‘the Vedanta
holds—also, there is no doubt about Brahman; for
the Self is nothing but the object of the notion of
‘D, the empirical self which is well known to exist
as something different from the body, senses, etc.
Moreover, no one doubts his own existence. There
is therefore no indefiniteness about Brahman, which
would induce one to make an inquiry into It. The
objection that this empirical self is a result of super-
imposition (Adhyésa) of the non-Self on the Self
and vice versa, and is therefore not the true Self,
cannot be accepted, for such a superimposition
between two absolutely contradictory objects is not
possible.

Again, the knowledge of this Self or Brahman
which, as shown above, everyone possesses, cannot
destroy the world phenomena and help*bne to attain
Liberation, for they have been existing together side
by side all along from time immemorial. And as
there is no other knowledge of the Self besides ‘Ego-
consciousness’, which can be called the true knowledge
of the Self, there is no chance of the world phenom-
ena ever ceasing to exist. In other words, the
world is a reality, and not something illusory. So
the knowledge of Brahman serves no useful purpose
such as the attainment of Liberation from relative
existence (Samsara). For these reasons an inquiry
into Brahman is not desirable.
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being the chief thing in them, and so the worshipper
does not attain Brahmaloka. But the case of one
who worships the five fires is different, as there is a
direct scriptural statement saying that he goes to
Brahmaloka. Where there is no such direct serip-
tural statement, we have to hold that only those
whose object of meditation is Brahman, go to Brahma-
loka, not others.

. ¢
fordd = gt 0
fa@d Difference ¥ and &% the scripture declares.

16. And the scripture declares a
difference (with respect to meditations on
symbols).

““One who meditates upon name as Brahman
becomes independent so far as name reaches’ (Chh.
7. 1. 5); ““One who meditates upon speech as Brahman
becomes independent so far as speech reaches” (Chh.
7. 2. 2). In these texts the Sruti tells of different
results according to the difference in the symbols.
This is possible because the meditations depend on
symbols, while there could be no such difference in
results if they depended on the one non-different
Brahman. Hence it is clear that those who use
symbols for their meditations cannot go to Brahma-
loka like those who meditate on the Saguna
Brahman.
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from meditation and devout worship as prescribed
by the scriptures in texts like, ““One should meditate
on the mind as Brahman”, and ‘“The Sun is
Brahman” (Chh. 8. 18. 1; 8. 19. 1). The knowledge
of Brahman, therefore, does not depend on human
endeavour, and hence it is impossible to connect
Brahman or the knowledge of It with any action.
Neither can Brahman be said to be the object of the
act of knowing ; for there are texts like, It is differ-
ent from the known, again It is beyond the unknown””
(Ken. 1. 4), and ““Through what, O Maitreyi, can the
knower be known?> (Brih. 2. 4. 14). In the same
way Brahman is denied as an object of devout wor-
ship (Upasand)—*“Know that alone to be Brahman,
not that which people adore here’”” (Ken. 1, 5). The
scriptures, therefore, never describe Brahman as this
or that, but only negate manifoldness which is false,
in texts like, ““There is no manifoldness in It (Kath.
2. 4. 11), and ‘“He who sees manifoldness in It goes
from death to death’ (Kath. 2. 4. 10).

Moreover, the result of action is either creation,
modification, purification or attainment. None of
these is applicable to the knowledge of Brahman,
which is the same thing as Liberation. If Liberation
were created or modified, it would not be permanent,
and no school of philosophers is prepared to accept
such a contingency. Since Brahman is our Inner
Self, we cannot attain It by any action, as a village
is attained by our act of going. Nor is there any
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and as such it ‘wes practically no work; so the
Mimamsé argumeut is weak.

warafEE | o 1l

10. * (The declaration of the scripture
referred to in Sutra 4) is not universally
true.

The declaration of the Sruti that knowledge
enhances the fruit of the sacrifice does not refer to
all knowledge, as it is connected only with the
Udgitha, which is the topic of the section.

P masa 0 2] 0

fawta; (There is) division of knowledge and work
¥@aq_as in the case of a hundred (divided between
two persons).

11.  (There is) division of knowledge
and work, as in the case of a hundred
(divided between two persons).

This Sutra refutes Sutra 5. “It is followed by
knowledge, work; and past experiences’ (Brih.
4. 4. 2). Here we have to take knowledge and work,
in a distributive sense, meaning that knowledge
follows one and work another. Just as when we
say a hundred be given to these two persons, we
divide it into two halves and give each man fifty.
There is no combination of the two. Even without
this explanation Sutra 5 can be refuted. For the
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Madhyandina reairg ‘from him’ to refer to the
‘body. It is not imue that if the Pranas do not depart
there will be no death, for they de not remain in the
body, but get merged, which makes life impossible,
and we say in commoa parlance that the person
is dead. Moreover, if the Prdnas did depart with
the soul from the body, then a rebirth of such a soul
would be inevitable, and consequently there would
be no Liberation. So tae Pranas do not depart from
the body in the case of the knower of Brahman.

T

4@ The Smriti says ( so) = and.

14. And the Smriti (also) says (so).

“The gods themselves are perplexed, looking for
the path of him who has no path” (Mbh. 12. 270. 22)
which thus denies departure for the knower of
Brahman.

Topic 7: The organs of the knower of the
Nirguna Brahman get merged in It at death.

arfa o, awEng |

@ifa Those Y in the Supreme Brahman a1 so fg
for e ( the scripture ) says.

15. Those (Prinas) (are merged) in
the Supreme Brahman, for so (the script-
ure) says.

This Sutra describes what happens to the Prénas
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the criginal intesnal organ, and beirg limited by
these, divides itsclf as many. Hence all the created
bodies have a soul, which makes enjoyment through
all of these possible. This we get from the
.scriptures.

EreTATIREaTagT, ArEend T i 0

@er-dger Of deep slcep and absolute nnion
(with Brahman) w®@ae-wi9® having in view either of
these two Wifagaq this is made ciear (by the Sruti)
fe for.

16. (The declaration of abscnce of all
cognition is made) having in view either
of the two states, viz. deep sleep and
absolute union (with Brahman), for this
is made clear (by the scriptures).

“What shculd one know and through what”
(Brih. 2. 4. ¥4); ““But there is not that second thing
separate from it which it can know”’ (Ibid. 4. 8. 80);
“It becomes like water, one, the witness, and
without a second’’ (Ibid. 4. 3. 82). These texts
deny cognition to a released soul; so how is it
possible for a released soul to assume several bodies
and enjoy—says the opponent. This Sutra says that
these texts refer either to the state of deep sleep or
to that of Liberation, in which the soul attains
absolute union with the Nirguna Brahman, as is made
clear by the scriptures from the context in each
case. But what we have heen discussing in the
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the matter a little and see whether it is actually so.

After the statement in Sutra 1 that Brahman is
to be known, naturally the question about the nature
of Brahman arises. The Sutrakdra (aphorist) here
&nticipates an objection that Brahman cannot be
defined at all. For whatever we cognize in this world
is limited and as such cannot be a characteristic of
Brahman which is infinite. A limited thing cannot
define an unlimited thing. Nor can any characteris-
tic which is absolutely beyond our experience, like
Reality etc., define Brahman, for it is only a well-
known characteristic that defines a thing and dis-
tinguishes it from other things. Again the scriptures
cannot define Brahman, for being absolutely unique
It cannot be expressed in speech. Thus in the
absence of any definition Brahman cannot be a
thing worth inquiring into and cannot serve any
human purpose. To refute all such objections the
Sutrakira defines Brahman in Sutra 2. Granted that
the world we experience cannot define Brahman as
being a quality of It or as being identical with It,
yet the quality of being the (supposed) cause of the
world may indicate It. ‘Birth etc.”” mentioned in
the Sutra define Brahman per accidens. “Though
they inhere in the world and do not pertain to
Brahman, the causality connected therewith pertains
to Brahman and therefore the definition holds good.
This causality indicates Brahman even as the snake
indicates the rope when we say that that which is
the snake is the rope, where the rope is indicated
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example, uses extraneous aids like the wheel, clay,
etc. But Brahman, being one without a second, has
not these accessories and so is not the Creator. The
Sutra refutes this objection by showing that such a
thing is possible even as milk turns into curds with-
out the help of any extraneous thing. If it be urged
that even in this case heat or some such thing starts
curdling, we say it only accelerates the process, but
the curdling takes place through the inherent capa-
city of the milk. One cannot turn water into curds
by the application of heat! But Brahman being
infinite, no such aid is necessary for It to produce
this world. That It is of infinite power is testified
by such Srutis as the following : ““There is no effect
and no instrument known of Him, no one is seen
like unto Him or better. His high power is revealed
as manifold and inherent, acting as force and
knowledge.” (Svet. 6. 8).

gt 3% 1

gaifeaq Like gods and others %7 even 1% in the
world.

25. (The case of Brahman creating
the world is) even like the gods and other
beings in the world.

It may be objected that the example of milk
turning into curds is not in point, since it is an
inanimate substance. One never sees a conscious
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dissolution at the beginning and end of a cycle,
which they admit. The only other principle besides
the Pradhéna that they admit is the Purusha or soul,
but according to them it is not an agent, for it is
indifferent. All other principles which they admit
including even Karma are but products of the
Pradhéna and as such cannot have any determining
effect on it. Hence their position launches them
into a contradiction.

ARTATATATS 7 JUTRER Il 4 |

wa Elsewhere wwiaiq because of its absence ¥
and 7 not 3WifE3q even as grass etc.

5. And (it can) not (be said that the
Pradhdna undergoes modification spon-
taneously) even as grass etc. (turn into
milk) ; because of its absence elsewhere
(than in the female mammals).

Nor is the spontaneous modification of the
Pradhéna possible. If you cite grass as an instance,
we say it is not -changed into milk spontaneously
but only when eaten by female mammals. Other-
wise it would be converted into milk independently
of them. Since the analogy itself does not stand,
we cannot accept the Pradhéina’s undergoing modi-
fication of itself.

s seauhaTET I € )
wguaR Accepting WfU even wuhwiag because of
the absence of any purpose.
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mundane existence without any combining principle,
as demanded in the previous Sutra. These consti-
tute an uninterrupted chain of cause and effect,
revolving unceasingly, and this cannot take place
without aggregates. So aggregates are a reality.

The Sutra refutes it by saying that though in the
series the preceding one is the cause of the subse-
quent one, there is nothing which can be the cause
of the whole aggregate. That the atoms cannot com-
bine of themselves even when they are assumed to
be permanent and eternal, has been shown in refut-
ing the Vaiseshikas. Much more is their combina-
tion by themselves impossible when they are moment-
ary, as the Buddhists hold. Again, the individual
soul, for whose enjoyment etc. this aggregate of
body etc. exists, is also momentary and cannot
therefore be an enjoyer; and whose again is Libera-
tion, since the individual soul is momentary ? So the
series, though it stands in a relation of successive
causality, cannot be the cause of the aggregates, and
there being no permanent enjoyer, there is neither
any need of these aggregates. So the Bauddha doc-
trine of momentariness is untenable.

The Sutra can also be explained as follows :
The Bauddhas say, if we hold that the atoms
stand in a relation of causality, then no combining
principle of the atoms would be necessary; in that
case they would join of themselves. The latter part
of the Sutra refutes this saying that the causality
will explain only the production of the atoms of the
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*8. The scriptures (alone) being the
means of right knowledge (with regard to
Brahman. the proposition laid in Sutra 2
becomes corroboratcd).

This Sutra makes the idea cxpressed in Sutra
2 clearer. If any doubt has been left regarding the
fact that Brahman as the origin ete. of *he world
is established by scriptural authority and not by
inference ctc. iudependently of it, this Sutra makes
it clear that Srutis alone are proof about Brahman.

Objectivn : Brehman is an already existing thing
like a pot, and so It cau be known by other means
of right knowledge indcpendently of the scriptures.

Answer: Brahman has no form etc. and so can-
not be cognized by direct perception. Again in the
absence of inseparable characteristics, as smoke is of
fire, It cannct be established by inference or analogy
(Upaména). Therefore, It can be known only
through the scriptures. The scriptures themselves
say, “One who is ignorant of the scriptures cannot
know that Brahman”. No doubt, as alrcady referred

* This Sutra can also be interpreted in another way.
It has been said in Sutra 2 that Brahman, which is the
cause of this manifold universe, must naturally be omnis-
cient. This Sutra corroborates it. In that case it would
read: ‘(The omniscience and omnipotence of Brahman
follow from Its) being the source of the scriptures.” The
scriptures declare_that the Lord Himself breathed forth the
Vedas. Se He who has produced these scriptures contain-
ing such stupendous knowledge cannot but be omniscient
and omnipotent.
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refuies it and scys that Brahman here is thus
characterized. for the convenience of contemplation,
as otherwise it is difficult to meditate on the all-
pervading Brahman. This does not mar Its omni-
presence, as these limitations are merely imagined in
Brahman and are not real. The case is analogous
to that of the ether ir the eye of the needle, which
is spoken of as limited and small, whereas in fact
it is all-pervading.

dtmfafta 39, 7, Sd=na 0 <

#fawmfe: That it has experience (of pleasure and
pain) ¥f@ I if it be said  not so %enq because of
the difference in nature.

8. If it be said that (being connected
with the hearts of all individual souls on
accouvnt of Its omnipresence, It would also)
have experience (of pleasure and pain),
(we say,) not so, because of the difference
in the nature (of the two).

The mere fact that Brahman is all-pervading
and connected with the hearts of all individual souls,
and is also intelligent like them, does not make It
subject to pleasure and pain. For the individual
soul is an agent, the doer of good and bad deeds,
and therefore experiences pleasure and pain, while
Brahman is not an agent, and therefore does not
experience pleasure and pain. A fallacious argument
is often put forward that because Btailman and the
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There are scriptural passages prohibiting one
from doing everything just as one pleases. License
freedom from all discipline, cannot help us to attain
Knowledge. “Therefore a Briahmana must not
drink liquor” (Kathaka Sam.). Such Sruti texts
are meant for this discipline.

Therefore it is established that the Sruti does not
enjoin on one who meditates on Prina to take all
kinds of food indiscriminately.

Topic 8: The duties of the Asrama are to be
performed by even one who is not desirous
of Knowledge.

Farfeas=amaaita | 3R 0

fafeaaq Because they are enjoined ¥ and rgH-F
duties of the Asrama (order of life) wfa also.

32. And: the duties of the Asrama
(are to be performed) also (by him who
does not desire Liberation), because they
are enjoined (on him by the scriptures).

In Sutra 25 it was said that works are a means
to Knowledge. The question is raised, since it is
so why should one who does not desire Knowledge
do these works? This Sutra says that since these
duties are enjoined on all who are in these Asramas
or stages of life, viz. student life, householder’s life,
and hermit life, one should observe them.
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That the powers of the released soul are not
unlimited is also known from the indications in the
Sruti that the equality of these souls with the Lord
is only with respect to enjoyment, and not with
respect to creation ete. ‘“‘As all beings take care of
this Deity, so do they take care of him’’ (Brih. 1. 5.
20) ; ““Through it he attains identity with this Deity,
or lives in the same world with it>’ (Brih. 1. 5. 23).
All these texts describe equality only with respect
to enjoyment, and mention nothing as regards
creation ete.

argfa: Qe v T 0 =R 0
warafa: Non-return =g on account of scriptural
declaration.

22. (There is) no return (for these
released souls) ; on account of scriptural
declaration (to that effect).

If the powers of the released souls are limited,
then like all limited things they too will come to
an end, and consequently the released souls will have
to come back from Brahmaloka to this mortal world
—says the opponent. The Sutra refutes such a
contingency on scriptural authority. Those who go
to Brahmaloka by the path of the gods do not return
from there. ‘‘Going up by that way, one reaches
immortality”’ (Chh. 8. 6. 6.); ““They no more return
to this world” (Brih. 6. 2. 15).

The repetition of the words ‘“No return® ete.
is to show that the book is finished.
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The First Cause is said, in the scriptures, to have
willed or thought before creation. ‘“This universe, my
dear, was but the Real (Sat) in the beginning—One
only without a second. It thought, ‘may I be many,
may I grow!” and It projected fire (Chh. 6. 2. 2-3).
“It (the Atman) willed, ‘Let me project worlds!”
So It projected these worlds’® (Ait. 1. 1. 1-2). Such
thinking or willing is not possible to the insentient
Pradhéna. It is possible only if the First Cause is
an intelligent principle like Brahman.

The all-knowingness attributed to the Pradhina
because of its Sattva component is inadmissible, as
Sattva is not predominant in the Pradhéna, since all
the three Gunas are in a state of equilibrium. If in
spite of this it is said to be capable of producing
knowledge, then the other two Gunas must be equally
capable of retarding knowledge. So while Sattva will
make it all-knowing, Rajas and Tamas will make it
partly knowing, which is a contradiction.

That all-knowingness and creation are not possi-
ble to Brahman, which is pure intelligence itself and
unchangeable, is also not true. For Brahman can
be all-knowing and creative through Maya. So
Brahman, the Sat of the text quoted, which thought,
is the First Cause.

The Sankhyas again try to avoid the difficulty
created by thinking being attributed to the First
Cause thus: In the same text quoted above it is
said further on, “That fire thought, ‘may I be many,
may I grow!’ and it projected water . . . . Water





index-144_1.png
2 BRAHMA-SUTRAS [1.28

individual soul are in reality identical, therefore the
former is also subject to the pleasure and pain
experienced by the latter. But then this identity
only refutes the experience of pleasure and pain even
by the individual soul as being due to ignorance;
for in reality there is neither the individual soul nor
pleasure and pain. Therefore the argument of
identity cannot be turned the other way to make
even the ever pure Brahman subject to evil.
Topic 2: The eater is Brahman.

In the last topic the experience of pleasure and
pain in Brahman is denied. Here, in this topic, the
fact that Brahman is not an agent is established—
which is its connection with the previous topic.

HAAT FUITALIA || & )

wdl The eater W09 ¥%WE because the movable

and immovable (i.e. the whole universe) is taken
(as his food).

9. The eater (is Brahman), because
both the movable and immovable (i.e. the
entire universe) is taken (as his food).

““Who thus knows where He is, to whom the
Brahmanas and Kshatriyas are (as it were) but food
and death itself a condiment’” (Kath. 1. 2. 25)? This
passage says that there is some eater. Who is this
eater referred to by ‘He’? Is it the fire referred
to in another text as eater: ‘‘Soma indeed is food,
and fire the eater’” (Brih. 1. 4. 6); or is it the individ-
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wants to show thst the argument of the previous one
is defective, for it will launch us into difficulties with
respect to other texts of the Sruti.

ST TR | L2 N

wm: Inside (the eye) 399: on account of the
appropriateness of (attributes).

13. (The person) inside (the eye is
Brahman) on account of (the attributes
meintioned therein) being appropriate
(only to Brahmar).

““This person that is scen in the eye is the
self. This is immortal and fearless ; this is Brahman®’
(Chh. 4. 15. 1). The question is whether the person
referred to here is the reflection of a person in the
eye, or the individual soul, or the sun, which helps
sight, or Brahman. The Sutra says that this person
in the eye is Brahman, because the qualities, ‘im-
mortal’, ‘fearless’, etc., mentioned here with respect
to that person can be true only of Brahman, and
they cannot be otherwise explained away.

wqATEeIRmE || (2 |

@mfeagdwq Because abode ete. (i. e. name and
form) are attributed to it ¥ and.

14. And because abode etc. (i.e. name
and form) are attributed to It (Brahman)
(by other scriptural texts also, for the sake:
of contemplation).
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Chhandogya 4.2.5 Raikva at first calls Janasruti, a
Sudra, when he comes for instruction with presents,
which are refused. But when he appears a second
time, Raikva again calls him a Sudra, but this time
accepts his presents and teaches him. So it is
maintained that the Sudras also are qualified for
Knowledge.

This Sutra refutes the view and denies the right
to the study of the Vedas for a Sudra by caste, since
the word ‘Sudra’ occurring in the text referred to
does not denote a Sudra by birth, which is its con-
ventional meaning, for Janasruti was a Kshatriya
king (Chh. 4. 1. 3). Here we must take the etymo-
logical meaning of the word, which is ‘“He rushed
into grief™ or “He in his grief immediately approached
Raikva.”” The following Sutra also shows that he
was a Kshatriya.

wbmermaTEa Axd fegru 3

wfag@ad: ( His ) Kshatriyahood being known ¥
and 9% later on ¥av8 fa¥q by the indicatory sign
( of his being mentioned ) along with a descendant
of Chitraratha ( a Kshatriya ).

85. And because the Kshatriyahood
(of Janasruti) is known later on by the
indicatory sign (of his being mentioned)
along with a descendant of Chitraratha (a
Kshatriya).
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less, and such a contingency with respect to the scrip-
tures is unimaginable, for the scriptures throughout
have a purport. On the other hand, texts dealing
with qualified Brahman seek not to establish It, but
rather to enjoin meditations on Brahman. Therefore
Brahman is formless.

SRRt |y |

v Like light @ and wigmly not being pur-
portless.

15. And like light (taking form in
connection withi bodies having form,
Brahman takes form in connection with
UpA4dhis), because (texts ascribing form
to Brahman) are not purportless.

If Brahman is formless, what about the texts
which describe It as having form? Are they super-
fluous? If Brahman is without form then all
Upésanés of the Brahman with form would be futile,
for how can the worship of such a false Brahman
lead to Brahmaloka and other spheres? This Sutra
explains that they are not without a purpose. Just
as light, which has no form, appears to be great or
small according to the aperture through which it
enters a room and yet has the virtue of removing the
darkness in the room, even so the formless Brahman
appears to have a form, as being limited by adjuncts
like earth etc; and the worship of ‘such an illusory
Brahman can help one to attain Brahmaloka etc.,
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(organs) and the fine essence of the gross elements
in which they abide, in the case of a knower of
Brahman who dies. These organs and the elements
get merged in the Supreme Brahman. ‘The sixteen
digits of this witness, the Purusha, having their goal
in Him are dissolved on reaching Him” (Pr. 6. 5).
The text, “All the fifteen parts of their body enter
into their causes” ete. (Mu. 8. 2. 7) gives the end
from a relative standpoint, according to which the
body disintegrates and goes back to its cause, the
elements. The former text speaks from a transcend-
ental standpoint, according to which the whole aggre-
gate is merged in Brahman, even as the illusory snake
is merged in the rope when knowledge dawns.

Topic 8: The digits (Kalés) of the knower of the
Nirguna Brahman attain absolute non-
distinction with Brahman at death.

afnren, gaamE 4 10

wfana: Non-distinction @9a1q on account of the
statement (of the scriptures).

16. (Absolute) non-distinction (with
Brahman of the parts merged takes
place) according to the statement (of the
scriptures).

“Their names and forms are destroyed, and

people speak of the Purusha only. Then he becomes
devoid of digits and immortal” (Pr. 6. 5). The
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air. Again in the texts of the Chhéndogya and the
Brihadéranyaka, the deity of the world of the gods
is not mentioned in the former and the deity of the
year in the latter. Both have to be included in
the full description of the path, and since the year
is connected with the months, the deity of the year
precedes the deity of the world of the gods.

Topic 8: After reaching the deity identified with
lightning the soul reaches the world of Varuna.

afeatsfa e, d@aaama 2

afs@isfe After the deity of lightning saw: (comes)
Varuna ( rain-god ) %14 on account of the connec-

tion.

3. After (reaching) the deity of
lightning (the soul reaches) Varuna, on
account of the connection (between the
two).

The Chhéndogya text reads, ‘“From the sun
to the moon, from moon to lightning.” The
Kaushitaki text reads, ‘“From Vayu to Varuna.”’
Combining these two texts we have to place Varuna
after lightning, on account of the connection between
the two. Varuna is the god of rain, and lightning
precedes rain.  So after lightning comes Varuna.
And after Varuna come Indra and Prajipati, for
there is no other place for them, and the Kaushitaki
text also puts them there.
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find a clear reference to the Brahma-Sutras, in Git&
18.4, where the word ‘Brahma-Sutra-padaih’ occurs.
This is a definite reference to the Vedanta-Sutras.
The full text runs as follows: “This has been sung
by the Rishis in various ways and in different metges
and definitely and logically by the words of the
Brahma-Sutras.” Tilak argues in his Giti-Rahasya
that the first half refers to teachings which are dis-
connceted and unsystematic and therefore refers to
the Upanishads, while the later half to something
definite and logical-—a difference that is clearly
brought out by this stanza and therefore refers to the
systematized thought in the Vedéinta-Sutras. Max
Miiller too is of opinion that the Vedanta-Sutras
belong to an earlier period than the Gitd' and in the
text just quoted he finds a clear reference to the
recognized title of the Vedinta or Brahma-Sutras.”
Indian commentators on the Gitd like Raménuja,
Madhwa and others identify the Vedanta-Sutras in
this passage of the Giti.

But if the Vedanta-Sutras be of an earlier date
than the Gitd, how could it contain references to the
Gita? In Sutras 2. 8.45 and 4. 2. 21 all the com-
mentators quote the same text of the Gita, and there
seems to bc no doubt that they are right. These
cross references show that the author of the Gitd
had a hand in the present recension of the Sutras.
This is also made clear by the rejection of the fourfold

! The Six Systems of Indian Philosophy, p. 113.
* Ibid, n. 118.
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ditions of all things He shaped in the beginning from
the words of the Vedas’ (Manu 1.21).

aravzaaﬁamnas ]

wazs From this very reason ¥ also f'lmm['the
eternity.

29, From tbis very reason also
(results) the eternity (of the Vedas).

Since the objects are eternal, that is, gods ete.
as types are eternal, the Vedic words are eternal.
This establishes the eternal nature of the Vedas.
The Vedas were not written by anybody. They are
impersonal and eternal. The Rishis only discovered
them but were not authors of the Vedic texts. By
means of their past good deeds (the priests) attained
the capacity to understand the Vedas; (then) they
found them dwelling in the Rishis” (Rig-Veda
10.71.8), which shows that the Vedas are eternal.

SuEATRETETEIgEE e gyt
AT |l 30 0

gaF-AAeqE Because of similar names and
forms 9 and Wi@®! in the revolving of the world
cycles Wfg even wfail¥: no contradiction ¥WMq from
the Sruti ®&: from the Smriti ¥ and.

30. And because of the sameness of
names and forms (in every fresh cycle)
there is no contradiction (to the eternity
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reasons Brahman is regarded as Infinite. i.c. as
possessing infinitc attributes; for thus the attributes
hold good, i.c. the twofold characteristic of Sutra 22
(26). Sutras 27-80 are treated by Ré&manuja as a
separate topic. Sutras 27 and 28 give the Purva-
paksha, as Sankara also says, and 29 gives the
Siddhénta; but the words ‘as before’ in the Sutra
refer not to Sutras 25 and 26, but to 2. 8. 48.

Nimbarka follows Ramaénuja in Sutras 22-24.
The next two Sutras he interprets somewhat different-
ly. Just as fire is manifested through the rabbing of
wooden sticks, so is Brahman manifested in medita-
tion (25). On realizing Brahman the soul becomes
one with It (26). Sutras 27 and 28 he takes as the
author’s and not as the opponent’s view. Sutra 27
describes that the relation between Brahman and the
insentient world is as between the serpent and its
coils (27) and the relation between the soul and
Brahman is as between the orb and the light (28).
But to an objection of the kind raised in Sutra 2.1.25
the answer is as before, i.c. 2. 1. 26 (29). Morcover,
the Supreme Self is not affected by the imperfection
of the soul (30).

Sankara thus interprets ‘“Not this, not this’ as a
denial of the two forms of Brahman mentioned in
Brih. 2. 8. 1. Brahman can be described only as
“Not this, not this,”” i.e. It is not what we see.
Whatever we see is not Brahman as It is. Brahman
is something different from all this manifested world.
This inter‘pretatiun is in keeping with scriptural
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15. The small Akasa (is Brahman)
on account of going (into Brahman) and
of the word (Brahmaloka); it (i.e. the
individual soul’s going into Brahman) is
likewise seen (from other Sruti texts);
and (the daily going) is an indicatory sign
(by which we can interpret the word
Brahmaloka).

This Sutra gives further reasons that the ‘small
Akasa’ is Brahman.

‘““All these creatures day after day go into
this Brahmaloka (i.c. they are merged in Brahman
while fast asleep) and yct do not discover it’ ete.
(Chh. 8. 3. 2). 'This text shows that in deep sleep all
Jivas go daily into the ‘small Akésa’, called here
Brahmaloka (the world of Brahman), thus showing
that the ‘small Akésa® is Brahman. In other Sruti
texts also we find that this going of the individual
soul into Brahman in deep sleep is mentioned : ‘‘He
becomes united with the Real (Sat), he is merged in
his own self”> (Chh. 6. 8. 1). The word ‘Brahmalcka’
is to be interpretcd as Brahman Itself, and not as the
world of Brahmi, because of the indicatory sign in
the text where it is said that the soul goes to this
world every day, for it is not possible to go to the
world of Brahmi every day.

gaga, afe serfargaesa: 1 &\

%3 On account of the supporting ( of the world
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SECTION 1

In the first chapter it has been proved that all
the Vedanta texts deal with Brahman as the First
Cause, yet the arguments based on reasoning against
this doctrine remain to be refuted. With this object
in view this section is begun. In section 1v of
Chapter I it was shown that the Pradhana of the
Sénkhyas, as also the atoms of the Vaiseshikas, are
not based on scriptural authority. In this section
arguments, claiming their authoritativeness from the
Smritis, to establish the Pradhéna and the atoms
etc., are refuted.

Topic 1: Refutation of Smritis that are not based
on the Srutis.

SreaAEwTERIEE o 3, |,
AR TIEGI N 2 I

gfe-wamn-Aewes:.  There would result the defect

of leaving no scope for certain Smritis 3fa 97 if it be

said 7 no wAGf-wAIMA-INIHEFIq because there would

result the defect of leaving no scope to some other

Smritis.

1. If it be said that (from the
doctrine of Brahman being the cause of
the world) there would result the defect
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as the Self consisting of
knowledge, 127-129.

wished to be many, 144.

the Self of all, 145.

Kau. 4. 19 refers to, 145-148. |

is the Self to be seen
through  hearing etc.,
148-158.

is both the material and
efficieit cause of the
world, 158-156, 181-188,
192. |

is the cause of the world

though of a different nature
from it, 161-170.

is existence itself, 164, 287. |

objections to, being the
cause of the world refut- |

ed, 161-170, 171-192, 202.
has only appnrently chang- |
ed into the world, 167, |

184, 192. |
the individual soul an!
image of, in the mind,

172.

is realized in Samadhi, 174,
331-882.

world is non-different from, !
174-175, 178. |

the world exist in, poten»{
tially, during Pralnya,;

178.
the Cause through Maya,v
185.
the power of Maya of,.:
established, 186. i
creative through sporhve\
impulse, 187-188.
partiality or cruelty cannot |
be attributed to, 189-191.
is endowed with all the
attributes necessary for
creation, 191-192.

the material and efficient |
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cause of the
225-228.

everything originates from,
229.

13 not created, 286-287.

elements become creative
through the agency of,
289-240.

at Pralaya the elements are
absorbed in, in the reverse
order, 240-242.

organs are produced from,
270-272.

the Chief Prina is created
from, 275.

the soul in dreamless sleep
rests in, 816-817.

nature of Supreme, 820-840.

takes form in connection

world,

with Upadhis, 824-825,
827, 828.

is Pure Intelligence, 825-826.
the two forms of, are

denied by ‘not this, not
this’ and not the Brahman
Itself, 829.

is not perceived due to
ignorance, 381.

is without a second, 886-889.

is called a bank etc. meta-
phorically, 886-837.

meditations on, 855-861,
863-865, 867-868, 877 ff.

knowers of the Saguna,
go by “the path of the
gods”’, 872-876.

the depnrture of the knower
of the Saguna, 468-469,
475-476.

knowers of the Saguna, go
to Brahmaloka, 477-481.

attainment of, means des-
truction of ignorance,
878-374, 493-494.
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in the passage dealing with ‘light’), on
account of difference in specification, (we
reply) no, there being no contradiction in
either (description to such a recognition).

In the Gayatri passage heaven is specified as
the abode of Brahman, while in the other, Brahman
is described as existing above heaven. How then
can it be said that one and the same Brahman is
referred to in both the passages? It canj; there is
no contradiction here, even as when we say, with
reference to a bird perching on the top of a tree,
that it is perching on the tree, or that it is above
the tree. The difference in the case-ending of the
word g3 is no contradiction, since the locative case
is often used in scriptural passages to express,
secondarily, the meaning of the ablative.

Therefore the word ‘light’ has to be understood
as Brahman.

Topic 11: Indra’s instruction to Pratardana.

STUREAETTATE, || k¢ Il

91@: Prana a9 (like) that waa@q being so compre-
hended (from the texts).

28. Préna is Brahman, it being so
comprehended (from the purport of the
texts).

In the previous topic the fact that Brahman’s
three feet (quarters) were spoken of in an earlier
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Topic 10: The Prina in which everything trembles
1s Brahman.

In tepic 7 it was proved that the reference to
the Jiva was to inculcate the knowledge of Brahman,
as the former is really identical with Brahman. But
in the text to be discussed ‘Prina’ cannot refer to
Brahman, as such identity is not possible—this seems
to bc the line cf thinking of the opponent, who there-
fore takes up this topic for discussion.

FIATE N 3R 0
F®aq On account of vibration.

89. (Prana is Brahman) on account
of the vibration (spoken of the whole
world).

““Whatever there is in the whole world has come
ont of and trembles in the Prana” ete. (Kath. 2. 6. 2).
Herc ‘Préna’ is Brahman and not the vital force.
Why? First because of the context, since Brahman
is the topic in the previous and subsequent texts.
Again ““The whole world trembles in Prana’—in
this we have reference to an attribute of Brahman,
It being the abode of the whole world. It is the
cause of the life of the whole world including the
Prana. Lastly. immortality is declared to him who
knows this Prana, and ‘Prina’ is also often used to
denote Brahman in the Sruti.
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the chief Prana (to be found in the text,
Brahman is) not (referred to by the word
‘maker’ in the passage cited), (we reply)
that has already been explained.

See note on 1. 1. 81.

st g At swsarearmaTaty ST 1l
v For another purpose § but #faf: Jaimini

WA because of the question and elucidation
wf7 7 moreover va thus & some.

18. But (the sage) Jaimini (thinks
that the reference to the individual soul
in the text) has another purpose because
of the question and answer ; moreover thus
some (the Vajasaneyins) (read in their
recension).

Even the reference to the individual soul in the
said chapter of the Kaushitaki Upanishad has a
different purpose, and that is not to propound the
individual soul but Brahman by showing that the
individual soul is different from Brahman. The
questions, “Where did the person thus sleep? Where
was he? Whence came he thus back?” (Kau. 4. 19)
refer clearly to something different from the individual
soul. And so does the answer (Ibid. 4. 20) say that
the individual .soul is merged in Brahman in deep
sleep. The Brihadaranyaka Upanishad, where also
this conversation occurs, clearly points out the
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is the connection of the soul with the mind, there can
be no endeavour o the part of the soul, according to
the Vaiseshika assumption. And since before creation
there is no body and therefore no mind, endeavour
cannot tuke place. Similarly with impact ete. If the
cause is Adrishta (the unseen principle), does it inhere
in the soul or in the atoms? In either case, it cennot
be the cause of the first motion of the atoms; for this
Adrishta is non-inteliigent and so cannot act by itself.
If it is inherent in the soul, the soul being then inert,
there is no intelligence tc guide this Adrishta. If it is
inherent in the atoms, it being always present, a state
of dissolution would be impossible, for the atoms will
be always active. Again, the soul is without parts like
the atoms, and so there i€ no possibility of any connec-
tion between the soul and the atoms. Consequently,
if the A-rishta inheres in the soul, it cannot influence
the motion cf the atoms not connected with the seedr.
So in all cases original activity in the - 4toms is not
possible, -and in the absence of tp:t there can be no
combination of atoms, as the sziseShikas say. Gonse-
quently, the theory that the #0rld is created by the
combination of atoms is untebable.

aReTaTATTTSR g AT IR

GAAG- T Sam vdya being admitted ¥ also
TAF equality of reas ing wmafEd: regressus in
infinitum wquld result. o .

18. (The Vaiseshika theory is unten-
able) also (because it involves) a regressus
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which are also illusory from the absolute standpoint.
Hence these texts are not altogether purportless.
This, however, does not contradict the position
already established, wviz. that Brahman, though
connected with limiting adjuncts, is not dual in
character, because the effects of these cannot
constitute attributes of a substance, and morcover
these limiting adjuncts are all due to Nescience.

=g = ST N 24 1

W% Declares ¥ and aq-#1a¥ that (i.e. intelligence)
only.

16. And (the scripture) declares (that
Brahman is) that (i.e. intelligence) only.

Now what is the nature of that formless Brah-
man? ‘“‘As a lump of salt is without interior or
exterior, entire, and purely salt in taste, even so is
the Self without interior or exterior, entire, and Pure
Intelligence alone” (Brih. 4. 5. 13). It is mere
intelligence, self-effulgent, homogeneous, and without
attributes.

axmafa =, s il SR | e |
g¥afa (Scripture) shows ¥ also W@l thus wf7 also
@53 (it is) stated by the Smritis.
17. (The scripture) also shows (this,
and) thus also (is it) stated by the Smritis.
That Brahman is without any attributes is also
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The above analysis of Sutras 8. 2. 1-80 shows that
Sankara has rightly grasped the spirit of Badardyana,
while Raménuja and Nimbarka have sadly missed it.

A twofold knowledge of Brahman established :

Finally, let us consider Sutras 4. 2. 12-14 and
Sutras 4.4.1-7. The former set of Sutras as they
stand are interpreted better by Réamanuja and
Nimbérka than by Sankara. According to Sankara
they run as follows: If it be said (that the Prénas
of a knower of Brahman do not depart), on account
of the Sruti denying it (we say) not so, for the Sruti
(Méadhyandina recension of the text) denies the
departure of the Préinas from the soul and not from
the body (12). For the denial is clear in the texts
of some schools (13). So in Suira 12 the Siddhénta
view is first expressed on the basis of Brih. 4. 4. 6,
Kanva recension, and the objection against this is
raised by the opponent in the second half of the
Sutra, basing his argument on the Madhyandina
recension of the text, which is answered again in
Sutra 18 by Brih. 8. 2. 11, Kéinva recension. By such
an interpretation the significance of ‘some schools’ is
lost, for it ought to have referred to some text of the
Madhyandina school and not of the same Kéanva
school on which the Siddhénta is based in Sutra 12.

Réiménuja and Nimbérka on the other hand read
these Sutras as one, which runs as follows: ¢If it
be said that the Pranas of a knower of Brahman do
not depart on account of the denial by the Sruti text
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world. So there will be no Brahman left, but only
the effect, the world. Moreover, it would contradict
the scriptural text that Brahman is immutable. If
on the other hand it is said that the whole of It does
not undergo modification, but only a part, then we
shall have to accept that Brahman is made up of
parts, which is denied by scriptural texts. In either
case it leads to a dilemma, and so Brahman cannot
be the cause of the world.

TG, DB RO Il

7 On account of scriptural texts § but T=HE
on account of being based on the scripture.

27. But (it cannot be like that) on
account of scriptural texts (supporting
both the apparently contradictory views)
and on account of (Brahman) being based
on the scripture only.

‘But’ refutes the view of the former Sutra.

The entire Brahman does not undergo change,
though the scriptures say that the world originates
from Brahman. Witness such texts as, “One foot
(quarter) of Him is all beings, and three feet are
what is immortal in heaven’ (Chh. 3. 12, 6). And
as in matters supersensuous the Srutis alone are
authority, we have to accept that both these opposite
views are true, though it does not stand to reason.
The thing is, the change in Brahman is only apparent
and not real. Hence both the views expressed by
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Swgar T P 0

swagl In either case ¥ and &We because of
defects.

'16. And because of defects in either
case (the atomic theory is untenable).

The four gross elements earth, water, fire, and
air are produced from atoms. Now these elements are
different as regards qualities. Earth, for example, has
the qualities of touch, taste, smell, and colour, while
water has only three of these, fire only two, and air
one. If we suppose that their respective atoms also
possess the same number of qualities as they, then
while an atom of air has one quality, an atom of earth
will have four qualities. Possessing four qualities
it will be bigger in size, for our experience says that
an increase of qualities cannot take place without an
increase of size, and consequently it would cease to
be atomic. If, on the other hand, we take them all
to possess the same number of qualities, then there
cannot be any difference in the qualities of the pred-
ucts, the elements, according to the principle that
the qualities of the cause are reproduced in its effects.
In either case, the Vaiseshika doctrine is defective
and therefore inadmissible.

AqREETRTRRARTIHT | L0 I

wufcreq Because it is not accepted ¥ and w&m#
completely w11 to be rejected.
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it is fair to admi that at places Sankara’s interpreta-
tions seum to te far-fetched; but this is by no means
a defect of his Bhashya alone but of all the other
extant Bhishyas as well. Moreover, in such a critical
study we shall not gain much if we follow the lette?
of the Sutras, missing the general spirit of the work
as a whole. It is possible to give a consistent inter-
pretation of the Sutras by following the letter of the
Sutras and at the same time miss the general spirit
of the work as a whole.

Qatvatrrgse: et Fe At |
“The Sruti texts give rise to a wrong view if they
are not studied as one connected whole’”—in other
words the letter often kills the spirit.

Sutra 2 aims at 1 Nirguna Brahman :

To start with, let us take the definition of
Brahman given by Bédardyana in Sutra 2. Sutra 1
says that Brahman is to be inquired into, for the
knowledge of It leads to Moksha (Liberation). The
next Sutra defines Brahman and so naturally we
have to understand that the Brahman the knowledge
of which gives Moksha is defined herc. As such we
get a Saguna Brahman as the subject-matter of the
Sastra and not the Nirguna Brahman of Snnkax:u
which is Existence, Knowledge, Bliss Absolute. So
it appears that the author at the very beginning of
the work precludes any chance of Sankara’s doctrine
being read in his Sutras. But let us investigate into

«

B
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categories. So the Sinkhyas say that here is the
scriptural authority for their philosophy. This Sutra
refutes such an assumption. For the Sankhyan
categorics cannot be divided into groups of five on
any basis of similarity, for all the twenty-five
categories differ from each other. Secondly, the
mention of the ether in the text as a separate category
would make the number twenty-six in all, contrary
to the Sankhyan theory.

SToTTEEY STERRE i ¢R N

wwza: The vital force etc. a@@mg because of
the complementary passage.

12. (The five people referred to are)
the vital force etc., because (we. find it
to be so) from the complementary passage.

““They who know the vital force of the vital
force, the eye of the eye, the ear of the ear, the
food of the food, the mind of the mind,” etec.
(Brih. Madhy. 4. 4. 21). The ‘five people’ refer to
this vital force and the other four of the text,
which are cited to describe Brahman.

st | 231

sifaen By light u&W# of some wafa W& food not
being mentioned. .

18. (In the text) of some (the Kénva
recension) food not being mentioned (in
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The comparison with the reflection of the sun is
to be taken not on all fours but only with respect to
a particular feature. Just as the reflected sun is
distorted, trembles, or varies in size as the water
shakes, expands, or contracts, while the real sun
remains unchanged ; so also Brahman participates, as
it were, in the attributes of the Upédhis; it grows
with them, decreases with them, suffers with them,
and so on, but not in reality. Hence on account of
this similarity in the two cases the comparison is not
defective.

FEET=A | QU

WA On account of scriptural instruction =
and.

2l. And on account of scriptural
instruction.

The Scripture also teaches that Brahman enters
into the body and other limiting adjuncts. ‘‘He made
bodies with two feet and bodies with four feet. That
Supreme Being first entered the bodies as a bird. He
on account of his dwelling in all bodies is called the
Purusha” (Brih. 2. 5. 18). Thus also the comparison
in Sutra 18 is not defective.

Therefore it is established that Brahman is form-
less, of the nature of intelligence, and homogeneous—
without any difference.
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path of the gods. For the support of this view by
the Smriti see Gitd 8. 26.

Topic 19: Perfected souls may be reborn for the
fulfilment of some divine mission.

Fraglasrrafeatrafasiawmomg o 300

araq-wfw I So long as the mission is not fulfilled
waf@fa: (there is corporeal) existence wifamfiaia of
those who have a mission to fulfil.

32. Of those who have a mission to
tulfil (there is corporeal) existence, so long
as the mission is not fulfilled.

Rishi Apantaratama was born again as Vyésa.
Sanatkumara was born as Skanda. So also other
Rishis like Vasishtha and Néarada were born again.
Now these Rishis had attained the knowledge of
Brahman, and yet they had to be reborn. If that
is so, what is the utility of such knowledge of
Brahman ?—says the opponent. This Sutra refutes
it and says that ordinarily a person after attaining
Knowledge is not reborn. But the case of those
who have a divine mission to fulfil is different.
Those perfected sages have one or more births until
their mission is fulfilled, after which they are not
born again. But then they never come under the
sway of ignorance although they may be reborn.
Their case is analogous to that of a Jivanmukta, who
even after attaining Knowledge continues his corpo-
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any more. This is That’’ (Kath. 2. 4. 12). The being
referred to is Brahman, because he is spoken of as
the Lord or ruler of the past and future. It cannot
be the individual soul, though the limitation in size
and residence in the centre of the body by themselves
might be more applicable in its case. Moreover in
reply to the request of Nachiketas who wanted to
know Brahman, Yama refers to this being of the size
of a thumb thus : ““That which you wanted to know
is this.”

AW g ATATIREE_ || X% 1l

wfe-wiwar With reference to the heart § but #9a@-
wfé®n@[ man (alone) being entitled.

25. But with reference to (the space
in) the heart (the Highest Brahman is said
to be of the size of a thumb); (and
because) man alone is entitled (to the
study of the Vedas).

How could the all-pervading Brahman be of the
size of a thumb, as stated by the previous Sutra?
Because the space in the heart is of the size of a
thumb, therefore Brahman, with reference to Its
abiding within that space, is described as being of the
size of a thumb. Since Brahman abides within the
heart of all living creatures, why is the ‘thumb’ used
as a standard? Because man alone is entitled to the
study of the Vedas and to the different Upéasanéis of
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Vidyés, although mentioned along with sacrificial
acts. Moreover, it is seen in the sacrificial portion
of the Vedas the sacrifice Aveshti, though mentioned
along with the Rajasuya sacrifice, is yet regarded as
an independent sacrifice by Jaimini in his Purva
Mimémsa-Sutras.

7 TR, SUE:, BeEa, At
STt 1wt I

4 Not @wmm-%fd in spite of the resemblance
Sumai: for it is seen ®¥ad as in the case of death
@ fe @i@mufe for the world does not become (fire
because of certain resemblances).

51. In spite of the resemblance (of
the fires to the imaginary drink, they do)
not (form part of the sacrificial act), for
it is seen (from the reasons adduced that
they constitute an independent Vidy4) ;
(the mental affair here is) as in the case of
death, for the world does not become (fire
because of certain resemblances).

This Sutra refutes the argument of the opponent
given in Sutra 45. The resemblance cited by the
opponent there cannot stand, for on account of the
reasons already adduced, viz. the Sruti, indicatory
mark, etc., the fires in question subserve the purpose
of man only, and not any sacrifice. Mere resemblance
cannot justify the opposite view. Anything can
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departed soul of such®a persor reaches first the
deity identified with the flame. Vide Chh. 5. 10. 1 and
Brih. 6. 2. 15. The Brihadéranyaka in connection
with another Vidyd says that it reaches the air.
Vide Brih. 5. 10. 1. The Kaashitaki Upanishad says
that it reaches the world of fire. Vide Kau. 1. 8.
The Mundaka says that it traveis by the path of the
sun. Vide Mu. 1. 2. 11. The question is whether
these texts refer to differeni paths or are different
descriptions of the same path, the path of the gods.
The opponent holds that these texts refer to different
paths to Brahmaloka. The Sutra refutes this view
and says that all the texts refer to and give only
different particulars of the same path, the path con-
nected with deities beginaing with that identified
with the flame. Why? On account of its being
well known from the Sruti texts that this is the path
for all knowers uf Brahman. ¢‘Those who know
this (Panchégni Vidya) and those who in the forest
meditate with faith and penance, reach the deity
identified with flame’’ ete. (Chh. 5. 10. 1) shows that
this path connected with deities beginning with that
of the flame belongs to all knowers of Brahman what-
ever be the Vidya through which they have attained
that knowledge. Moreover, the goal attained, viz.
Brahmaloka, being the same in all cases, and there
being no justification for regarding the path as
different on account of their being treated in different
chapters, since some part of the path is recognized
m all texts, we have to conclude that all the texts
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senses), etc., and so can be used in connection with
the Pradhéna also.
The next Sutra refutes this argument.

aftrger wdtaRaTa 0 o I

afms® To one who is devoted to that ( Sat)
WEEN because Liberation is declared.

7. (That Pradhina cannot be desig-
nated by the word ‘Self’ is established) be-
cause Liberation is declared to one who is
devoted to that Sat (the First Cause).

The sixth chapter of the Chhandogya Upanishad
ends by instructing Svetaketu thus: ‘Thou art
that.”” An intelligent being such as Svetaketu cannot
be identified with the insentient Pradhéna. More-
over, in section 14, paragraphs 2-3 of this chapter,
Liberation is said to result to one who is devoted to
this Sat, and it cannot result from meditation on the
insentient Pradhéna. For these reasons, given in
the previous Sutra and in this, the ‘Sat.” the First
Cause, does not refer to the Pradhéna but to an
intelligent principle.

Bacam=ATE I <l

®Rgm@EMq Fitness to be abandoned not being
stated (by the scriptures) ¥ and.

8. And because it is not stated (by
the scriptures) that It (Sat) has to be
abandoned, (Pradhina cannot be denoted
by the word ‘Sat’).
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Topic 4: The Highest Person to be meditated upon
is the MHighest Brahman.

In the last section the word ‘Akshara’, though it
generally means syllable, was interpreted to refer to
Brahman on account of the characteristic quality of
supporting everything and we had to go to the etymo-
logical meaning of the word Akshara viz. that which
does not perish or undergo change i.e. Brahman.

+ Similarly in the text to be taken up for discussion
the opponent holds that on account of the attainment
of Brahmaloka as the result of the meditation we have
to take by the Highest Person the Lower Brahman
or Hiranyagarbha which is relatively speaking higher,
and not the Higher Brahman.

furferrteaagaa &: 1 23 0

$ufa-w# Object of sceing =adwd because of his
being mentioned &: he.

13. Because of his being mentioned
as an object of (the act of) seeing, he (who
is to be meditated upon is Brahman).

““Again he who meditates with the syllable ‘Om”
of three Matrds (A-u-m), on the Highest Person’”
ete. (Pr. 5. 5). A doubt arises whether the Highest
Brahman or the Lower Brahman is meant, because,
in 5. 2 both are mentioned, and also because Brahma-
loka is described as the fruit by the worship of this
Highest Person. The Sutra says that this Highest
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in infinitum on similar reasoning, since it
accepts Samavéya.

Samaviya or inseparable inherence is one of the
seven categories of the Vaiseshikas. They say it is
this that connects the dyad with its constituents, the
two atoms, since the dyad and the atoms are of differ-
ent qualities. In that case Samavidya (inherence)
itself also being different from these dyads and atoms,
which it connects, another Samavaya will be required
to connect it with these, and that in its turn will
require another Samavaya to connect it with the first
Samavdya and so on without an end. Hence the
argument would be defective, and consequently the
atomic doctrine, which admits Samavéya for combina-
tion, is inadmissible.

~ foeaie @ wEm ) LR

19w oy Permanently ¥ and W@™ because exist-
ing. - -

4. And bewause of the permanent
existence (of the tendency to act or other-
wise of the atoms\ the atomic theory is
inadmissible). \

The atomic theory involves another difficulty. If
the atoms are by nature acthve, then creation would
be permanent, for dissolutign would mean a change
in the nature of the atoms; which is impossible. If
on the other hand, they arg by nature inactive, then
dissolution would be permbnent, and there will be
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proved by the fact that the Sruti teaches about It by
denying all characteristics to It. ‘““Now therefore the
description (of Brahman): ‘Not this, not this.’
Because there is no other and more appropriate
description than this ‘Not this’ >’ (Brih. 2. 8. 6). If
Brahman had form, then it would be established by
such texts, and there would be no necessity to deny
everything and say ‘Not this, not this’. So also the
Smritis teach about Brahman: ‘The Highest
Brahman without either beginning or end, which
cannot be said either to be or not to be’” (Gitd 18.
12); “It is unmanifest, unthinkable, and without
modification, thus is It spoken of” (Gita 2. 25).

AATT AT FARIETT U < U

waea Therefore ¥ also S9AT comparison Wiz
like the images of the sun etc.

18. Therefore also (with respect to
Brahman we have) comparisons like the
images of the sun ete.

That Brahman is formless is further established
from the similes used with respect to It. Since this
Brahman is mere intelligence, homogeneous, and
formless, and everything else is denied in It, there-
fore we find that the scriptures explain the fact of Its
having forms by saying that they are like reflections
in water of the one sun, meaning thereby that these
forms are unreal, being due only to limiting adjuncts.
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Ashrama at Badari in the Himélayas. That the
Vedanta-Sutras and Purva Mimimsi-Sutras must
have existed before Panini can also be inferred from
the commentary on both of them by Upavarsha who
is said to be the Guru of Pinini in the Kathi-sazit-
sigar, though we must admit it cannot be conclusive-
ly proved that the two Upavarshas are one and the
same person.

The identity of the Vedanta-Sutras and the
Bhikshu-Sutras would no doubt fix the date of the
Sutras very early, before Buddha, and a question may
arise how such an carly work could have referred to
various other schools of philosophy of a much later
date and refuted them. In this connection we must
not forget that the author of the Sutras does not refer
to any founder of the diffcrent schools by name. He
even does not use the technical terms of the different
schools as they are known to us to-day. During that
great philosophical ferment which followed at the
close of the Upanishadic period various metaphysical
views were held which later developed in definite
channels. Therefore the fact that Badariyana is
acquainted with certain systems of thought which
later came to be associated with certain names does
not show that Bidariyana was later than these
persons. These later names were by no means the
original founders of these systems of thought, but
only gave definite shape to some particular thought
that was found in that mass of philosophical specula-
tions which existed in that period. Béadardyana could
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is necessary for the iull comprehension of Brahman,
and &5 such it is 2 means to Knowledge. So this
Smriti, being based on the Siutis is authoritative.
But it also recognizes the Pradhéna, which therefore
is the First Causc—so says the opponent. This Sutra
says that the argnments given in the last Sutra refute
also the Yoga Smriti, for it also speaks of a Pradhéna
and its products which are not to be found ir the
Srutis. Though the Smriti is partly authoritative,
yet it cannot be so with respect to that part which
contradicts the Srutis. There is room only for those
portions of the Smriti as do not contradict the Srutis.

Topic 3: Brahman, though of a different nature
from the world, can yet be its cause.

7 Fremuaes, aucd I oK@ N8 I

@ Noi fasewarq because of the contrary nature
w® of this 49/& its being so 9 and &g from Sruti.

4. (Brahman is) not (the cause of the
world) because this (world) is of a contrary
nature (from Brahman) ; and its being so,
(i. e. different from Brahman) (is known)
from the scriptures.

Brahman is intelligence, pure, etc., while the
world is something material, impure, etc., and so is
different from the nature of Brahman; as such,
Brahman canpot be the cause of this world. The
effect is nothing but the cause in another form ; there-
fore the cause and effect cannot be altogether of a

11
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also is experienced through its attribute, sound.
Consequently it also must be an entity.

AFETATT Il 4 1l

w7%a: On account of memory ¥ and

25. And on account of memory (the
permanency of the experiencer has to be
recognized).

A further refutation of the momentariness of
things is given here. If everything is momentary,
the experiencer or enjoyer of something must also be
momentary. But that the enjoyer is not momentary
and abides longer is realized from the fact that
people have the memory of past experiences.
Memory is possible only in a person who has pre-
viously experienced it, for what is experienced by
one man is not remembered by another. So the
agent of the experience and the remembrance being
the same, he is connected with at least two
moments—which refutes the doctrine of momentari-
ness.

arEa:, dgeera i RE N
@ Not w8a: from non-existence WZeaw because
this is not seen.
26. (Existence does) not (result)
from non-existence, because this is not
seen.
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To get over the difficulty shown in the previous
Sutra about the soul being of the size of the body
it assumes, if it be regarded as having parts and
alternately adding to and taking away from them,
then another defect, viz. the soul undergoing modi-
fication and consequently being non-eternal, would
arise. If it is non-eternal and ever-changing, bond-
age and Liberation cannot be predicated of it.

Fcarafedarhrafcacarztadie: 1 28 0

weg-waf@a: Because of the permanency (of the
size) at the end ¥ and Swa-frm@m there follows the
permanency of the two Wfa&is: there is no difference.

36. And because of the permanency
(of the size of the soul) at the end (i.e. on
release) there follows the permanency of
the two (preceding sizes, viz. those at the
beginning and middle), (hence) there is no
difference (as to: the size of the soul at
any time). )

The size of the soul at the time of release, the
Jainas hold, is permanent. Now if this size is
permanent, it cannot have been created, for nothing
created is eternal and permanent. If it is not created,
it must have existed in the beginning and middle as
well. In other words the size of the soul was always
the same, be it minute or great. Hence the Jaina
theory that it varies according to the size of the body
is untenable.
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equally applicable to Brahman and the Pradhéna was
interpreted to refer to Brahman taking into consid-
cration qualites like all-knuwingness ete. mentioned
later on in the section. Following this argument the
objector takes some texts for discussion and insists
that the Vaisvinara referred to in them must be the
ordinary fire in view of specifications like ““the sup-
port of sacrifice’” mentioned later on.

FsarT: g RN I *3 )
A5 Vaisvinara a9 we-@@97 because of the
qualifying adjuncts to the common words (Vaisva-
nara and self ).

24. VaisvAnara (is Brahman), be-
cause of the qualifying adjuncts to the
common words (‘Vaisvinara’ and ‘Self’).

“But he who worships this Vaisvénara Self
extending from heaven to the earth as identical with
his own self, eats food in all beings, in all selves;
of that Vaisvinara self Sutejas (heaven) is the head,
the sun the eye’’, etc. (Chh. 5. 18. 1-2). Now what
is this Vaisvinara Self? ‘Vaisvinara’ generally
means fire, the presiding deity of fire and the gastric
fire. ‘Self’ refers to both the individual soul and the
Supreme Self. Which of these is referred to in the
passage? Whatever be the ordinary meaning of
these two words, the Sutra says that here the Supreme
Self is referred to, on account of the qualifying
adjuncts to these words. The adjuncts are:
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these assume a subtle form called Apurva and attach
themselves to the sacrificer.

ars gmeatyeE, e g aatr e n

wim' In a secondary sense ¥ but warmfa@r on
account of their (souls) not knowing the Self &1
so f% because zwafa (Srut1) declares.

7. Bui (the souls’ being the food of
the gods in heaven is used) in a secondary
sense, on account of their not knowing the
Self ; because (the Sruti) deciares like
that.

In the scriptures it is stated that those who go
to heaven become the food of the gods; so how
could they be enjoying the fruits of their good actions
in heaven? ‘That is Soma, the king. He is the food -
of the gods. They eat him” (Chh. 5. 10. 4). This
Sutra says that the word ‘food’ is used not in a
primary sense, but metaphorically, meaning an
object of enjoyment. Otherwise, if this is the fate
of souls who go to heaven, texts like, ‘““Those who
want to go to heaven shall perform sacrifices” are
meaningless. Therefore what the text means is that
they are objects of enjoyment to the gods even as
wives, children, and cattle are to men. Thus the
Jivas, while giving enjoyment to the gods, are happy,
and rejoice with them in their turn. That they are
objects of enjoyment to the gods is known from texts
like : “While he who worships another deity . . .
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are but the Self” (Brih. 2. 5. 1). Such texts show
that in all Upadhis likz earth ete. the same Self is
present, and hence there is orly non-difference, one-
ness. It is not true that the Vedas inculcate the
connection of Brahman with varicus forms. With
regard to what we take as different, the Sruti explains
at every instance that the form is not true, and that
in reality there is only one formless principle.

sfeaaa2® 1 12

w4 @ Moreover waq thus v& some.

18. Moreover some (teach) thus.

Some Sakhés (recensions) of the Vedas directly
teach that the manifoldness is not true, by passing
strictures on those who sec difference. ‘“He goes
from death to death, who sees difference, as it were,
in It” (Kath. 1. 4. 11); also Brih. 4. 4. 19.

seaad fg, acramet@ i e 1

weyaq Formless wa only fe verily aa-waman on
account of that being the main purport.

14. Verily Brahman is only formless
on account of that being the main purport
(of all texts about Brahman).

Brahman is only formless for all the texts that
aim at teachihg Brahman describe It as formless. If
Brahman be understood to have a form, then texts
‘which describe It as formless would become purport-
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thing attained. What is called realization of the
Supreme Brahman is nothing but the removal of
ignorance about It. In such a realization there is
no going or attaining. When the ignorance is
removed Brahman manifests Itself. But the attain-
ment of Brahman spoken of in the texts connected
with the path of the gods is not merely the removal
of ignorance but actual. Such an attainment is not
possible with Tespect to the Supreme Brahman.
Again the passage, ‘I enter the assembly-house
of Prajapati,” etc., can be separated from what
precedes and be connected with the Saguna Brahman.
The fact that Chh. 8. 14. 1 says, ‘I am the glory of
the Brahmanas, of the kings’ cannot make it refer
to the Nirguna Brahman, for the Saguna Brahman
can also be said to be the Self of all, as we find in
texts like, ‘“He to whom all works, all desires belong”’
etc. (Chh. 8. 14. 2). The reference to the journey
to Brahman, which belongs to the sphere of relative
knowledge, in a chapter which deals with Supreme
Knowledge is only by way of glorification of the
latter. Therefore the view expressed in Sutras 7-11
by Badari is the correct one.

Topic 6: Only those who have worshipped
the Saguna Brahman without a symbol
attain Brahmaloka.

AudFTSEATTEfa mgagn:, IRaT-
ST, FewgT I L4

wwdtE-weaed Those who do not use a sympol
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Therefore Brahman is meaut here, and not the metre
Gayatri.

JarfEmgsaedniae=aT=T il =% I

yefeqremogn The representation of beings ete.
as fuet 39U, is possible ¥ also wa¥ thus.

26. Thus also (we have to conclude,
viz. that Brahman is the topic of the
previous passage, where Gdyatri cccurs)
because (thus only) the representation of
the beings etc. as the feet (of Gayatri) is
possible.

The beings, earth, body. and heart can be feet
only of Brahman and not of Géyatri, the metre—
a mere collection of syliables. See Ch. 8. 12. 2-4.
So by Gayatri is here meant Brahman as connected
with the metre GAyatri. It is this Brahman su
particularized by Giyatri that is said to be the self
of all in the text, “Gayatri is everything’ ete.
This same Brahman is again recognised as ‘light’ in
Chh. 3. 18. 7.

srnRgEfa 3, 7, snateeacfEama el )

gugnFRIq On account of the difference in speci-
fication @ not ¥fa ¥ if it be said @ no Swafem Wi in
either (description) wfallyiq because there is no
contradiction.

27. If it be said (that Brahman of
the Gayatri passage cannot be recognized
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ceasing to be the ruler of the body. But the two
latter activities, viz. the going and coming, ar® not
possible for an entity that is all-pervading. So”the
soul is atomic in size.

ARy afcfa 39, a, @ulomm i =g

@ wq: Not atomic wdd-§ 1 as the scriptures state
it to be otherwise sfa d if it be said @ not so saw-
fammiq owing to a principle other than the individual

soul being the subject-matter (in these texts).

21. If it be said (that the soul is) not
atomic, as the scriptures state it to be
otherwise (i.e. all-pervading), (we say) not
so, for (the one) other than the individual
soul (i.e. Supreme Brahman) is the subject-
matter (in those texts).

Sruti texts like, “He is the one God . . . all-
pervading” (Svet. 6. 11), refer not to the individual
soul, but to the Supréme Lord, who is other than the
individual soul and ferms the chief subject-matter of
all the Vedéinta texts; for that is the one thing that
is to be known, and is therefore propounded by all
the Vedénta texts.

| S | IR )

a3 From direct statements (of the
Sruti texts) and infinitesimal measure ¥ and.

22. And on account of direct state-
ments (of the Sruti texts as to the atomic
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Topic 5: In wmcditations on the members of
sacrificial acts the idea of the divinity is to
be superimposed on the members
and mot vice versa.

snfymrfEmaTng, saaw: | £ |

wifsfe-waa: The idess of the sun cte. ¥ and w§
in a subordinate member (of sacrificial acts) =ugq:
becanse of consistency.

6. And the ideas of the sun ete. (are
to be superimposed) on the subordinate
members (of sacrificial acts), because (in
that way alone would the statement of the
scriptures) be consistent.

““One ought to meditate upon that which shines
yonder es the Udgitha” (Chh. 1. 3. 1); “One ought to
meditate upen the Sdman as fivefold”” ete. (Chh. 2.
2. 1). In meditations connected with sacrificial acts
as given in the texts quoted, how is the meditation
to be observed? For example, in the first cited
text, is the sun to be viewed as the Udgitha, or the
Udgitha as the sun? Between the Udgitha and the
sun there is nothing to show which is superior, as
in the previous Sutra, where Brahman being pre-
eminent, the symbol was viewed as Brahman. This
Sutra says that the members of sacrificial acts, as here
the Udgitha, are to be viewed as the sun and so on.
Because by so doing the fruit of the sacrificial act is
enhanced, as the scriptures say. If we view the
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evil works that have begun to bear fruit),
(he) becomes one (with Brahman).

The opponent argues that even as a knower of
Brahman sees diversity while living, so also even after
death he will continue to see diversity; in other
words, he denies that the knower of Brahman attains
oneness with Brahman at death. This Sutra refutes
it and says that the Prarabdha works are destroyed
through fruition, and though till then the knower of
Brahman has to be in the relative world as a Jivan-
mukta, yet when these are exhausted by being worked
out, he attains oneness with Brahman at death. He
no longer sees any diversity, owing to the absence of
any cause like the Prirabdha, and since all works
including the Prirabdha are destroyed at death, he
attains oneness with Brahman.
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44. On account of the abundance of
indicatory marks (the fires of the mind,
speech, etc. in the Agnirahasya of the
Vijasaneyins do not form part of the
sacrifice), for it (an indicatory mark) is
stronger (than the context). That also
(has been stated by Jaimini).

In Agnirahasya of the Satapatha Bridhmana
certain fires, named after mind, speech, eyes, ete.
are mentioned. The question is whether these form
part of the sacrifice mentioned therein, or form an
independent Vidya. The Sutra says that in spite of
the prima facie view which arises from the context,
these constitute an independent Vidya. For there are
many indicatory marks to show that these fires form
a Vidya; and indicatory marks are more forceful than
the context, according to Purva Mimamsa.

gl sevonEaTteRar, AmEEd I ey |

gi-fa%®: Alternative forms of the one mentioned
first 9H79iq on account of the context #na ought to
be f&a1 part of the sacrifice @& like the imaginary
drink.

45. (The fires spoken of in the pre-
vious Sutra are) alternative forms of the
one mentioned first (i.e. the actual sacri-
ficial fire) on account of the context ;
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(of Brahman) in their meditations #3f& (the super-
human being) leads 5fq azwaw: so says Badarayana
Iwagr if this distinction is made w&WE there being
no contradiction #4-&g: as is the meditation on that
(so does one become) ¥ and.

15. Béadariyana says that (the
superhuman being) leads (to Brahmaioka
only) those whe de not use a symbol (of
Braliman) in their meditations, there
being no contradiction if this distinction
is made, and (it being construed by the
principle) as is the meditation on that (so
does one become).

The question is raised whether all worshippers of
the Saguna Brahman go to Brahmaloka, being led
by the superhuman being mentioned in Chh. 4. 15. 5.
The opponent holds that they do, according to 8. 8. 81
ante, where it is expressly stated that all, whatever
be their Vidyd, go to Brahmaloka. This Sutra says
that only those worshippers of the Saguna Brahman
who do not use any symbol of Brahman in their
meditation go there. This, however, does not con-
tradict what is said in 8. 8. 81 if we understand that
by ‘all’ are meant all those worshippers who do not
take the help of any symbol. Moreover, this view
is justified by the Sruti and Smriti declarations which
say, “In whatever form they meditate on Him, that
they become.” In the worship of the symbols the
meditations are not fixed on Brahman, the symbols
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Brahman is described in the Srutis as the creator
of everything. Again we find in them texts like
“From Akésa is produced air” (Taitt. 2. 1), which
declare that certain elements produce certain effects
independently. So the opponent holds that there is
a contradiction in the Sruti texts. This Sutra refutes
that objection saying that the Lord residing within
these elements produces after reflection certain effects.
Why? On account of the indicatory marks. “He
who inhabits the earth . . . and who controls the
earth from within’’ ete. (Brih. 8. 7. 8) shows that the
Supreme Lord is the sole ruler, and denies all inde-
pendence to the elements. Again, “That fire thought,
. . . that water thought’> (Chh. 6. 2. 8-4) shows that
after reflection these elements produced the effects.
This reflection is impossible for inert elements, and
so we are to understand that the Lord residing within
these elements thought and produced the effects.
Therefore the elements become causes only through
the agency of the Lord, who abides within them.
Hence there is no contradiction between the two
texts cited at the beginning.

Topic 8: Reabsorption takes place in the inverse
order to that of creation.

frqadtor g FHESE:, SqTR T U L8 1

faq93w In the reverse order § indeed #W:. order
wa. from that (the order of creation) ¥ and S99&d is
reasonable.
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.to Him. Even so are these lordly powers ascribed
to the released soul by us and it is regarded as
identical- or having attained non-distinction with
Iswara. This is the full import of Sutra 7 both
according to Badariyana and Sankara. So till all
souls are released, the state of the released partakes
‘of a twofold characteristic according to the view-
point from which it is described—transcendental or
relative, even as Brahman has a twofold characteristic
of which one is illusory or read from the relative
standpoint (vide 8. 2. 11-21). This attainment of
Jordly powers by souls on identification with Iswara
is not the same as the attainment of such powers
by the knowers of the Saguna Brahman who go to
Brahmaloka, for it is made clear in 4. 4. 17 that their
lordly powers do not include the power of creation
etc., but only power to create objects of enjoyments
at will (4. 4. 8), while this power is not negated in the
case of souls which get identified with Iswara accord-
ing to Sutra 4. 4. 5 and 7.

That the Sutrakéra makes a distinction between
the attainment of Liberation by the knowledge of the
Nirguna Brahman and that by the knowledge of the
Saguna Brahman, is clear from Sutra 4. 1. 19, where
he makes no reference to any going forth in the case
of a Jivanmukta, but simply says that on the exhaus-
tion of the Prarabdha Karma he attains Brahman and
this is also in keeping with texts like Brih. 4. 4. 6
and especially Chh. 6. 14. 2 where it is clearly stated
that his merging in Brahman is delayed just as
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remembrance the object previously observed is not
in renewed contact with the senses. It is mere
remembrance that operates in the case of super-
imposition.

This definition of superimposition meets an
objection of the Mimimsakas, who say that an unreal
thing cannot be an object of experience. According
to them all knowledge is real; there can be nothing
like false knowledge. They uphold the intrinsic
validity of all knowledge, for every knowledge
produces a sense of certainty in us and we have no
doubt about it at the time. If it were otherwise,
then we should always be in doubt and never arrive
at any certainty. So every knowledge is true for
the time being, though subsequent experience may
prove that it was wrong, as in the case of an illusion.
But from the definition of superimposition given
by Sankara we find that because a particular thing
is experienced it does not for that very reason become
real. A thing may'be unreal and at the same time
may be experienced. Otherwise the water in a
mirage would be a reality, which in fact we know
it is not.

The Prabhékara school of Mimamsakas raise a
fresh objection. How can the world be unreal or
non-existent? Non-existence is not a category by
itself; it can be conceived only in relation to a real
object. We speak of non-existence when one real
object is predicated in terms of another real object.
‘When we think of a pot in terms of a cloth, we say
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14. The small (Akéasa) (is Brahman)
because of subsequent texts (which give
ample indication to that effect).

““Now there is in this city of Brahman (the body)
a small lotus-like palace (the heart), and in it a small
Akésa. What exists within that small Akésa is to
be sought, that is to be understood’® (Chh. 8. 1. 1).
Here the ‘small Akésa’ is Brahman and does not
mean ether, though it is the ordinary meaning of the
word ; nor does it mean the Jiva or individual soul,
though there is the qualification ‘small’, which may
show that it is a limited something. Why? Because
the characteristics of Brahman occur later on in the
text, ‘““As large as this (external) ether is, so large is
that Akéasa within the heart’* (Chh. 8. 1. 8), which
clearly shows it is not actually small. Again Akésa
cannot be compared with itself, nor can the limited
individual soul be compared with the all-pervading
ether. Therefore the two are precluded. Then we
have the characteristics of Brahman. ‘‘Both the
earth and heaven are contained in it”’ (Ibid. 8. 1. 8),
which shows that this Akasa is the support of the
whole world. ““It is the Self, free from sin, free from
“old age” ete. (Ibid. 8.1.5), all of which are distinctly
qualities of the Highest Brahman.

nfamerat, aar R g g =0

afqwnam From going and the word &t fe likewise
2%’ it is seen f¥ indicatory sign ¥ and.
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wee-wimag There bcing no fixity aboul the
unseen principle.

51. There being no fixity about the
unseen principle (there would result that
confusion for those who believe in many
souls, each all-pervading).

The Sénkhyas, the Vawseshikas and the Naiya-
yikas accept a plurality of souls, each of which is all-
pervading. Under such circumstances there cannot
but result a confusion of the fruits of action, for each
soul is present everywhere, in close proximity to
whatever causg those results in the shape of happi-
ness or misery. Nor can thic confusion be avoided
by introducing the Adrishta or unseen principle,
which is reiigious merit and demerit acquired by the
souls. According to the Sankhyas it inheres not in
the soul, but in th: Pradhdna, which is common to
all souls, and as such there is nothing to fix that a
particuiar Adrishta operates in a particular soul.
According to the other two schools the unseen princi-
ple is created by the conjunction of the soul with the
mind ; and since every soul is all-pervading and there-
fore equally connected with all minds, here also there
is nothing to fix that a particular Adrishta belongs to
a particular soul. Hence that confusion of results is
inevitable.

sfirgreaTeata Sag i uR i
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by the commertators, and in the absence of
an universally accepted unbroken tradition each
is free to do this according to his own pre-
conceived ideas. Sometimes even without supply-
ing anything the same Svtra is capable of being
interpreted differently and even conveying quite the
opposite meaning (¢.g. Senkara and Raménuja on
8. 2. 11) by the mere shifting of the stops. Again,
while there is a tradition which is accepted more or
less by all as regards the arrangement into chapters
and sections, there is no cuch accepted tradition as
regards the division into Adhikaranas (topics), nor
is there anything authoritative to guide us as
to which Sutras form the Purvapaksha or the
prima  facic view and which give the Siddhinta
or the author’s view. So every one is free
to divide the Sutras into topics according to
his own choice and regard any Sutras as giving the
author’s view. Then again, the Sutras do not give
any reference as to which texts of the scriptures are
being discussed and as a result the commentator is
free to select any texts from that vast repertory, so
much so that it often happens that different com-
mentators see different topics discussed in the same
set of Sutras. Added to all this is the difficulty that
Bidariyana is often silent as regards his own decision
and that on fundamental questions. He merely gives
the views of different Vedantins and ends the topic
(vide 1. 4. 20-22).

The five great commentators more or less agree
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in the other places (e.g. the Kaushitaki
Upanishad).

In the Chhéndogya and Brihadéranyaka Upani-
shads in the Frana Vidyd we find the qualities of
speech etc. as being richest and so on, are ultimately
attributed to Prana but not so in the Kaushitaki
Upanishad, for instance. The question is whether
they are to be inseried in the Kaushitaki also, where
they are not mentioned. The Sutra says that they
have to be inserted, sirce the Vidya is the same in
all the three Upanishads. Attributes of one and the
same Vidy4 have to be combined wherever that Vidya
occurs, although they may not be expressly
mentioned. :

Topic 6: In all the meditations on Brahman
rwlities like ‘Bliss’ etc., which describe Its nature,
are to be combined into one meditation, and mnot
others.

ARG TATET || R |

wiazed: Bliss and other attributes w9@®&@ of the
subject (i. e. Brahman).

11, Bliss and other attributes (which
depict the true nature) of the subject (i.e.
Brahman) (have to be combined from all
places in the meditation on Brahman).

Brahman is described as Bliss, Knowledge, all-
pervading, the self of all, true, etc. in different texts
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distinctions exist, and unity has not been realized ;
and where there is knowledge of diversity, the
meditator is quite distinet from the symbol. As
such he is not to see his self in the symbol.

Topic 4: In meditations on symbols the latter
are to be viewed as Brahman and not in
the reverse way.

sEghe:, sewata il @ 0

ww-zfe: Viewing as Brahman E?Eﬂ:lﬁ\ on account

N .
of the elevation.

5. (The symbol is) to be viewed as
Brahman (and not in the reverse way), on
account of the elevation (of the symbol

thereby).

In meditatiops on symbols as in, ““The mind is
Brahman”, ‘“The sun is Brahman’ the question is
whether the symbol is to be regarded as Brahman,
or Brahman as the symbol. The Sutra says that
the symbols, the mind and the sun, are to be regarded
as Brahman and not vice versa. Because it is only
by looking upon an inferior thing as a superior thing
that we can progress, and not in the reverse way.
Inasmuch as our aim is to get rid of the idea of
differentiation and see Brahman in everything, we
have to meditate upon these symbols as That.
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Vyuha of the Bhigavatas both by the Gitd and the
Sutras and the great predominance given to the
Sankhya school in both. The Gitd accepts the
Sankhya view of creation but modifies it to some
extent and makes the Pradhéina subservient to the
Supreme Brahman which is non-dual. In the
Vedanta-Sutras also the author refutes the dualism of
the Sankhyas. Otherwise he has no objection to
accepting the Pradhiina or Frakriti as a principle
dependant on the Supreme Lord (widc 1. 4. 2-3).
Sankara in his Bhishya on these Sutras makes this
quite clear.

From what has been said above we find that there
are strong grounds for believing that the Vedéanta-
Sutras must have cxisted before Buddha and that if
Béadarayana and Veda-Vyisa are not one and the
same person as tradition holds, the latter must have
had a hand in the present recension of the Sutras,
though it is very difficult to say to what extent—
whether it was by way of merely revising the original
Sutras of Badarfiyana or writing them down in toto
after the teachings of Badariyana.

COMMENTATORS ON THE BRAHMA-SUTRAS

It has already been shown that the Brahma-
Sutras of Bidardyana somehow gained prominence
and popularity and as a result all the great Achéryas
have written commentaries on it. The oldest of the
extant commentaries is by Sankara, the exponent of
Monism. A Vritti by Upavarsha is mentioned by
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is not what is meant by non-difference, for this
is impossible between the world and Brahman, they
being mutually different in nature. Hence non-
difference mcans that it has no existence apart from
Brahman, it precludes difference. The denial of
identity, however, does not establish the difference
of the world and Brahman, but establishes the
apparent identity or the illusory nature of the world,
even as the illusory snake is scen in the rope. This
is what the Chhindogya text 6. 1. 4 tries to teach.
Thus only by the knowledge of one thing can every-
thing be known, on any other assumption it would
be impossible to establish it. The non-difference of
the world from Brahman being established, the
question naturally arises that Brahman would then
be responsible for ereating evil for the Jiva which is
one with It. This is answered in Sulras 2. 1. 21-23.
Sutras 21 show how Brahman, though destitute
of materials and instruments, yet is the cause of the
world even as milk turns into curds without any
extrancous help. "The example cited raises a fresh
objection in Sutra 26 that Brahman cannot at the
same time be both immutable and be transformed
into the world. Against this Sutra 27 says
that the Sruti states both these views and
so they have to be accepted, as the Sruti
is the only authority with respect to Brahman.
As to how these two views are to be reconciled,
Sutra 28 says that cven as in the individual soul
diverse creation exists in the dream state without

>
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Topic 4: The soul in its descent from the moon does
not become identified with ether etc. but attains
similarity of nature.

qeaTATATA R, ST || }R I

aq-awig-wafa: Attainment of a similarity of
nature with them S99 being reasonable.

22. (The soul when descending from
Chandraloka) attains similarity of nature
with them (i.e. with ether, air, ete.), (that
alone) being reasonable.

It has been said that the righteous who descend
from the moon descend by the same path as they
ascended by, but with some differences. ‘“They return
again that way as they came by, to the ether, from
the ether to the air; the sacrificer having become
air, becomes smoke,”” etc. (Chh. 5. 10. 5). Now the
question is whethér the souls of such persons actually
attain identity with ether, smoke, etc., or only attain
a similar nature. The Sutra says that the souls do
not attain identity with them, for it is impossible.
A thing cannot become another of a different nature.
What the text means, therefore, is that it attains
similarity of nature—becomes like ether, air, etc.
The soul assumes a subtle form like ether, comes
under the influence of air and is connected with
smoke, ete. Therefore similarity of nature and not
identity is meant.
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which render such a journey possible are
seen (in the case of Saguna Upésani but
not in that of Nirguna Upésani) ; as (is
seen) in the world.

The differentiation between the paths of the
worshippers of the Saguna and Nirguna Brahman
is reasonable, because the characteristics or reasons
for such a journey of the worshipper of the Saguna
Brahman, are seen in the Vidyd described in the
Kaushitaki Upanishad. For the texts mention
certain results which can be attained by the wor-
shipper only by going to different places, such as
mounting the couch and holding conversation with
Brahman. But with perfect Knowledge or destruc-
tion of ignorance, which results from Nirguna
Upésand, no purpose is served by such a journey.
The distinction is analogous to what is seen in the
world. To reach a village we have to go by the
path which leads to it. But no such journey is
required to get rid of our illness.

Topic 18: All the worshippers of the Saguna
Brahman go after death by the path of the gods to
Brahmaloka, and not merely those who know the
Panchdgni Vidyd etc., wherein such a path is
specifically mentioned.

sfrm: gatany, Afds: gsrgaET-
1 TR

wfng®: (There is) no restriction #ale (Devayana
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wrong notion tirough the real knowledge of Brahman.
Just as in the case of the rope and the snake, it is
the knowledge of ihe rope alone that removes the
illusion of the snake and nothing else, so also it is
the knowledge of Brahman alone that brings about
the cessation of this relative existence (Samséra).
““A man who knows It alone truly, passes beyond
death ; there is no o’her path to go by’ (Svet. 8.8);
“He comes not to death who sees that One.””
Pilgrimages, austerities, worship and charity—these
by themselves, without Knowledge, cannot help us
to attain Liberation. Their utility lies only in
purifying our mind (Chittasuddhi), cleansing it of
all worldliness, and thus making it fit to comprehend
the Truth. When Brahman is realized this phenom-
enal world disappears automatically, without any
further effort on the part of the individual.
Knowledge of Brahman being thus the only way
to Liberation, an inquiry into Brahman through the
study of the Brahma-Sutras is absolutely necessary.

Sankara’s explanation of the world as an illusion
has given his philosophy the name of Miyéivada or
Anirvachaniya Khyativida. It is also known as
Vivartavada, the doctrine of the apparent modifica-
tion of Brahman into this phenomenal world, as
opposed to Parindmavida or the doctrine of the
actual modification of Brahman into this phenomenal
world, as held by some other schools of Vedanta like
the Visishitidvaitavida of Rdmanuja.

Sankara anticipated that this method of explain-
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are mentioned in the concluding part of the text cited,
wherein the Raler is spoken of as identical with the
individual soul and immortal, which can be true only
of Brahman. He is also described in this section as
being all-pervading, since he is inside and the Ruler
within of everything, viz. the earth, the sun, water,
fire, sky, the ether, the senses, eic., and this also:
can be true only of Brahman.

7 FATAN, AaATRIETE |l L& I

@ Neither ¥ and ®@H that which is mentioned
in the (Sinkhya) Smriti waq y&-wlwew because
attributes contrary to its nature are mentioned.

19. And neither is (the Ruler within):
that which is talked of in (Sankhya)
Smriti (i.e. Pradhina), because attributes
contrary to its nature are mentioned
(here).

The Pradhéna is not this ‘““Internal Ruler”, as
the attributes : ““He is the immortal’’; ““unseen but
secing, unheard but hearing,” ete. (Brih. 8. 7. 28),.
do not hold true of the non-iutelligent Pradhana.

ardrega, sadsfr i A3Rmmead 1 =0

wdx: The individual soul ¥ also (@ not ) Swa-
wfy. (the followers of) both (the recensions—Kanwa
and Madhyandina) f¢ for ¥& as different @9 this.
(the Jiva) wftad read.

6
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applies equally) to ali (Vidyés of the Saguna Brah-
man) wfa@¥: there is non-contradiction We-WHFRIR
as is seen from the Sruti and Smriti.

81. (The passage of the soul by the
path of the gods) is not restricted (only to
certain Vidyés of the Saguna Brahman) ;
(it applies equally) to all (Vidyas of the
Saguna Brahman). There is no contra-
diction, as is seen from the Sruti and
Smriti.

In the Panchégni Vidya of the Chhéndogya the
result of such a meditation is said to be the passage
after death to Brahmaloka by the path of the gods
(Devayéna). But such a result is not explicitly
stated in the case of the Vaisvanara VidyA. The
question is whether through this Vidyéd also one
goes after death along the Devayéna or not. This
Sutra says that all worshippers of the Saguna
Brahman, whatever their Vidyas, go after death by
this path. For so it is seen from the Sruti
and Smriti. “Those who meditate thus (through
Panchagni Vidya) and also those who meditate in
the forest endowed with Sraddhd and Tapas go by
the path of the gods” (Chh. 5. 10. 1). This text
clearly shows that those who meditate upon these
five fires, and those dwellers in the forest who,
endowed with faith and austerity, worship the Saguna
Brahman through any other Vidyé, both go by the
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dubious position—v-ho have not the means etc. to
do the duties of an Asrama, or who stand midway
between two Asramas, as for example a widower—
are entitled to Knowledge or not. The opponent
holds that they are not, since they cannot do the
works of any Asrama which are means to Knowl-
edge. This Sutra says that they are entitled, for
such cases are seen irom the scriptures. as for
example Raikva and Gérgi, who had the knowledge
of Brahman. Vide Chh. 4. 1 snd Brih. 8. 6 and 8.

Co
wfe = emd o
wfg w Further 34 the Smriti records such cases.

87. The Smriti also records such
cases.

.Samvarta and other Rishis, without doing the

works enjoined on the Asramas, became great Yogis.

farrgmes= 1 3¢ 0

faqs-wgae: Favour due to special works ¥ and. ’

88. And special works favour (Know-
ledge).

A widower, who cannot be said to be a house-
holder in the proper sense of the word or a poor
man who has not the means to perform the duties
of the Asrama, can attain Knowledge through special
works like prayer, fasting, Japa etc., which are not
opposed to the condition of those who do not belong
to any Asrama.
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you further’” (Chi. 8. 9. 8; 8. 10. 4; 8. 11.. 8)—
here the Sruti proposes to expound that Self which
is free from al imperfections, and it begins thus :
““The being without the body is not touched by
pleasure and pain’ (Chh. 8. 12. 1) and concludes,
““Thus does this serene being rising above its body
and having reached the highest light, appear in its
cwn truc nature’” (Chn. 8. 12. 3).

SATEHT, AFRTIT N 3 1l

i@ The Supreme Self 563U on account of the
context.

8. (The ‘light’ attained by the Jiva
is) the Supreme Self ; on account of the
context.

The ‘Light’ attained by the Jiva which is
referred to in the Chh. 8. 8. 4 is the Supreme Self,
and not any physical light, for the Self is the subject-
matter which is introduced thus: ‘“The Self which
is free from evil, undecaying,” ete. (Chh. 8. 7. 1).
The word ‘light’ is also used to denote the Self in
texts like, “Upon that immortal Light of all lights
the gods meditate as longevity’> (Brih. 4. 4. 16).

Topic 2: The relation of the released soul
with Brahman is one of non-separation.

wfgadta, ggeE i 8

wfm@ta As inseparable 28@W for it is so seen
from the scriptures.
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soul or Brahman. The opponent holds that it refers
to the individual soul, because the word ‘Ananda-
maya’ denotes a modification and therefore cannot
refer to Brahman, which is unchangeable. Moreover,
five different parts are enumerated of this Ananda-
maya, the self consisting of bliss; this is not possible
in the case of Brahman, which is without parts.
Sutras 12-19, according to this interpretation, main-
tain that ‘Anandamaya’, the self consisting of bliss,
refers to Brahman on account of the repetition of the
word ‘Anandamaya’ in these Taittiriya texts. Repeti-
tion has already been said to be one of the character-
istics by which the subject-matter of a passage is
ascertained. Brahman, again, has been proved to
be the main topic of the Vedanta texts (Ch. 1,
Sec. 1, Sutra 4). Therefore ‘Anandamaya’ refers to
Brahman. Moreover, the opening words of the
second chapter of the Taittiriya Upanishad, ‘‘Truth,
Knowledge, Infinity is Brahman’ (Taitt. 2. 1),
and texts like, " “He projected all this” (Taitt.
2. 6), make it clear that Brahman is the topic.
The termination ‘mayat’ is also not out of place in
Brahman, for it is used here to denote an abundance
of bliss. The possession of a body having parts is
also ascribed to It, only because of the immediately
preceding limiting condition, viz. the self consisting
of understanding and does not really belong to It.
Hence “‘the self consisting of bliss” is the highest
Brahman.

Sankara objects to this interpretation of the
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41. But (even) that (agency of the
soul) is from the Supreme Lord; so
declares the Sruti.

The agency of the soul is also due to the Supreme
Lord. The soul does good and bad deeds, being so
directed by the Lord. ‘“He makes those whom He
will raise do good deeds’” (Kau. 8. 8). It is through
His giace that the soul attains to Knowledge and
becomes iree.

gangagcg Mfanffe@aaie e

@awga-waw: Depends on works done § but fifea-
wfafeg-wiamifea:  on account of the relevancy of
injunctions and prohibitious etc.

42. But (the Lord’s making the soul
act) depends on works done (by it) ; (thus
cnly would) injunctions and prohibitions
etc. be relevant.

This Sutra refutes a possible doubt that since
the Lord makes some persons do good and others
evil, He must be cruel and whimsical. It says, that
the Lord always directs the soul according to its good
or bad deeds in previous births. And Samséra being
without beginning, there will always be previous
births, with actions done in them, for the guidance of
the Lord. So Ke cannot be accused of being cruel
and whimsical. It is thus alone that the scriptural
injunctions and prohibitions can have any meaning;
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aq That (Brahman) w=#% is not manifest we
(so the scripture) says f¢ for.

28. That (Brahmean) is not manifest,
for (so the scripture) says.

If Brahman exists, then why is It not perceived ?
The Sruti says that Brahman is unmanifest on account
of our being covered with ignorance. Therefore It is
not perceived by us: ‘“He is not apprehended by
the eye, nor by the other senses, nor by penance’
etec. (Mu. 8. 1. 8).

Al T SR, TREATHTEARAT || R% ||

«fd ¥ And moreover 4% in perfect meditation
(It is experienced) ¥@w-wga@MEH from the Sruti and
Smriti.

24. And moreover (Brahman is ex-
perienced) in perfect meditation, (as we
know) from the Sruti and Smriti.

If Brahman is not manifest to us, then we can
never know It, and therefore there will be no Freedom.
This Sutra says that Brahman is not known only to
those whose heart is not purified, but those who
are purified realize It in the state of Samadhi when
ignorance is destroyed. That this is so is known
from the Sruti and Smriti : ““Some wise man, however,
with his eyes turned inside and wishing for immortal-
ity saw the Self within” (Kath. 2. 4. 1); also Mu. 8.
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the Creator is) something more (than the
individual soul).

‘But’ refutes the objection of the last Sutra.

The Creator of the world is omniscient and
omnipotent. As such He knows the unreality of the
Jivahood and the world, and also His own non-
attachment to them, being a mere witness. He has
neither good nor evil. So his creating a world of
good and evil is not objectionable. For the individ-
ual soul, however, there is good and evil so long
as it is in ignorance. The Srutis clearly point out
the difference between the individual soul and the
Creator in texts like “The Atman is to be realized”
ete. (Brih. 2. 4. 5). AR these differences, however,
are based on imaginary distinctions due to ignorance.
It is only when Knowledge dawns that the individual
soul. realizes its identity with Brahman. Then all
plurality vanishes, and there is neither the individual
soul nor the Creator. Thus the individual soul not
being the creator of the world, the objection raised
does not hold good.

wgaTiEEy aggaafa: 1 2

wmifzaq Like stones ete. ¥ and a=quaf: its
untenability.

23. And because the case is similar to
that of stones (produced from the same
earth) etc., the objection is untenable.

An objection may be raised that Brahman,
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no creation for the same reason. Their nature can-
not be both activity and inactivity, they being contra-
dictory. If they are meither, their activity and in-
activity would depend on an efficient cause, like
Adrishta, which being alwayc connccted with the
atoms, they will always be active, and creation would
be permanent. If on the other hand, there is no
efficient cause, there will be no activity of the atoms
and hence ne creation. Consequently the atomic
theory is again inadmissible.

ot fraag), At s )

smfgR®iq On account of possessing colour ete.
< and favas: the opposite e!'!mq Lecause it is seen.

15. And on account of (the atoms)
possessing colour etc., the opposite (of
what tne Vaiseshikas hold would be true),
because it is seen.

The atoms are said to have colour ete., for other-
wise the effects will not possess these qualities, since
it is the qualities of the cause that are found in the
effects. In that case the atoms would cease to be
atemic and permanent.  For whatever possesses
colour etc. is found to be gross, not minute, and im-
permanent as compared with its cause. So the atoms
also, which have colour etc., must be gross and
impermanent, and this contradicts the Vaiseshika
tenet that théy are minute and permanent. So the
atoms cannot be the ultimate cause of the world.
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be many, may I grow forth.” It sent forth fire”
(5. 2. 8). Here there is no mention of Akasa being
produced by the Sat or Braiman. Hence Akasa has
no origin, it is eternal.

afeguzn

wf& There is g but.

2. But there is (a Sruti text which
states that Akésa is created).

The opponent in this Sutra anticipates a possible
objection against his arguments advanced in Sutra 1,
and explains it away in Sutra 8. The text referred
to here is, “From that Self (Brahman) sprang Akésa
(ether)” ete. (Taitt. 2. 1).

aituft, sIERIETE I 3 0

1@ Used in a secondary sense W&%aiq on account
of the impossibility.

3. (The Sruti text dealing with the
origin of Akésa) is to be taken in a second-
ary sense, on account of the impossibility
(of Akésa being created).

The Taittiriya text referred to in the previous
Sutra, the opponent holds, should be taken in a
secondary sense, as Akdsa cannot be created. It has
no parts and hence cannot be created. Moreover,
Akasa is all-pervading, and therefore it can be infer-
red that it is eternal—without origin.
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meditations on Brahman are to be repeated till
Knowledge dawrs. The question is now taken up
about other meditations which are practised for
attaining certain results. The opponent holds that
such meditations can be stopped after a certain time;
they would still yield results, like sacrifices performed
only once. This Sutra says that they are to be
continued till death, for the Sruti and Smriti say so.
“With whatever thought he passes away from this
world”” (Sat. Br. 10. 6. 3. 1). ‘‘Remembering what-
ever form of being he leaves this body”’ ete. (Gita 8.
6). Suck a thougiit at the Lime of death as fixes the
course of life hereafter caniot be had at that moment
without lifelong practice. Hence meditations must
be practised till death.

Topic 9: Knowledge of Brahman frees one from
the effects of all past and future evil deeds.

qafam sogatrR i, agsa-
LLuS UREY

aa-afa® When that is realized ST-g&-we: of the
subsequent and previous sins %4 5-famsY non-clinging
and destruction @a-=9gwd because it is declared (by
the scriptures).

138. When that (Brahman) is realized
(there result) the non-clinging and de-
struction of the subsequent and previous
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lext as being in beaven helped us to recognize that
the same Brahman is spoken of as the light above
héaven. The- connection with heaven helped us to
this recognition. Now another text is taken up for
discussion, in which there is no such decisive factor.
In the Kaushitaki Upanishad there occurs the
following corversation between Indra and Pratar-
dana, in which the latter says to Indra: ‘You
yourself choose for me that boon which you deem
most beneficial to man.”” Indra said, “Know me
only, that is what I deem most beneficial to man.
« ... I am Prana, the intelligent self (Prajnatman),
meditate on me as life, as immortality. . . . And
that Préna is indeed the intelligent self, blessed,
undecaying, immortal” (Kau. 3. 1-8). The question
is raised whether these passages refer to the god
Indra, or the individual self, or the vital force, or
Brahman. The decision is that as the characteristics
of Brahman are more in evidence in these passages
than those of the god Indra, individual soul, or the
vital force (Prana), therefore Brahman is referred
to in these passages; hence Prana here means
Brahman. The characteristics of Brahman referred
to are: (1) Indra says in reply to Pratardana’s
request for that which is most beneficial to man,
“Know me, I am Prina” etc., and since Brahman
alone is most beneficial to man, Indra’s answer refers.
to Brahman. (2) Prina is spoken of as blessed,
undecaying,h immortal, which can be true only of
Brahman. (3) The knowledge of this Préna is also
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to take that the Lord, the ruler, developed what was
undeveloped. Similarly Brahman, which is described
in une place as cxistence, is referred to in another
place as being the Self of all by the word ‘Atman’.
So all texts uniformly point to Brahman as the First
Cause, and there is uo conflict as regards this.

Topic 5: He who is the maker of the. sun,
moon, etc., ic Brahman and not Préna (the vital
force) ur the individual soul.

In the last topic the word ‘existence’ occurring
in one passage helped us to interpret non-existence
occurring in another passage as undifferentiated exist-
ence and not absolute non-existence. But the
opponent now takes up for discussion texts where the
words ‘Préna’ etc. cannot be reasonably interpreted
to mean Brahman, though It is mentioned in another

text.
Euruco s RN

smg-aifa@ Because ( it ) denotes the world.

16. (He of whom all this is the work
is Brahman) because (the work) denotes
the world.

“He, O Balaki, who is the maker of these
persons (whom you mentioned), and whose work
this is—is alone to be known’’ (Kau. 4. 19). In this
section Baléki first describes the several individual
souls residing in the sun, moon, ether, etc. as

10
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they are to be confined to the texts prescribing them
and not taken in other places.

AR SaETWTEE | (3 0

¥a? Other attributes § but ‘T!}GTHWIH\ on account
of identity of purport.

13. But other attributes (like Bliss
etc. are to be combined) on account of
identity of purport.

Attributes like Bliss, Knowledge, all-pervading,
ete., which describe the nature of Brahman are to be
combined, for their purport is the one and indivisible,
unconditioned Brahman. These attributes are men-
tioned with a view to the knowledge of Brahman and
not for T'pasana.

Topic 7: Kath. 1.3.10-11 simply aims at tedch-
ing that the Self is higher than everything else.

HATATT STAAARIET 1| L3 1)

wrerg For the sake of meditation wis@-wwnand as
there is no use.

14. (KAthaka 1. 3. 10-11 tells about
the Self only as the highest) for the sake
of meditation, (and not about the relative
position of 'the objects etc.) as there is no
use of it.

“Higher than the senses are the objects, higher
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4. That (viz. that knowledge of the
Self stands in a subordinate relation to
sacrificial acts) the scriptures directly
declare.

““That alone which is performed with knowledge,
faith, and meditation becomes more powerful”
(Chh. 1. 1. 10); This text clearly shows that
knowledge is a part of the sacrificial act.

HARTATEATE N 9 I

5. Because the two (knowledge and
work) go together (with the departing soul
to produce the results).

“It is followed by knowledge, work, and past
experience’> (Brih. 4. 4. 2). This text shows that
knowledge and work go together with the soul and
produce the effect which it is destined to enjoy.
Knowledge mdependcntly is not able to produce any
such effect.

agat frarana i & 0

aea: For such (as know the purport of the Vedas)
fania_ because (the seriptures) enjoin (work).

6. Because (the scriptures) enjoin
(work) for such (as know the purport of
the Vedas).

The scriptures enjoiix work only for those who
have a knowledge of the Vedas, which includes the
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regarded as different from aft or the Vedic religion
with its two branches, Karmakénda and Jnanakénda.
Moreover, we find that in many works of the Pancha-
ratra school the Vedas are held in contempt. Sankara
himself quotes such a text. The scholiasts Govindé-
nanda and Anandagiri also quote similar texts.
Therefore they must have been definitely regarded
by the ancients as outside the pale of the Vedas and
we cannot reasonably expect Badariyana to have
accepted their view as his final conclusion in a work
meant to systematize the orthodox thought of the
Upanishads. Of course, to that portion which does
not contradict the Vedas he has no objection; nor
has Sankara, as he has made it clear in his Bhashya
on Sutras 42 and 43. Ramaénuja, however, secs in
Sutras 44 and 45 the acceptance of the Pancharitra
doctrine by a refutation of the objections raised
against it in Sutras 42-43. But his interpretations are
stretched. Sutra 45 he twists to mean, ““And because
the creation of the soul is contradicted by this
Séstra’, saying thereby that the question raised in
Sutra 42 as to the creation of the soul does not
arise at all, as this school does not hold the view.
The way in which this Sutra is stretched by Rami-
nuja can easily be seen by comparing it with Sutra
10 where Badardyana uses the same wording, “And
on account of contradiction,” etc. to mean that con-
tradiction in the Sankhya system makes it unaccept-
able to the wise. This seems to be the Sutrakira’s
view here also. Dr. Thibaut thinks, ‘It would not
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Its existence is doubtful, and not the world, since we
experience it. The Sutra refutes this view and says
that what has been described till now, viz. the two
forms of Brahman, gross and subtle, is denied by the
words ‘Not this, not this,’ the double mention of these
words of denial applying to the two forms of Brah-
man. The word ‘Iti’ refers to what has been men-
tioned immediately before, i.e. the two forms of Brah-
man, the subject-matter of the discussion, and there-
fore cannot refer to Brahman Ttself, which is not the
main topic of the preceding texts. Moreover, after
denying the world the Sruti says something more
than that about Brahman, wviz. ‘The Truth of
truth’ meaning thereby that Brahman alone is the
one reality that exists and is the substratum of the
world, which is illusory. Nor is it reasonable to
suppose that the Sruti, professing to teach about
Brahman, will deny it. It is the Truth of truth,
i.e. the reality behind ‘Sat’, or earth, water, and
fire, and ‘Tyat’ or air and ether, the definite and
indefinite forms in nature. There is no contradiction
to perception in this denial of the world, for it denies
only the transcendental reality of the world and not
its Vyavahérika or phenomenal reality, which remains
intact. The objection, wviz. that Brahman is not
experienced, and therefore it is Brahman that is
denied, is baseless; for the object of the Sruti is to
teach about something which is not ordinarily
experienced by us; otherwise its teaching would be
redundant.
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fafe: (njunclwn 1 or rather ¥R@ad_as in the case
of the carrying (of the sacrificial fuel).

20. Or rather (there is an) injunction
(in this text), as in the case of the carrying
(of the sacrificial fuel).

This Sutra now tries to establish that there is
an injunction about Sannyésa in the Chhéndogya
passage cited. There is a Sruti text referring
to Agnihotra performed for the manes, which runs
as follows : ““Let him approach, carrying the sacri-
ficial fuel below; for above he carries it for the
gods.” The last clause Jaimini interprets as an
injunction, though there is no word in it to that
effect, because such an injunction is nowhere else
to be found in the scriptures. On account of its
newness (Apurvatd) it is an injunction. Following
this argument this Sutra says that in Chh. 2. 28. 1
there is an injunction with respect to Sannyasa, and
not a mere reference, as it is not enjoined anywhere
else. Moreover, there are Sruti texts which directly
enjoin Sannyasa: “Or else he may wander forth
from the students’ life, or from the house, or from
the forest” (Jab. 4).

Again Jaimini himself says that even glorifica-
tion, to be relevant, must be in a complimentary
relation to an injunction. In the text cited steadfast
devotion to Brahman is being praised, and so it has
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thle sun etc. (with their offices) and resides
in those spheres.

““He becomes the lord of himself”’ (Taitt. 1. 6).
From the direct teaching of the Sruti the opponent
holds that the released soul attains absolute powers.
The Sutra says that his powers depend on the Lord,
for the text cited further on says, ‘“He attains the
Lord of the mind”’, the Lord who abides in spheres
like the sun ete. and entrusts the sun ete. with offices.
Therefore from this latter part of the text it is clear
that the released soul gets its powers from the Lord
and depends on Him. Hence its powers are not
unlimited.

faewats a qar & eafame ) e

faww-wafd Which is beyond all effected things ¥
and @i so f& because f@faq existence WI% the script-
ure declares.

19. And (there is a form of the
Supreme Lord) which is beyond all created
things, because so the scripture declares
(His) existence (in a twofold form).

“Such is the greatness of it; greater than it is
the Purusha. One foot of His is all beings. His
(other) three feet are what is immortal in heaven”
(Chh. 3. 12. 6). This' text declares that the Supreme
Lord abides in two forms, the transcendental and
the relative. Now he who worships the Lord in His
relative aspect does not attain the transcendental
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being ultimately aimed at by the Sruti, but used
merely as indicative of Brahman, then these very
texts would refer to the Nirguna Brahman and Libera-
tion would be the immediate result of knowing that
Brahman. So by reasoning we have to arrive at a
conclusion as to the true significance of these texts,
which obviously have a doubtful import.

The issue of the Saguna and Nirguna Brahman
as shown above is not, however, kept up all through,
for in many places it is not between them but bet-
ween the Saguna Brahman and the individual soul or
something else.

Topic 6: Concerning “‘the Self consisting of bliss™.

ArrREASATEE || (R I

wm=wa: “The Self consisting of bliss’’ wwE®
because of the repetition.

12. (In the passage) “The Self con-
sisting of bliss” ete. (Brahman, which is
spoken of as the tail, is put forward as an
independent entity and not as something
subordinate to Anandamaya, the Self con-
sisting of bliss) on account of the repeti-
tion (of Brahman as the main topic in
many passages of that chapter).

In topic 5 the word ‘thinking’ attributed to the
First Cause is interpreted in its direct sense, thus
establishing the intelligent principle Brahman as the
First Cause, and the figurative meaning, which would
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2. And there being no mention (in
the scriptures) of the other entities, (i.e.
the categories beside the Pradhéna), (the
Sankhya system cannot be authoritative).

Even accepting the Pradhéna of the Sankhyas
for argument’s sake—for the Vedéntins also recognize
Mayd as the cause of the world, the difference be-
tween the two being that the Pradhéna according to
the Sénkhyas is an independent entity, whereas Mayéa
is a dependent entity, being a power of Brahman—
yet there is no mention of the other categories of the
Sankhyas anywhere in the Vedas. Hence the
Sankhya philosophy cannot be authoritative.

Topic 2: Refutation of the Yoga philosophy.
qRF AT TG N 2 0
wdm By this @%: the Yoga philosophy g is
(also) refuted. -
3. By this the Yoga philosophy is
(also) refuted.

After the refutation of the Sankhyas, who recog-
nize an independent entity called the Pradhana as
the cause of the world, this Sutra refutes the Yoga
Smriti, which also recognizes a separate entity called
the Pradhéna as the First Cause, though unlike the
Sankhyas they recognize an Iswara who directs this
jnert Pradhéna in its creative evolution. The Yoga
system is spoken of in Upanishads like the Svetas-
vatara. It helps concentration of the mind, which
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is not lixely. Even this cannot stand; since every
soul is all-pervading and thereforc permeates all
bodies, and thére is nothing to fix that a particular
body belongs to a particular soul. Again there can-
not be mere than one all-pervading entity; if there
were, they would limit each other and consequently
ceasesto Le ail-pervading or infinite, Hence there is
only one Self and not mary. The plurality of selves
in Vedania is only a product of ignorance and not
a reality.
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Now from this Sutra onwards the discussion is about
the goal reached. The Chhéndogya text quoted in
connection with the way, says, “Then a being who
is not a man leads them to Brahman®’ (Chh. 5. 10. 1).
The question is whether this Brahman is the Saguna
Brahman or the Supreme Brahman. Badari says
it is the Saguna Brahman, for such a journey is pos-
sible only with respect to the Saguna Brahman, which
is finite and therefore occupies a particular place
to which the souls may go. But it is not possible
with respect to the Nirguna Brahman, which is all-
pervading.

frtfasmmn ¢

faiifi@an On account of the qualification ¥ and.

8. And on account of the qualifica-
tion (with respect to this Brahman in
another text).

““And conducts them to the worlds of Brahman”’
(Brih. 6. 2. 15). The plural number is not possible
with respect to the Supreme Brahman, while it is
possible in the case of the Saguna Brahman, which
may abide in different conditions.

Qe g aEEeg: | & |
@@@q On account of the nearncss g but a9-
U3 (its) designation as that.

9. But on account of the nearness (of
the Saguna Brahman to the Supreme
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the experience of master minds that have come face
to face with Reality (Aptavikya). That is why the
seriptures ar~ infaliible. Hence in ascertaining the
First Cause the scriptures alone are authority.

e prime object of this Sutra, therefore, is not
to establish Brahman through inference but to
discuss  scriptural passages which declare that
Brahman is the First Cause—texts like* “That
from which these beings are born, by which they
live after birth and into which they enter at death—
try to know That. That is Brahman” (Taitt. 8.1).
The Sutra collects the Vedanta texts for the full com-
prehension ot Brahman. Once the scriptures have
declared Brahman to be the First Cause, reasoning
etc. may be taken advantage of in so far as they
de not contradict the seriptures, but rather supple-
ment them, in ascertaining the sense of the Vedanta
texts. Such reasoning must be corroborative of the
truth inculcated. This kind of reasoning includes
the hearing of the texts (Sravana), thinking about
their meaning (Manana), and meditation on them
(Nididhy#sana). This leads to intuition. By
intuition is meant that mental modification (Vritti)
of the mind (Chitta) which destroys our ignorance
about Brahman. When the ignorance is destroyed
by this mental modification in the form of Brahman
(Brahmékarad Vritti), Brahman, which is self-
luminous, reveals Ttself. In ordinary perception
when we cognize an object the mind (Chitta) takes
the form of the external object, which destroys the
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fawfa®uie Because of contradictions 9 also wg#®&q
inconsistent.

10. Also because of contradictions
(the Sankhyan theory) is inconsistent.

There are various contradictions in the Sankhya
philosophy, as, for example, sometimes the senses
are said to be eleven and again they are said to be
seven, again the Tanmatras are said to be produced
from Mahat in one place and in another place from
Abhankéra (Ego), and so on. Its differences with
Sruti and Smriti are well known. Hence the doctrine
of the Pradhéna of the Snkhyas cannot be accepted.

Topic 2: Refutation of the objection from the
Vaiseshika standpoint against Brahman
being the First Cause.

Lt st e CREY

m—ﬁﬁ'aﬂ\ Even as the great and long @1 or ¥@-
gftq@@ra from the short and the infinitesimal.

11. (The world may originate from
Brahman) even as the great and long
(triad etc.) originate from the short (and
the minute dyad) or (this kind of dyad)
from the infinitesimal (atom).

The Sankhyas having been refuted, the Vaise-
shika philosophy is taken up in Sutras 11—17 and
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ness except experience? If that is so, why should
not an object which is experienced be taken also
as existing? It may be said that even the Vedantins
acknowledge the unreality of the external world,
since it is contradicted by the knowledge of
Brahman, and that this view is based on the Srutis.
But if the Bauddhas accept the authority of the
Vedas, then they would be included within the
Vedantic school and no longer remain outside it,
but as a matter of fact they do not accept the Vedas.

a qmE, wgaEeR || 30 1l

@ Is not wia: existence wqu®a : because (external
things) are not experienced.

80. The existence (of Samskaras) is
not (possible according to the Bauddhas),
because (external things) are not experi-
enced. .

The Bauddhas say that though external things
do not exist, yet the actual variety of notions like pot,
cloth, etc. can be accounted for by the preceding Sams-
karas or mental impressions left by previous experi-
ence, even as the impressions of the waking state
give rise to the variety of experience in the dream
state. This view is not tenable, says the Sutra, for
mental impressions are impossible without the percep-
tion of external objects, and this the Bauddhas deny.
The assumption of a beginningless series of mental
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impressions as cause rnd effect would only lead to
a regressus in infinitum and not solve the difficulty.

ftreeaT==at 1 3L 0

wftm@d On account of the momentariness «
and.

31. And on account of the moment-
ariness (of the ego-consciousness it can-
not be the abode of the Samskéras).

The mental impressions must have an abode.
Without that they cannot exist. But the doctrine
of momentariness denies permanency to everything.
Even the Alayavijudna or ego-consciousness, is
momentary and cannot be that abode. Unless there
is a permanent principle connecting the past, present,
and future, there cannot be remembrance or recogni-
tion of an experience originating at a particular time
and place. 1f the Alayavijnina is said to be some-
thing permanent, then that would go counter to the
doctrine of momentariness.

SOOI (| 3R I

gaw In every way wquus: being illogical = and.

32. And (as the Bauddha system is)
illogical in every way (it cannot be
accepted).

This Sutra can also be interpreted as refuting the
Nihilists : The translation would then be : And (as
Nihilism) is illogical ete.
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gross body (2. 8. 49 and 50). It is only when this
Upédhi also, which being something created and not
cternal (ide 2. 4) and therelore liabie to destruction,
is rent asunder, that the Jiva attains its real nature
and is all-pervading. As such, Ramanuja’s refutation
of Adsvaita folls flat. Sankara’s interpretation of
these Sutras on the other hand is happy. The
Sutrakara, having established that the Jiva in its
relative state is atomic and an agent but in reality
all-pervading, refutes the view of those who hold
that the Jivas are many and all-pervading in their
relative state itself. Nimbérka and Vallabha also see
the same subject in this topic which shows that Rama-
nuja’s attempt to refute Advaita is far-fetched and
not at all what the Sutrakara (aphorist) means.

Nimbérka too regards the Jivas and Prakriti as
effects of Brahman; but while matter undergoes
further modification after creation, the souls do not
and in this sense the soul is said to be eternal by
him also. Such a view stands refuted by the same
arguments as are applied against Raménuja’s view.
Coming to Sutra 48 which says the Jiva is different
as well as non-different from Brahman, it has already
been shown by Sankara in 2. 1. 14 that such a thing
is not possible in the same entity and that non-
difference alone is real.

Let us now conclude this topic by considering
the reasonableness or otherwise of taking Sutras 19-28
as the decisive view of the author. According to
this view the soul is atomic, for the Sruti declares it
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Y‘zh-e more powerful, 887-

888.

of Brahman leads to Liber-
ation, 408.

no work for one who has
attained, 412-413.

destroys all ignorance, 416.

is _gained in Sannyidsa
Asrama, 416-417.

works are an indirect means
to, 424-426.

can be attained by special
works, 481. .

when may It come? 442-443.

destroys  all past and
future sins, 455-456.

cannot destroy Prarabdha
works, 458.

Kumérila, 885.

Liberation, is not attained by
the knowledge of the
empirical self, 22.

true knowledge of Self leads
to, 28, 858.

is attained by knowledge of
Brahman, 25, 40, 126, 408

comes from the comprehen-
sion of the Vedénta texts,

82.
knowledge of the Saguna
Brahman leads to gradual,

48.
according to the Sinkhyas.
185.

is attained by worshipping
ete. Vasudeva, 228.

comes from Knowledge
only, 424,

not delayed after Knowl-
edge, 448-444.

is knowledge of Brahman,
444,

is nothing newly acquired,
498.

BRAHMA-SUTRAS

Light, in Chh. 8. 18. 7 is Brah-

man, 56-60. .
Brahman is the, of lights,
110-111.

| the Highest, is Brahman,

126.
the, attained by Jiva is the
Supreme Self, 499.

Lord, the whole creation is
reabsorbed in the Sup-
reme, 78.

cosmic form of the, 86-87.

is to be meditated upon in
the space between the
head and the chin, 91.

the Supreme, is free from
the three states of wak-

ing, dream, and deep
sleep, 108.

is not affected by ignorance,
184,

dispenses fruits of action,
189, 225, 261-262, 840-848.

the Inner Ruler, 189.

the Supreme, the soul is
dependent on, for its
agency, 260-262.

Knowledge attained through
His grace, 261, 814.

the soul is a part of the,

262-264, 266.
the Supreme, does not
create the dream world,
810-312.

the Supreme, does not enjoy
the fruits of actions, 880.

meditation on the cosmic
form of the, 899-400.

the Supreme, abides in two
forms, 510-511.

See also Brahman.

|

| Madhu Vidya, 119 ff. 189.

Mahat (Great), in Katha
1. 8. 11 does not refer to
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SANKARA’S INTERPRETATION OF THE SUTRAS

There is a strong opinion current amongst scholars
to-day that whatever be the merit of Sankara’s
metaphysical doctrines considered by themselves or
even as doctrines elucidating the teachings of the
Upanishads, he is not faithful to Bidardyana in his
interpretation of the Sutras. They hold that Bida-
rilyana was ignorant of a twofold Brahman and conse-
quently of a twofold knowledge; that he was not
aware of the doctrine of Maya and so did not hold
that the world was unreal, but that Brahman under-
went a real change into this world-order; and that the
Sutras do not hold the view of absolute identity of
the individual soul and Brahman. In short their
view is that the system of Béadardyana is a theistic
system which has more affinities with the systems of
Réménuja and Nimbérka than with Sankara’s pure
Non-dualism. This view is nothing new. Bhéaskara
at the beginning of his commentary on the Sutras
accuses Sankara of this very thing. But at the same
time we can also cite Sindilya, the author of the
Bhakti-Sutras, who in Sutra 80 of his work refers to
BéAdarayana as a Monist, which shows that the view
that Badardyana was an Abhedavadin was prevalent
in ancient days, even as early as the Sutra period.

Tt is not possible to deal with such a controversial
subject in a short Introduction like this. All the same
we shall take some salient points connected with this
discussion and try to see how far such a criticism
against Sankara is justified. At the outset, however,
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afm The smritis stute ¥ and.

47. The Smritis also state (that).

“Of the two. the Supremc Self is said to be
eternal and devoid of qualities. It is not touched by
the fruits of actions any more than a lotus leaf is by
water. . . .’ Smriti texts like this declare that the
Supreme Lord does not experience pleasure and pain.
The Srutis too do the same.

sgmfER} JearErnssattEa | e

wamafert Injunctions and prohibitions wamwg
on account of the connection with the body sifaufz-
aq like light ete.

48. Injunctions and prohibitions (are
possible) on account of the connection (of
the Self) with the body ; as in the case of
light etc.

Even though the Self is one and indescribable,
and with reference to it there can be no injunctions
and prohibitions, yet as connected with a body, such
injunctions and prohibitions are possible. Fire is
one; but the fire of the funeral pyre is rejected, and
that of a sacrifice is accepted. Similar is the case
with the Atman.

srgaaeTEafaRT || 88 |

wgma: Non-extension (beyond its own body) =
and wsfa®wt there is no confusion (of results of
actions).
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tion between the Jiva and Brahman one of difference
and non-difference, the one being limited and the
other all-pervading.

qafeET Il Re 0

gdaq As before a1 or.

29. Or (the relation between the two,
i.e. Jiva and Brahman) is as given before.

Having given in the two previous Sutras the view
of Bhedabhedavidins, the upholders of difference
and non-difference, this Sutra refutes it and establish-
es as the final truth what has been stated in Sutra 25,
viz. that the difference is merely illusory and non-
difference is the reality. For if the difference is also
real, it can never cease to be, and all the instruction
of the Sruti with respect to Liberation will be useless,
for bondage is nothing but this idea of separateness,
and if this is real, there can be no Liberation at all.
But if the difference is due to ignorance, then Knowl-
edge can destroy it and the reality, the non-difference
may be realized. So the views given in Sutras 27
and 28, which later on were developed by Kumarila
and Bhéskara, are not correct, and the view given in
Sutra 25 alone is correct.

sfafarsT 1 2o 0
wfa®eq On account of the denial ¥ and.
30. And on account of the denial.
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(Brih. 4. 4. 6, Kénva), we deny it; for the Sruti says
that they do not depart from the soul (i.e. they
accompany the soul) and s is clear according
to some, viz. the Madhyandina recension of Brih.
4. 4.6.” We cannot but say that this is more happy,
as the force of ‘some school’ and the word ‘hi’
(becanse) in the Sutra are well brought cut.

Though the interpretation according to the letter
of the Sutra forces us to side with Réménuja and
Nimbérka, yet if we consider the Sruti text, viz. Brih.
4. 4. 6, on which the discussion is based and also the
arrangement of the Sutras in this Section 2 up to
Sutra 16, we find that Sankara is more reasonable
than the other two and it looks as though the Sutra-
kéra himself had made a slip, though he meant other-
wise. Brih. 4. 4. 6 says in the first half of the text
how one who is attached transmigrates, and concludes
the first half by saying, “Thus does the man who
desires transmigrate.”” The second half speaks of the
man without desires and says, ‘““Of him who is with-
out desires . . . and to whom all objects of desire are
but the Self—the organs do not depart. Being but
Brahman, he is merged in Brahman.” Here it is
quite clear that the Sruti contrasts the two cases of
one who is attached and one who is not attached and
so does not transmigrate but is merged in Brahman.
Now it is well known both from the scriptures and
the Vedanta-Sutras itself that a transmigrating soul
at the time of death goes out with the organs, and so
when in contrast to this it is said, ‘“‘His organs do not
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afg s F=n
wf7 @ Moreover &% seven.
15. Moreover there are seven (hells).
There are seven hells mentioned in the Purénas,

to which the evil-doers are cast to expiate their
sins through suffering.

iy = g | 0 )

ad There wfu even ¥ and @4-=WAF on account
of his control wfafw: there is no contradiction.

16. And on account of his (Yama’s)
control even there (in those hells), there is
no contradiction.

An objection is raised that since according to the
Sruti the evil-doers suffer at the hands of Yama how
is this possible in the hell called Raurava, where
Chitragupta is the presiding deity. The Sutra says
that there is no contradiction, as Chitragupta is
directed by Yama.

e g swacaTa i o 1

fagrw&@: Of knowledge and work ¥fa thus g but
9Fa@® on account of their being the subject under
discussion.

17. But (the reference is to the two
roads) of knowledge and work ; thus (we
have to understand) on account of their
being the subject under discussion.
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This Sutra says that such a meaning is not
correct, for the subsequent portion of the text in the
Kaushitaki shows that others get this good and evil,
and this is not possible unless the person who attains
Knowledge discards them.

Topic 16: The discarding of good and evil by
the knower of Brahman takes place at the time of
death and not on his way to Brahmaloka.

QIR FASETITETE, a7 &9 1| RO |l

g/l At the time of death @d=-wwaw there
being nothing to be attained @ so also fg for w3
others.

27. (He Who attains Knowledge gets
rid of his good and evil works) at the time
of death, there being nothing to be obtain-
ed (by him on the way to Brahmaloka
through works) ; for other texts also say
so.

The question is raised as to when the individual
soul gets rid of the effects of its good and evil works.
“He comes to the river Viraji and crosses it by the
mind alone, and there he shakes off good and evil’”’
(Kau. 1. 4). On the basis of this text the opponent
holds that the effects are got rid of on the way to
Brahmaloka and not at the time of death. This
Sutra refutes it and says that the man of realization
gets rid of them at the time of death. The Sanchita
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beyoud these, and so cannot be an object of per-
ception; as such It cannot be the substratum of a
superimposition. Brahman is also the inner Self of
everyone and therefore can never be separate and
in front of a person like a rope, when alone the world
can be surimposed on It.

Neither can Brahman be both subject and object
of the thinking process, for one and the same being
cannot both be the agent and the object of its activity
at the same time. An object is that on which is
concentrated the activity of the agent, and hence it
must be different from the agent. If, again,
Brahman is manifested by some other knowledge and
thus becomes an object, It ceases to be self-luminous
and becomes limited, and this the scriptures do not
accept. Further, in all cases of superimposition there
is an antecedent real knowledge of the object which
is superimposed, as of the snake in the example. So
to superimpose the world on Brahman a real knowl-
edge of the world is necessary, and this would make
the world a reality, with the result that the cessation
of the world phenomena would be an impossibility
and Liberation would be impossible. Thus in what-
ever way we may try to establish the theory of
superimposition, we are not able to do so.

Yet, says Sankara, it is natural (a self-evident
fact) on the part of man, because of ignorance, not
to distinguish between the two entities (the subject
and the vbject), which are quite contradictory, and
to superimpose the one on the other, and their
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recension). So the opponent argues that the individ-
ual soul is born at the beginning of the cycle, just
as Akisa and other elements are born. This Sutra
refutes it and says that the individual soul is not
born, for there is uo statement to that effect in the
Sruti in the section dealing with creation. On the
other hand Sruti texts clearly deny such birth to the
individual soul. *‘Unborn, eternal’’ (Kath. 1. 2. 18);
““This great birthless Self*” (Brih. 4. 4. 25). It is the
one Brahman without a second that enters the
intellect and appears as the individual soul (Jiva).
““Having created it, 1t entered juto it” (Taitt. 2. 6).
Hence as there is in reality no difference between
the individual soul and Brahmar, the fact of the
Jiva’s being non-created does not contradict the
text, ““At the beginning there was only the Atman
without a s2cond” (Ait. 1. 1). The creation of souls
spoken of in the other texts cited is only in a
secondary sense. 1t does not therefore contradict the
text, *“Having created it, It entered into it.””

Topic 12: The nature of the individual soul is
intelligence.

saaa |l e

= Intelligence wa ua for this very reason.

18. For, this very reason (viz. that it
is not created), (the individual soul is)
intelligence (itself).
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agents, but at the time of creation there is an expan-
sion of their intelligence and in this sense alone,
i.e. in the sense that there is no essential change in
their nature at creation, are the souls said to be not
created (vide Sri Bhéshya 2. 3. 18) while the elements
which undergo change in their essential nature
are said to be created. Badariyana nowhere says
that the souls and Prakriti which form the body of
Brahman are Its effects; nor does he anywherc
declare such a difference between the souls and the
elements. Again, according to Réménuja Brahman
means not pure Being but as qualified by the souls
and matter for Its body. This very conception of
Brahman establish that the relation between the souls
and Brahman is as between a quality and the thing
qualified and consequently 2. 3. 48 is redundant if
the word ‘part’ there should be interpreted to convey
this idea.

Rémadnuja sees a refutation of Advaita in Sutras
50-53. This does not seem to be intelligible at all.
for the Advaitins do not say that the Jiva is all-
pervading in its relative state. It is so in the state
of release. Sankara makes it clear that the Jiva
as such is limited and subject to injunctions and pro-
hibitions, through its connection with a gross body
(2. 8. 48), and that even after the gross body falls,
on account of its finer Upidhis, the Antahkarana
ete. which accompany it even after death (4. 2. 1-6),
it still continues to be individualized (2. 8. 80), and so
there is no confusion in fruits of actions done in the
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13. And it is minute.

The vital force (Préna) is also minute, subtle,
and limited like the senses. It may be objected that
it is all-pervading according to the text: ¢‘‘Because
he is equal to a gnat, equal to a mosquito, equal to
an elephant, equal to these three worlds, equal to
this universe’® (Brih. 1. 8. 22). But the all-pervading-
ness spoken of here is with respect to Hiranyagarbha,
the cosmic Prana. In its universal aspect it is all-
pervading; but in relation to beings in the world,
in its individual aspect with which we are concerned
here, it is limited. Hence the vital force is also
limited.

Topic 7: The presiding deities of the organs.
frafaee g agmaaTa 1 28 0

sifaufz-wfesi@ Presiding over by Fire and others
q but §4-WHFTE on account of the scriptures teach-
ing that.

14. But there is the presiding over by
Fire and others (over the organs), on
account of the scriptural teaching about
that.

The dependence or independence of the Prana
and the orgams is taken up for discussion: The
scriptures say that these are presided over by the
gods like Fire ete.,, which direct them. For
example, ““(Fire) having become speech entered the
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applicable to a Jo2ni also. In the absence of such
a specification it is not binding on him.

cgadsgnfaat | 28 1

gad For the praising (of Knowledge) waafa:
permission al or ruther.

14. Or rather the permission (to do
work) is for praising (Knowledge).

The injunction to do work for the knowers of
the Self is for the glorification of this Knowledge.
The praise involved in it is this: A knower of the
Self may work all his life, but on account of this
Knowledge he will not be bound by its effects.

A
ETARIW TR | L
FFmiw According to their choice ¥ and & some.

15. And some according to their
choice (have refrained from all work).

In Sutra 8 it was said that Janaka and others
were engaged in work even after Knowledge. This
Sutra says that some have of their own accord given
up all work. The point is that after Knowledge
some may choose to work to set an example to others,
while others may give up all work. There is no
binding on the knowers of the Self as regards work.

g U & I

<g#éH Destruction ¥ and.





index-173_1.png
1.3.12] BRAHMA-SUTRAS 101

S ruccoic RSN

&1 This (supporting) ¥ also yar@aiq because of the
command.

11. Because of the command (attri-
buted to Akshara) this (supporting) (can
be the work of the Highest Self only and
not of the Pradhana).

“Under the mighty rule of that Immutable
(Akshara), O Gargi, the sun and the moon are held
in their positions’® (Brih. 8. 8. 9). This command or
rulership cannot be the work of the non-intelligent
Pradhéna. So the Pradhéna cannot be the ‘Akshara’
which supports everything up to Akésa.

FFAMHSATIA || 4R |l

wA-wia-sEe: Because the qualities of any other
than Brahman have been negated ¥ also.

12. And because the qualities of any
other than Brahman have been negated
(by the Sruti).

All other qualities referred to in the text, as, for
example, seeing, hearing, thinking, knowing, etc.
(Brih. 8. 8. 11) point to a conscious principle and
therefore negate the Pradhéna etc. Nor can it be the
individual soul, which is not free from limiting ad-
juncts as the Akshara is described.
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argues that as fire and the other elements are merged
in the Supreme Deity, which is the cause of these
elements, this is only the final dissolution, and ‘so
everyone at death attains Liberation. This Sutra says
that this merging is not absolute merging, but the
one we experience in deep sleep. Only the functions
of these elements are merged, and not the elements
themselves. The final dissolution does not take place
till Knowledge is attained; for the scriptures
declare that till then the individual soul is subject
to relative existence : ‘‘Some souls enter the womb
to have a body”’ etc. (Kath. 2. 5. 7). If the merging
at death were absolute, then there could be no
rebirth.

g guTUraT, auigeE: I &

|9 Subtle wWwa: as regards size ¥ and &% so
9y because it is experienced.

9. (This fine body) is subtle (by
nature) and size, because it is so experi-
enced.

The body formed from the essence of the gross
elements in which the soul abides at the time of
death is subtle by nature and size. This is under-
stood from scriptural statements which declare that
it goes out along the Nédis (nerves). So it is
necessarily subtle or small in size. Its transparency
explains why it is not obstructed by gross bodies,
or is not seen when it passes out at death,
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stqmgaTa: I go |
# Not ¥ by the destruction Wt therefore.
10. Therefore (this subtle body is) not

(destroyed) by the destruction (of the
gross body).

STEAT IR FAT N LR
%® va To this ( fine body ) alone ¥ and eury:
hecause of possibility @s: this %W ( bodily ) heat.
11. And to this (tine body) alone does
this (bodily) heat belong, because this
(only) is possible.
The bodily heat observed in living animals
belongs to this subtle body and not to the gross body,

for the heat is felt so long as there is life and not
after that.

Topic 6: The Prinas of a knower of the Nirguna
Brahman do not depart from the body at death.

afataffa &, @, T n R0
#fa891q On account of denial xfa 99 if it be said
@ not so AR from the individual soul.

12. If it be said (that the Prénas of a
knower of Brahman do not depart), on
account of the Sruti denying it ; (we say)
not so, (because the scripture denies the
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381. If it be said that (Brahman) is
not referred to on account of the character-
istics of the individual soul and the vital
force (being mentioned), (we say) not
so, because (such an interpretation) would
enjoin threefold meditation (Upasani) ;
because Prina has been accepted (else-
where in the sense of Brahman) ; and be-
cause here also (words denoting Brahman)
are mentioned with reference to Prana.
(Hence it is to be understood to mean
Brahman).

The psasages under discussion might as well
refer to the individual soul and the vital force,
for their characteristics also are found : ““One should
know the speaker and not inquire into speech’
(Kau. 8. 8), “Préna, laying hold of this body, makes
it rise up’’ (Kau. 8. 8). The Sutra refutes such a
view and says that Brahman alone is referred to by
‘Préna’; for the above interpretation would involve
a threefold Upésana, viz. of the individual soul, of
the chief vital force, and of Brahman, which is
against the accepted rules of scriptural interpretation.
No single passage can be made to yield three different
meditations in this way by splitting it up. More-
over in the beginning we have, ‘““Know me ouly”,
followed by, “I am Préna”, and in the end again
we have, “And that Préna indeed is the intelligent
self, blessed, undecaying, immortal’”’, which shows
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means that he will cease to be a Naishthika there-
after,

Sqqanfl g o W, AR, aTEE N YR I

9qya« Prefixed with ‘Upa’, i.e. an Upapataka or
a minor sin W7 g but '& some wWw the existence
wad_ as in the case of eating &7 this 9W¥ is ex-
plained in Purva Mimémsa.

42. But some (consider this trans-
gression on the part of the Naishthika) a
minor sin (and therefore claim) the exist-
ence (of expiation for it), as in the case of
eating (prohibited food by ordinary Brah-
machérins). This is explained in Purva
Miméamsa.

Some, however, think that such lapses on the
part of a Naishthika, other than disloyalty to
teacher’s wife etc., are minor sins and not major
ones, and so can be expiated by proper ceremonies,
even as ordinary Brahmachérins who take prohibited
food are again purified by expiatory ceremonies.
The reference to the text demying any such ceremony
in his case is meant only to bring home to the Naish-
thika Brahmachari the grave responsibility on his
part so that he may struggle with all his soul.
Similarly in the case of the recluse and the Sannyasin.
As a matter of fact, the Smriti does prescribe the
purificatory ceremony for both the recluse and the
Sannyasin. ““The recluse when he has broken his
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the Sinkhyarn categor;
150 f. Bony:

means the cos.nic intellect,
182, 136.
refers to Self in Vedic texts,
130137,
Méheswaras, their philosopki-
cal doctrines, 223-248.
Maitreyi, 148-149.
Manu, 117, 123, 159, 207.
Miya, explained, & ff.
is not real, 4, 18, 1t
is Anirvachaniya 4, 14, 134.
is the result of Avidyi, 3,
18.
Brahman becomes creative
through, 88, 134. 185, 198.

is a power of Brahman, 160.
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the world of diversity

through His
183.

Brahman's power of, estab-
lished, 186.
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modified through, 192.
Meditation, in, on Brahman
all the qualities of Brah-
man, negative and other-
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power
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It is a separate state, though it happens occasionally,
and the reason why it is not considered a fifth state
is because it is a mixture of the other two states.

Topic 5: The nature of the Supreme Brahman.

The preceding four topics deal with the nature of
‘thou’ or the apparent self. By proving that the
creation in dreams is false, it has been shown ‘that
though the Jiva appears apparently to enjoy happi-
ness and misery, yet in reality it is unattached. By
its mergence in Brahman in deep sleep that detach-
ment has been firmly established. By saying that
the selfsame Jiva returns from sleep the doubt as to
its non-permanency has been refuted. By a reference
to swoon it has been explained that though all expres-
sions of life are extinct in that state still the Jiva is
there, and hence one can be sure that even after
death the soul continues to exist. Thus it has been
shown that the soul is self-luminous, of the nature of
consciousness, having pleasure in itself only, and
beyond the various states. Having described the
nature of ‘thou’, the nature of ‘That’ is taken up for
discussion in the succeeding Sutras.

7 eamats qeethmateg, s w1

@ Not @ma: from (difference of) place wfi even
9@ of Brahman swafaw twofold characteristic f¢
because §3a throughout (the scriptures teach other-
wise).
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41. And (the expiation), although
mentioned in the chapter dealing with
qualifications (in Purva Mimams4), is not
(with reference to one who has taken the
vow of lifelong celibacy), because a fall (in
his case) is inferred from the Smriti, and
because of its (of the expiatory ceremony)
inefficacy (in his case).

The case of those who have taken the vow of
lifelong celibacy and yet have transgressed this vow
through a mistake in judgment, is taken up for
discussion. The opponent, whose view is given in
this Sutra, holds that for such transgressions there
is no expiation. For no such ceremony is mentioned
with respect to them, the one mentioned in Purva
Miméms& 6. 8. 22 referring to ordinary Brahma-
chérins, who are students, and not to Naishthika
Brahmachérins. It can also be inferred that the
Smriti declares such lapses as not expiable. A behead-
ed man cannot be cured. “For him who lapses after
having embraced the vow of a Naishthika Brahma-
chéri I see no expiatory .ceremony by which such a
suicide can be purified.”” The Smriti here does not
refer to the ordinary Brahmachérin, and so the expia-
tory ceremony applies only to them and not to the
Naishthika. Moreover, the ceremony referred to in
Purva Mimémsé is not efficacious in his case, for,
to perform the ceremony he will have to light the
sacrificial fire and therefore have to marry, which
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treats of dream and deep sleep in this section which
desls with the nature of Brahrman. Sankara at the
beginning of Chapter III, Section 1, says that the
iransmigration of the soul is taught in order to
generate a spirit of Vairdgya (dispassion).

Sutras 1-10 of Section 2 treat of the soul’s states
of dream and dreamless sleep. According to Sankara
the very fact that the dream world does not fulfil
the conditions of the time and space factors as in
the waking state, shows that the dream world is
illusory and therefore a creation of the soul and not
of the Lord. From this he shows that the real nature
of the Jiva is self-luminous and beyond all these
states. Thus Sutras 1-10 elucidate the real nature of
the ‘Thou’ in ““Thou art That.”” Sutras 11-21 give
the nature of ‘That’ and Sutras 22-30 identify the
two. Thus the place of Sutras 1-10 in this section is
very significant. Raménuja and Nimbarka say that
the creation of the dream world belongs to the Lord
and not to the soul. If it were so, it should be as
real as this world. Granting that it is the Lord’s
creation, of what significance is this subject in a
section that deals with the nature of Brahman? It
would have been apt in 2.3 where creation is taught.
If it be to create a spirit of Vairdgya, as Ramanuja
says at the beginning of Chapter III, then it ought to
have been included in Section 1 which treats of the
soul’s transmigration with the same object, and thus
be separated from Section 2 where it is out of place.
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‘moor’, etc., spoken of as gods) are used
in the sense of mere spheres of light.

A further objection is given. There is no proof
as to the existence of gods with hands, feet, ete., and
with desires—which would qualify them for medita-
tions and Knowledge. These are mere names of
planets and luminary objects and as such are
material inert things. Consequently they are not
qualified for any kind of Vidyd (meditation) pre-
scribed in the scriptures.

T g g, afw g u

wd The existence ( of qualification ) g but
agTIT: ( sage ) Badardyana ( maintains ) wf@ does
L]
exist f& because.

383. But Bidardyana (maintains) the
existence (of qualification on the part of
the gods for the knowledge of Brahman),
because (all ‘those causes like body,
desires, etc., which qualify one for such
knowledge) do exist (in the case of the
gods).

Badardyana thinks that besides the luminary
orbs like the sun, moon, etc., each of them has a
presiding deity of that name with body, intelligence,
desires, etc., and as such there being all the causes
which can qualify them for the Upésanas and Supreme
Knowledge, the gods also are entitled to them. The
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fact that the sun-god cannot be entitled to Madhu
Vidy#4 because hs cannot meditate on the sun, i.e.
hin.self, does not disqualify him for other devout
meditations or for the knowledge of Brahman.
Similar is the case with cther gods.
Topic 9: The right of the Sudras to the study
of the Vedas discussed.

LTEd  FEARTIUE,  FTETOE, G
e

T® Griel %@ his aq-wMgwgaqq from hearing his
( the Rishi’s ) contemptuous words aq that ( grief )
wizgWE owing to his approachirg 89% is referred to
f& because. .

34. His (King Jénasruti’s) grief
(arose) from hearing the contemptuous
words (of the Rishi in the form of a swan) ;
owing to his approaching (Raikva over-
whelmed with) that (grief) (Raikva called
him Sudra); because it (the grief) is
referred to (by Raikva, who could read
his mind).

In the previous Sutra it has been shown that
the gods are entitled to the Vedas and Knowledge.
This Sutra discusses whether the Sudras are entitled
to them or not. Since, like the gods, the Sudras also
are possessed of a body, strength, and desires, it
naturally follows that they too are entitled. In
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7. If it be said (that the world, the
effect, would then be) non-existent (before
creation), (we say) no, for it is merely a
negation (without any basis).

If Brahman, which is intelligent, pare, and with-
out qualities, is the causc of the world of an opposite
character, it follows that before creation the world
was non-existent, for Brahman was then the only
existence. This means that something which was
non-existing is brought into existence, which is not
accepted by the Vedantins. This argument of the
opponent this Sutra refutes by saying that this nega-
tion is a mere statcment without any objective valid-
ity. The effect exists in the cause hefore its origina-
tion as well as after it. It can never exist independ-
ent of the cause either before or after creation.
Therefore the world exists in Brahman even before
creation and is not absolutely non-existent.

wfia} ageTEgEEAIaT I < |
Wit At the time of dissolution @¥q like that
%G¥A on account of the fact W&HEHH is absurd.

8. On account of the fact that at the
time of dissolution (the cause becomes)
like that (i. e., like the effect) (the doctrjne
of Brahman being the cause of the wor{]i)
is absurd.

Says the (;pponent : If Brahman is the cause of
the world, then the world being dissolved in Brahman





index-7_1.png
LIST OF ABBREVIATIONS

Ait.
Ait. Ar.
Brih.
Chh.
Kath.
Kau.
Mbh.
Mai.
Mu.
Pr.
Svet.
Taitt.

Aitareya Upanishad.
Aitareya Aranyaka.
Brihadaranyaka Upanishad.
Chhéandogya Upanishad.
Katha Upanishad.
Kausitaki Upanishad.
Mahéabhérata.
Maitrayani Upanishad.
Mundaka Upanishad.
Prasna Upanishad.
Svetasvatara Upanishad.

Taittiriya Upanishad.
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follow+; when the vital force departs, all the organs
follow” (Brih. 4. 4. 2). Hence the text cited must be
intcrpreted in a sccondary sense like the words, ““The
hair on ihe body in the herbs’’ (Brih. 3. 2. 18).

saRssunRtE 39, a9, a1 o3 &, ST g

%o In the first of the oblations woawd not being
mentioned 3f g if it be said 7 not so @n: €& that
only (i.e. water) f& because 34u¥: on account of the
appropriateness.

5. If it be objected on account of
(water) not being mentioned in the first
of the oblations, {we say) not so, because
that (viz. water) only (is meant by the
word ‘Sraddh4’) on account of the appro-
priateness (of such an interpretation).

An objection is raised that as there is no men-
tion of water in the first oblation: ¢On that altar
the gods offer Sraddha as oblation’” (Chh. 5. 4. 2),
but ouly Sraddha (faith) is mentioned, to substitute
water for Sraddha will be arbitrary. So how can it
be ascertained ‘‘that in the fifth oblation water is
called man.”” The Sutra says that by ‘Sraddha’
water is meant, for in that case alone syntactical
unity of the whole passage remains undisturbed.
Otherwise the question and answer would not agree.
Moreover, faith (Sraddha), which is a mental attri-
bute, cannot be offered as an oblation. Water is also
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fearlesness, etc., be appropriately ascribed to this
reflection. So no other self except the Supreme Self
is here spoken of as the person in the eye.

Topic 5: The ruler within is Brahman.

In the last topic, while interpreting the person
in the eye as Brahman it has been taken for granted
that the eye is prescribed in Brih. 8. 7. 18 as an abode
of Brahman for contemplation, and that therefore
here also the eye is prescribed as an abode. The
present topic takes up for discussion this text of
Brihadéranyaka and establishes the conclusion that
was taken for granted in the last topic.

st afadnfyy aad=adma i 2en

wagtt The Ruler within wfe2aiey in the gods ete.
aEH-IUEWA_on account of Its qualities being men-
tioned.

18. The Ruler within of the gods and
so on (is Brahman) on account of the
qualities of that (Brahman) being men-
tioned.

“Dost thou know the Internal Ruler” ete.
(Brih. 8. 7. 1); and again, ‘““He who inhabits the
earth, but is within it, whom the earth does not
know, . . . is the Internal Ruler, your own immortal
self”” (Brih. 8. 7. 8). The ““Internal Ruler”” spoken
of here is Brahman and not the individual soul
endowed with Siddhis (powers) or the presiding deity,
or anything else, for the characteristics of Brahman
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# Not zaf@ in one zd@a: ( both ) declare so fe
for.

6. (The soul with Préna is merged)
not in one (element only), for both (the
Sruti and Smriti) declare so.

At the time of death, when the soul leaves one
body and goes in for another, it together with the
subtle body, abides in the fine essence of all the gross
elements and not in fire only, for all the elements are
required for a future body. Vide 8. 1. 2.

Topic 4: The mode of departure from the body up
to the way is common to both a knower of the
Saguna Brahman and an ordinary man.

AT TIGYURAT, AT ST | o I

gam Common ¥ and Wi &f&-3u®aM up to the
beginning of théeir ways W&@® immortality ¥ and
@t not having burnt ( ignorance ).

7. And common (is the mode of
departure at the time of death for both
the knower of the Saguna Brahman and
the ignorant) up to the beginning of their
ways ; and the immortality (of the knower
of the Saguna Brahman is only relative),
not having burnt (ignorance).

For the knower of the Nirguna Brahman there is
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aspect, for the Sruti says, ““As one meditates Gpon
That, so one necomes.” Similarly, since the wor-
shipper is not able to comprehend the relative aspect
of the Lord in full, as possessed of infinite attributes
and powers, but is able to comprehend Him only
partially, he attains only limited powers, and not
unlimited powers like the Lord Hiinself.

TS SEAIGAIR 1| Re
giga: (The two) show ¥ and wad thus q@e-wqga@
perception and infcrerce.
20. And thus perception and infer-
ence show.

This Sutra says that the transcendental aspect
of the Lord is established by both the Sruti and
Smriti. Thet form which the previous Sutra cited
merely as an example, this Sutra establishes on the
authority of the Sruti and Smriti. ““Therc the sun
shines not, nor the moon, nor stars” ete. (Mu. 2.
2. 10); “That the sun illumines not, nor the moon,
nor the fire” ete. (Gitd 15. 6).

WamErwtegE I X2 0

Wawa-g@-fasq Because of indications of equal-
ity with respect to enjoyment only ¥ and.

21. And because of the indications
(in the scriptures) of equality (of the
released 'soul with the Lord) only with
respect to enjoyment.
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panion to the other Sanskrit works published by
the Ramakrishna Order.
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November 25, 1936





index-55_1.png
INTRODUCTION xlvii

is the question. It is not to establish that both are
true, for they arc mutually contradictory. A careful
study of the scriptures convinces one that duality is
taught in order to take the aspirant step by step
through it to non-duality. Réméanuja in his Bhashya
on these Sutras criticizes Sankara saying that the
Sruti could not have described these two forms only
to deny them later on.  But that this is a process the
Sruti adopts is clear frum Prajapati’s instruction to
Jadra in the Chhindogya or Varuna’s teaching to
Bhrigu in the Taittiriva Upanishad. The aspirant is
gradually taken to higher and higher truths. Through
duality he is led up to non-duality, the goal or final
truth. Duality has not been praised anywhere in the
scriptures, and no fruit is aseribed to it. On the other
hand it is censured (vide Katha 2. 4. 10-11 ; Brih.
4. 4. 19; Mait. 4. 2. and 6. 8), which shows that the
seriptures do not intend to posit duality. But non-
duality is praised and immortality is said to be
achieved by the knowledge of unity. According to
the Purva Mimédmsad principle, that which has no
result of its own but is mentioned in connection with
something else which has a result, is subordinate to
the latter. Therefore duality which has no fruit of
its own is subsidiary to non-cuality which is the main
purport of the Sruti texts. Again we have texts like,
“The Atman is smaller than the smallest, greater
than the greatest” (Katha 1. 2. 20); “Neither gross
nor fine’’ etc.—which negate all duality and establish
the Infinity of Brahman beyond all doubts.





index-370_1.png
298 BRAHMA-SUTRAS [3.1.11

This Sutra says that as a matter of fact there
is no difference between conduct and Karma in
common parlance, for people say of a person who
performs sacrifices ete. “That man practises righteous-
ness,” showing thereby that ‘conduct’ is wused
in the general sense of action. Thus ‘men of good
conduct’ means those whose actions (Karma) are
praiseworthy.

Therefore it is settled .that those who go to
heaven performing sacrifices have residual Karma as
the cause of a new birth on earth.

Topic 3: The fate after death of those souls whose
actions do not entitle them to go to the lunar world.

stz @ sgagn R0

wfrerfeafeaig Of those who do not perform sacri-
fices etc. Wf even = also Fa® is declared by the
Sruti.

12. The Sruti declares (the going to
the lunar world etc.) also of even those
who do not peform sacrifices etc.

Now the question of those who do not per-
form sacrifices etc. is taken up for discussion. The
opponent holds that even they go to heaven, though
they may not enjoy there like the performers of
sacrifices etc., because they too require the fifth
oblation for a new birth, and also because the script-
ures directly say that all go to heaven: ‘All who
depart from this world go to the moon” (Kau. 1. 2).
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to be so (Mu. 8. 1. 9) and other texts mention its
passing out of the body, going to heaven, etc. But
then the Sruti also describes the Supreme Self as
atomic in texts like, ““Smaller than a grain of rice,
smaller than a grain of barley’’ ete. (Chh. 8. 14. 8).
So how can we say that the Jiva alone is atomic and
not the Lord? It may be said that texts say that
Brahman is all-pervading. “‘All-pervading like the
ether and eternal” ete.; ‘‘Greater than the sky,
greater than heaven’’ etc. But then the Sruti texts
describe the soul also as all-pervading: ‘“He is
indeed the great unborn Self’’ (Brih. 4. 4. 22);
“Just as when a pot is carried, the pot alone is
carried, not the ether inside it, even so is the Jiva
compared to the ether,”” which expressly says it is
all-pervading. Nor will it serve any purpose to say
that Brahman, being the material cause of the world,
must be all-pervasive, for even the atomic Jiva creates
several bodies (Kayavyuha) and rules them and so
Brahman though the material cause can yet be atomic.
So neither by the Sruti texts nor by reasoning can
the differentiation of Brahman and the Jiva as all-
pervasive and atomic be justified. But according to
Advaita there is no disparity in its reasoning in the
two cases. Brahman due to Upadhi (adjunct) appears
atomic but in reality It is all-pervasive. So also is
the Jiva in its real nature all-pervading and therefore
identical with Brahman, though it appears to be
atomic, an agent and so on owing to its limiting
adjunct, the Antahkarana. The primary texts say
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the megation of the cloth is the pot. That is all that
i» meant by non-existence ; apart from this, it has no
reality. An unreal object can never be the object
of our experience. So this world, if it were unreal,
could never be the object of our experience. .

Applying this argument in the case of a mirage,
we find that the rcality, the sun’s rays refracted by
layers of air, s, according to the MiméAmsakas,
nothing but thkc negation of water, and it is therefore
self-evident that the phenomenon we experience
cannot be water. Neither can they say that the
water in the mirage is not real, since it is experienced.
So the water in the mirage is neither real nor unreal,
nor can it be both at the same time. Therefore we
have to accept the phenomenon as something beyond
our comprehension (Anrirvachaniya), which is exactly
the view of Sankara.

Sankara says that the nature of objects is two-
fold, real and unreal. The first manifests by its
very nature., depending on the object itself; the
second, the unreal appearance, depends on some
other thing for its manifestation. In a mirage the
rays of the sun are a reality, but their appearance
as water is unreal and depends on something else,
the impressions (Samskaras) produced by seeiag
water elsewhere before. That which is real always
continues to be so, but the unreal is ever changing.
Brahman, the Reality, remains unchanged ; but Maya
and its products, which are assumed to exist in
Brahman, are unreal and therefore everchanging, yet
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pot of a sabsequent moment by the atoms of the pot
of a previous moment, but will not explain the com-
bination of the atoms irto an aggregate, which can
take place only if there is an intelligent agent behind,
for otherwise the combination of inert and moment-
ary atoms cannot be explained.

FETeTE, | qEfACArE | %o |

SwdWZ At the time of the production of the
subsequent thing ¥ and ya-f04 because the ante-
cedent one has ceased to exist.

20. And because at the time of the
production of the subsequent thing (even
in the series of successive causality) the
antecedent thing has already ceased to
exist, (it cannot be the cause of the
subsequent thing).

The Sutra now refutes that even the successive
causality spujken of the series Nescience, Samskéras,
etc. is untepable. Since everything is momentary,
the antecedent thing would already have ceased to
exist at thé next moment, when the subsequent thing
is created; so it cannot be the cause of the other.
The clay that exists at the time the pot is created, is
alone the cause of the pot, and not that which
existed before and has ceased to exist then. If it be
still maintained to be the cause, then we have to
accept, that existence comes out of non-existence,
which is impossible. Again the acceptance of the
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will either cease to exist altogether or at least
cease to be a Samséarin (individualized). This Sutra
replies : There can be no such defect in the argument
of the previous Sutra, for this connection with the
intellect lasts so long as the soul’s state of Samséra
is not destroyed by the realization of supreme Knowl-
edge. How is this known? It is known from the
declaration of the scriptures that even at death this
connection is not severed. ‘“This infinite entity that
is identified with the intellect . . . . Assuming the
likeness of the intellect it moves between the two
worlds, it thinks, as it were, it moves, as it were,”
(Brih. 4. 8. 7). The terms “‘thinks, as it were”,
““moves, as it were’’ also mean that the self does not
think and move on its own account, but only through
its association with the intellect.

Jeeariag evey watsfusafemaima 1 2R

Yemifeaq Like virility etc. g verily w& its (i. e.
of the connection with the intellect) @a: existing
wfwafsdiamg on account of the manifestation being
possible.

81. On account of the manifestation
(of the connection with the intellect in the
awakened state) being possible only on its
existing (potentially in Sushupti), like
virility ete.

An objection is raised that in Sushupti or deep
sleep there can be no connection with the intellect,
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““Now those wno go along neither of these ways
become thcse tiny, continually rotating creatures of
which it may be said, ‘Be born and die.” This is the
third place. That is why that world (heaven) never
becomes full’’ (Chh. 5. 0. 8). The two ways men-
tioned in this text we have to take as referring to
those of knowledge ana work, on sccount of these
being the subject under discussion. Knowledge and
work are thc mean: to go along the Devayana and
PitriyAna routes. For those who are not entitled
to"go through knowledg: elong the Devayana, the
route leading to the gods, or through sacrifices ete.
to the Pitriyana, the route leading to the fathers,
the Sruti declares a third place, distinct from the
Brahmalcka and the Chandraloka. That the evil-
doers, who form a separate group, go to this third
place, »nd not to heaven, is made all the more explicit
by the words, “That is why that world (heaven)
never becomes full’ (Chh. 5. 10. 8). The word ‘but’
refutes a possible doubt arising from a text belonging
to another Sakh&; vide Kau. 1. 2. So the Kau-
shitaki text which says that all go to the sphere
of the moon, means all those who have performed
good Karma of whatever kind, and does not include
evil-doers.

a gAR, auigee: || <

7 Not @@@ in the third ¥ so SY®a: it being
seen. ‘

18. (The specification about five
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the same, on account of the non-difference as regards
injunction, connection, name, and form of these in
different Séikhés. Just as on account of the injunc-
tion in all Sakhas, ‘“One should perform the Agni-
hotra’” etc. (Mai. 6. 36) the daily Agnihotra sacrifice
is onme only, and as Jyotishtoma and Vijapeya
sacrifices described in different Sikhas are one only,
so also on account of non-difference as regards
injunction such as, “He who knows the oldest and
greatest’” (Brih. 6. 1. 1.) in both the Brihadaranyaka
and the Chhandogya Upanishads, the Prana Vidya in
all the Sakhés is one and the same. Similarly as
regards the fruit or result of the Up#sand there is
non-difference. ‘““He who knows it to be such
becomes the oldest and greatest’ (Brih. 6. 1. 1).
Préna, which is the object of the meditation, is
described in both as the oldest and greatest, and
both the meditations are named Prina Vidya. There-
fore there being non-difference in all respects, the two
Vidyés are not different, but one. The same is true
of Dahara Vidya, Vaisvinara Up#sand, Sandilya
Vidy4, etc. described in various Sékhés.

Agreafa 9, @ oweamiy |0

#1q On account of difference @ not sfa 99 if it be
said @ not so WW@WT even in the same ( Vidya ).

2. If it be said (that the Vidyéas are)
not (one) on account of difference (in
minor points), (we reply) not so, since
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mind revolted and questioned the very efficacy of the
sacrificial religion. They engaged themsclves in
metaphysical problems and arrived at different solu-
tions of the world. The Vedintic thought that was
in germ form was now developed more and more, ard
we have the Upanishads. This spirit of revolt against
ritualism was carried on mainly by the Kshatriyas.
The Indo-Aryans were very bold thinkers and nothing
was sacrilegious to them in their search after truth.
Traces of opposition against the religion of the Vedas
are found in the Vedas themselves. This tidal wave
of rationalism in its extreme form gave rise to such
schools of thought as the Chérvikas, which were
extremely materialistic and anti-religious.

In the age immediately preceding Buddha and
during his lifetime there was a great religious and
philosophical upheaval in India. From the Brahma-
jala-Sutras we learn that in his time there were as
many as sixty-two different schools of philosophy in
India. We also learn from Buddhistic literature the
names of a good number of teachers who werc vener-
ated in Arydvarta at the time—names like Purina
Kasyapa, Kitydyana, Makkali Goséla, Nigantha
Néathaputra, the founder of Jainism, and others.
While these great souls represented Indian culture
from an anti-Vedic standpoint there were many great
names that represented the culture from the tradi-
tional standpoint—names that are still venerated by
Hindu religion and culture.
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Sutra says that the retation is as between fire and its
sparks, that is, of vhole and part. But then, the
soul is not actually a part. but a part, as it were—
an imagired part, for Brahman cannot have any
parts. Why then should it be taken as a part and
not identical with the Lord? Because the scriptures
declare a difference between them in texts like,
“Knowing It alone one becomes a sage’” (Brih. 4. 4.
22), “’The Atman is to be seen’® (Brih. 2. 4. 5). This
difference, however, is spoken of from the empirical
standpoint; from the absclute standpoint they are
identical. The text, ‘“Brahman is the fishermen,
Brahman the slaves, Brahman these knaves,” etc.
shows that even such humble persons as these are in
reality Brahman.
RO N 82 |

#=auiq From the words of the Mantra ¥ also.

44. Also from the words of the
Mantra (it is known that the soul is a part
of the Lord).

A further reason is given to show that the soul
is a part of the Lord. “One foot of it are all these
beings’’ (Chh. 8. 12. G)—where beings, including
souls, are said to be a foot or part of the Lord.

afa T & | v
wfy Also 9 and @47 it is (so) stated in the Smriti.
45. And it is also (so) stated in the
Smriti.
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“An eternal portion of myself having become a
living soul”” (Gita 15. 7).

ST O 0 gt

ymuifeaq Like light ete. @ is not ud like this gt

the Supreme Lord.

46. The Supreme Lord is not (affected
by pleasure and pain) like this (individual
soul), even as light etc. (are not affected
by the shape of the things they touch).

If the soul is a part of the Lord, the question
may arise that the Lord also experiences pleasure and
pain like the soul, even as a cloth is soiled if its
threads are soiled. This Sutra refutes it and says that
the Lord does not experience pleasure and pain like
the soul, which on account of ignorance identifies
itself with the body and mind, and thereby partakes
of their pleasure and pain. Just as the light of the
sun, which is all-pervading, becomes straight or bent
by coming in contact with particular objects, or as
the ether enclosed in a jar seems to move when the
jar is moved, or as the sun appears to tremble when
the water in which it is reflected trembles, but in
reality none of them undergoes those changes, so also
is the Lord not affected by pleasure and pain, which
are experienced by that imagined part of it, the
individual soul, which is & product of ignorance and
is limited by the Buddhi ete.

el = 1 ge |





index-78_1.png
6 BRAHMA-SUTRAS [Adhyésa

ing the phenomenal world would raise a protest from
the various other schools of his time. So at the
beginning of his commentary on the Brahma-Sutras,
he writes a masterly introduction, which is well
known as the Adhyédsa Bhashya or the section dealing
with superimposition, wherein he establishes super-
imposition as a statement of fact and not a mere
hypothesis. He starts with the objections that can
possibly be raised against his theory of super-
imposition and then refutes them. He says: It is
well known that the subject and the object, which
have for their spheres or contents the notions of
‘I’ and ‘Thou’ respectively, and which are opposed
to each other as darkness and light, cannot be
identified. Hence their attributes also cannot be
identified. Consequently the superimposition of the
object and its attributes on the subject, whose
essence is pure intelligence, and vice versa, ought to
be a logical impossibility.

If the world phenomena are a case of super-
imposition, like the snake in the rope, then which
is superimposed on which? Is the world super-
imposed on Brahman, or is it the reverse? In the
latter case, the world, which is the substratum, like
the rope in the example, would be a reality. If it
is the other way—the world on Brahman—it is not
possible, for Brahman is not an object which can be
perceived by the senses like the rope. A thing
becomes an object when it is limited by time, space,
and causation. Since Brahman is unlimited, It is
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Brahmaa. The Sutra says that ‘light’ here does not
mean physical light which helps vision, such as the
sun, but Bralanan, because feet (quarters) are men-
tioned in a preceding text: “This much is Its glory,
greater than this is the Purusha. One foot of It is
all beings while Its (remaining) three feet are
immortal in heaven® (Chh. 8. 12. 6). The Brahman
that hes been so deseribed in this passage is recog-
nized in the one first quoted, where °‘light’ occurs,
‘vecause there also it is said to be connected with
“hcaven’. Brahmau is the subject matter of not only
the previous texts, but also of the subsequent texts;
for in the section immediately following that which
contains the passage under discussion (i.e. in Chh.
8.14) Brahman is also the rain topic. It is there-
fore but reasonable to say ‘that the intervening
section (Chh. 8. 13) also deals with Brahman. Hence
“light’ here means Brahman. The word ‘light’ can
be used for Brahman, which manifests the world
even as light manifests objects. The mention of
limiting adjuncts with respect to Brahman, denoted
by the word ‘light’ is only for the sake of meditation.

sshinnaifa 3q, a, aqr S squteemg,
aar & gg=a R

g=isfwaiaig The metre (Gayatri) being mentioned
@ is not sf@ 9 il it be said @ no @ in that way
§fsanfamziq the application of the mind has been
inculeated @w f§ for so @Wm it is seen (in other
texts).
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correct. This Sutra refutes that objection saying
that these details as to time mentioned in the Gitd
apply only to Yogis who practise Sadhané according
to Yoga and Sinkhya systems; and these two are
Smritis, not Srutis. Hence the linitations as to
time mentioned in them do not apply to those who
meditate on the Saguni Brahman according to the
Sruti texts.

81
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have established the Pradhéna, is thrown out as being
doubtful. But here such a thing, that is the estab-
lishing of Brahman, is impossible, for the terms
aenoting parts allow no room for doubt, thus making
it impossible to interpret the texts as referring to
Brahman. This connects the preseat topic with the
last one by way of objection.

The passage in cuestion is: “Different from
this self, which consists of understanding (Vijna-
namaya), is the inner self which consists of bliss . . . .
Joy is the head, satisfaction is its right wing, rap-
ture is its left wing, bliss is its trunk, Brahman is the
tail, the support’” (Taitt. 2. 5). The Sutra says that
here Brahman, which is spoken of as the tail, is treat-
ed as an independent entity and is not to be taken as
a part of “‘the self consisting of bliss,”” for ‘tail’ here
does not mean the limb, in which sense it is generally
used, but the support of the individual soul made up
of “the self consisting of bliss’”’, as Brahman is the
substratum of the imaginary individual soul. This
conclusion is arrived at, because Brahman without
any limiting adjuncts whatsoever is again and again
reiterated in these Taittiriya texts.

[Sutras 12-19 are interpreted by the Vrittikara
(who is probably Upavarsha) as follows: The
Taittiriya Upanishad 2. 1-4 after enumerating the
selves consisting of food, vital force, mind, and
understanding, speaks of ‘‘the self consisting of
bliss” in the passage quoted above. (Taitt. 2. 5).
The question is whether this refers to the individual
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#afty In Madhu Vidya etc. wéwam on account
of the impossikility waf®} disqualification #fafr:
Jaimini ( is of opinion ).

81. On account of the impossibility
(of the gods) being qualified for Madhu
Vidya ete. Jaimini (is of opinion that
the gods) are not qualified (either for
UpéAsands or for the knowledge of
Brahman).

In many of the Upésanas (devout meditations)
a person is asked o meditate on ihe self of some god
or other. For example, in Madhu Vidya one is to
meditate on the sun as honey (sumething helpful).
Such a meditation will be impossible for the sun-god.
Hence in Upasanis where onc has to meditate on the
self of certain gods, these divinities themselves would
naturally be disqualified ; for the same person cannot
be both the object of meditation and the worshipper.
So Jaimini thinks that the gods are not qualified for
these devout meditations or for the knowledge of the
Supreme Brahman.

st s g 3R

@nfafd As mere spheres of light #am™ because
( used ) in the sense ¥ and.

32. And (the gods are not qualified
for Vidyas) because (the words ‘sun’,
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is an independent entity, the subtle causal condition
admitted here is dependent on the Supreme Lord.
Such a causal condition has necessarily to be
admitted, for without that the Lord cannot create.
It is the potential power, the causal potentiality
inherent in Brahman. It is Nescience. That ex-
plains why, when one’s ignorance is destroyed.by
Knowledge, there is no possibility of that liberated
soul getting into bondage again. About this ignor-
ance you can neither say that it is nor that it is
not; it is an illusion and so it is reasonably called
undeveloped (Avyakta). This ignorance or creative
power cannot create of itself without the instrument-
ality of the Lord. The illusion of a snake in a rope
is not possible merely through ignorance without the
rope. So also the world cannot be created merely
by ignorance without the substratum, the Lord.
Hence it is dependent on the Lord. Yet the Lord
is not in the least affected by this ignorance, even
as the poison does not affect the snake which has it.
“Know then Prakriti is Mayd and the great Lord
the ruler of Maya’® (Svet 4. 10). So the Avyakta is
a helper, as it were, to Iswara in His creation, and
hence such an Avyakta dependent on the Lord is
significant and has to be admitted, says the Sutra.

g | 8

«f g@ag e Because it is not mentioned (as some-
thing) to be known ¥ and.

4. And because it is not mentioned





index-290_1.png
218 BRAHMA-SUTRAS [2.2.27

of the cause, activity. Even final Freedom ‘would
result without any effort.

Topic 5: Refutation of the Bauddha Idealists.
ATATE:, IYEER: || < 1l

@ Is not WWIa: non-existence 3™ : on account of
their being experienced.

28. Non-existence (of things extern-
al) is not (true), on account of their being
experienced.

From this Sutra begins the refutation of the
Idealists among the Bauddhas, according to whom
only ideas exist and nothing else.

According to them the external world is non-
existent. Does it mean that the objective world is
absolutely non-existent like the horns of a hare, or
does it mean that it is unreal even as the world
seen in a dream is unreal. The Sutra refutes the
former view. In that case we could not have
experienced it. The external world is an object of
experience through the senses, and cannot therefore
be altogether non-existent like the horns of a hare.
The Buddhist may say that he does not affirm that
he is conscious of no object, but only that what is
seen in his consciousness alone shines as something
external. But then the very nature of consciousness
itself proves the existence of external things different
from consciousness, for men are conscious of things
or objects of perception, and nobody is conscious
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(they) ought to be part of the sacrifice
like the imaginary drink.

The opponent raises a fresh objection. In a
certain sacrifice a Soma drink is offered to Prajapati,
wherein the earth is regarded as the cup and the sea
as the Soma. This is a mental act only, and yet it
forms a part of the sacrifice. So these fires also,
though mental, i.c. imaginary, are yet part of the
sacrifice, and nol an independent Vidya, because of
the context. They arc rather un alternative form of
the first-mentioned actual tire.

Eiccrac N

wfagmig On account of the extension (of the
attributes of the first to thesc fires) = and.

46. And on account of the extension
(of the attributes of the actual fire to
these imaginary fires).

The opponent gives a further reason in support
of his view. The Sruti in that passage attributes all
the qualities of the actual fire to these imaginary
fires. Hence they are part of the sacrifice.

fréig g, fratcona 1 8s |
faa VidyA ©s indced § but fadli@iq because
(the Sruti) asserts it.

47. But (the fires) rather form a
Vidya, because (the Sruti) asserts it.
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this, because the Sruti asserts that state
(to be immutable).

In the last Sutra it was seen that Knowledge
may result in this life or the next according to the
absence or presence of obstructions and the intens-
ity of the means adopted. Similarly a doubt may
arise that there may be some such rule with respect
to Liberation also, which is the fruit of Knowledge.
In other words, the question is whether Liberation
can be delayed after Knowledge, and whether there
are degrees of Knowledge according to the qualifica-
tions of the aspirant. This Sutra says that no such
rule exists with respect to Liberation. Because the
Sruti texts assert that the nature of final release
is uniform, without any variations of degree in it.
The state of final release is nothing but Brahman.
“The knower of Brahman becomes Brahman,” and
there can be no variety in it, as Brahman is without
qualities. Difference is possible only where there
are qualities, as in the case of the Saguna Brahman,
about which according to difference in Vidyas there
may be difference in the cognitions. But with respect
to the cognition of Brahman, it can be only one
and not many. Neither can there be any delay in
the attainment of Liberation after Knowledge has
dawned for knowledge of Brahman itself is Liberation.

The repetition of the clause ‘Because the Sruti
asserts that state’ is to show that the chapter ends
here.
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Akésa, therefore it cannot refer to the
all-pervading Brahman) ; (we say) that
has already been explained (as having
reference to devout meditation only.
Vide 1.2.7).

Topic 6: That which shining, everything shines is
Brahman.
' In the last section, in the text quoted (Chh. 8.
12. 8) there is mention of ‘the highest light’. This
section is introduced to prove that what was referred
to as ‘light’ is Brahman, and for this other texts are
taken up for discussion in which this ‘light’ is men-
tioned.

AgEACAET T || XM
wama; Because of the acting after @& Its ¥ and.

22. Because of the acting after (i.e.
shining after) (That which shining, every-
thing else shines) and (because by) Its
(light everything else is lighted).

“There the sun does not shine, nor the moon
~ . . It shining, everything else shines after It, by
Its light all this is lighted”” (Mu. 2. 2. 11). Here ‘It’
Tefers to the Supreme Brahman, the pure Conscious-
ness, and not to any material light besides the sun
and the moon. It is absurd to say that one light
is lighted by another. Nor do we know of any
‘material light besides the sun that can light it. ‘It
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Topic 4: Specializing the ‘Om’ of the Udgitha
Vidyé is apt, as ‘Om’ is common to all the Vedas.

AT FRAIH M &
ari: Because (Om) extends (over the whole of
the Vedas) ¥ and §®%®H is appropriate.

9. And because (Om) extends (over
the whole of the Vedas), (to specialize it
by the term ‘Udgitha’) is appropriate.

Since ‘Om’ is common to all the Vedas we have
to understand which particular ‘Om’ is to be medita-
ted upon. By specifying that the ‘Om’ which is a
part of the Udgitha is to be meditated upon, we learn
that it is the ‘Om’ of the Sdma-Veda. ‘‘Let one
meditate on the syllable ‘Om’ (of) the Udgitha’
(Chh. 1. 1. 1).

Topic 5: Unity of the Prina Vidyd.

TEtRgIE=TAR 1 o I

gatderg On account of non-difference everywhere
w3 in the other places 3® these qualities (are to be
inserted).

10. On account of the non-difference
(of the Vidya) everywhere (i.e. in all the
texts of the different Sikhds where the
Prana Vidya occurs) these qualities (mem-
tioned in two of them are to be inserted)
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Dahara Vidya, 846, 898,
400-401.

Death, the mode of departure
of the soul at, 463-468.
Deities, the presiding, of the
organs, 162-168, 280-282.
which conduct the soul to
Brahmaloka, 487-489.

See also gods. |

Devayéna, see “the path of | God, see Lord.
! Gods,

gods” under God.
Digits, see Kalis.. !
Dream, state, is unreal, 219, |
311-312. |
the Jiva in, 257, 309-814. !
is the intermediate place, |
309-810. |
world is the creation of the |
Jiva, 812. |

Earth, is created from water, ‘
238-239.
is meant by Anna, 238-289. |
Effect, see Cause and Effect. :
Elements, atoms and their
respective, 206.
become causes through the

agency of  Brahman,
239240,
reabsorption in Brahman

at Pralaya, 241-242.
organs are the modifica-
tions of the, 242.
are created by the Lord,
285.
Emancipation, see Liberation.
Ether, see Akasa.

|

BRAHMA-SUTRAS

Food, prohibited, when can

be taken, 426-428.
See also Anna.

Freedom, see Liberation.

GAyatri, is everything what-

ever exists, 58.
Brahman is denoted by
the metre, 59-60.

are entitled to the
study of the Vedas etc.,
118, 119-121.

their corporeality, 114-115.

are capable of assuming
several forms simultane-
ously, 114.

are qualified for
119-121.

souls become the food of,
203-294.

the path of the, who go by
it after death, 872-876

the path of the, the only
way to Brahmaloka, 482-
483.

stages in the path of the,
by which the departing
soul goes, 482-487.

the Saguna Brahman is
attained by the soul who
goes by the path of the,
489-490.

souls which go by the
path of the, attain Su-
preme Brahman on the
dissolution of Brahma-
loka, 490-494.

See also Deities.

Vidyas,

Fire, Brahman conceived as{ Great, see Mahat.

. gastric, 87-88.
is created from air, 287-288. |

| Gunas, the three, 88, 198-199.

water is created from, 288. ! Heaven, performers of sacri-

worshippers of the five fires |
go to Brahmaloka, 496.

fices alone go to, 292.

' Hell, 299-300.
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Jaimini (is this opinion) wfg also fres-waz g-wwaa: on
account of restrictions prohibiting such reversion.

40. But for one who has risen to the
highest Asrama (i.e. Sannyésa) there is no
reverting (to the preceding ones), on
account of restrictions prokibiting such
reversion. Jaimini also (is of this opin-
ion).

The question whether one who has embraced
Sannyasa can go back to the previous Asrama is
taken up for discussion. This Sutra says that he
cannot, because the Sruti expressly forbids it. ‘“He is
to go to the forest. he is not to return from there.”
But there are no rules allowing a reversion, like
those which sanction the ascent to higher Asramas.
It is alsu against approved custom. So one cannot
revert from Sannyésa.

Topic 11: Eapiation for one who transgresses the
vow of lifelong celibacy.

a 7 sfawrfwafy, q@argaEE,
azahma il 82 |

7 Not ¥ and wifumifiaq (expiation) mentioned in
the chapter dealing with the qualification %fa even
wan-wawAd because a fall (in his case) is inferred
from the Smriti 2@ _and because of its inefficacy

(in his case).
28
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A further objection is raised that even as regards
the First Cause there is a conflict, for some texts
say that the Self created these worlds (Ait.
Ar. 2. 4. 1. 2-8), others say that creation originated
from non-existence (Taitt. 2. 7). Again existence is
taught as the First Cause in some texts (Chh. 6. 2.
1-2). Spontaneous creation also is taught by some
texts (Brih. 1. 4. 7). On account of these conflicting
texts it cannot be said that all the Vedanta texts refer
to Brahman uniformly as the First Cause. These
objections are answered as follows: “‘This was
indeed non-existence in the beginning’’ (Taitt. 2. 7).
Non-existence here does not mean absolute non-
existence but undifferentiated existence. Existence
was at the beginning undifferentiated into name and
form. In the texts of the Taittiriya Upanishad
Brahman is definitely described as not being non-
existence. ‘““He who knows Brahman as non-
existing becomes himself non-existing. He who
knows Brahman as existing is known by sages as
existing’” (Taitt. 2. 6). This Brahman is again de-
scribed as having wished to be many and created this
world. Again ‘“How can that which is be created
from non-existence?’” (Chh. 6. 2. 2) clearly denies
such a possibility. ‘“Now this was then undifferen-
tiated” (Brih. 1. 4. 7), does not speak of spontaneous
creation without a ruler, for it is connected with
another passage where it is said, ‘“He has entered here
to the very tips of the finger-nails” (Brih. 1. 4. 7),
where ‘He’ refers to this ruler, and hence we have
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out of Itself, which is possible only by undergoing
modification. The word ‘Itself’ in the text shows
that there was no other cause operating. The modifi-
cation is apparent according to Sankara and real
according to Raménuja.

ot fi ad 120 0
@fa: Origin ¥ and f% because M4 is called.

27. And because (Brahman) is called
the origin.

“That which the wise regard as the origin of
all beings’” (Mu. 1. 1. 6)—this shows that Brahman is
the material cause of the world. Hence Its being the
material cause is established.

Topic 8: The arguments which refute the
Sdnkhyas refute also others.

QR G ATEqIAT SATETTAT: | ¢ |
v&m By this 8% all e are explained.

28. By this all (doctrines with refer-
ence to the origin of the world contrary
to the Vedanta texts) are explained.

By this identity of the material and the efficient
cause of the world all doctrines that speak of two
separate causes for it are refuted. That is, not only
the Sénkhyan, but also the atomic and other theories
are refuted, as they are not based on scriptural
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digits get absolutely merged in the Supreme
Brahman. The inerging in the case of the knower
of Brahman is absolute, whereas in the case of an
ordinary person il is not so; they exist in a fine
potential state, the cause of future rebirth. But in
the case of the knower of Brahman, Knowledge
having destroyed igncrance, all these digits which
are but its effects, get merged absolutely, without
any chance of cropping up egain.

Topic 9: The soul of tie knower of the Saguna
Brahman comes to the heart at the time
of death and thence goes out through
the Sushumnd.

awiasTed  qorwTiagTe, Fraramet
Fedwagsfhrea, gEigudan: varfu-
FATN RSN

aq-sr-waswad The illumining of the top of its
( soul’s ) abode ( the heart ) @g-s®ifa-x: with the
passage illumined by this light frewaly
owing to the efficacy of knowledge aq-Tu-nfa-waefa-
g because of the appropriateness of constant
meditation of the way which is a part of that
knowledge ¥ and wizlqeeian: being favoured by Him
who resides in the heart w@iféF=n by the one that is
beyond the hundred.

17. (When the soul of a knower of the
Saguna Brahman is about to depart from
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14. (Although) as regards (things
created, like) ether and so on (the Vedénta
texts differ), (yet there is no such conflict
with respect to Brahman) as the First
Cause, (on account of Its) being repre-
sented (in other texts) as taught (in one
text).

The Sénkhyas oontend that though the
Pradhina cannot be the First Cause according to the
Sruti, yet Brahman also cannot be taken to be the
First Cause taught by the Sruti. Why? Because
there is conflict as regards the order of creation; for
some texts say that it is Akésa that was first
produced from Brahman, some say that it is Prana,
others that it is fire. This Sutra says that though
there are conflicting views with respect to things
created, that is, as regards the order of creation, yet
since it is not the main object of the Sruti to teach
about creation, it matters little. The main object
in these descriptions js to teach that Brahman is
the First Cause, and with respect to this there is no
conflict ; for every Vedanta text holds that Brahman

is that.
Qs || L Il

15. On account of the connection
(with passage referring to Brahman, non-
existence does not mean absolute non-
existence).
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gg1 Even as ¥ and &1 carpenter Swa1 is both.

40. And even as a carpenter is both.

In the last Sutra the topic about the soul’s being
an agent is established. Now the question is raised
whether this agency is its real nature or only a super-
imposition. The Nyiya school holds that it is its
very nature. This Sutra refutes it and says that it is
superimposed on the soul and not real. For the
Sruti declares, “This Atman is non-attached’’ (Brih.
4. 8. 15). Just as a carpenter suffers when he is busy
working with his tools and is happy when he leaves
off work, so does the Atman suffer when, through its
connection with the Buddhi ete., it is active, as in
the waking and dream states, and is blissful when it
ceases to be an agent, as in deep sleep. All scriptural
injunctions are with reference to the conditioned state
of the Self. By nature it is inactive, and it becomes
active only through a connection with its Upadhis
(adjuncts), the mind ete. The objection that if the
soul is not an agent by nature, the Sruti injunctions
will be meaningless, does not stand, for these script-
ures do not aim at establishing it, but merely refer
to an agency already existing is a result of ignorance.

Topic 16: The soul in its activity is dependent
on the Lord.

R £ A Y

g From the Supreme Lord § but aq that
(agency) %3: so declares the Sruti.
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be unnatural proceeding to close the polemical section
with a defence of that doctrine which in spite of
objections has to be viewed as the true one.” But
that being the purpose of the whole work itself, we
cannot reasonably think that the author establishes
his doctrine in these two Sutras. Moreover, no other
commentator sees the acceptance of the Pancharatra
doctrine in this topic. Vallabha follows Sankara.
Nimbérka sees the .efutation of Saktivida in the
topic. He is therefore consistent in that he regards
the whole of Section 2 as being devoted to a refutation
of views not acceptable to thc author. He accepts
the Péincharatra system and so he finds some other
subject in this topic, though ou this account his inter-
pretation is not happy. But if Vyésa had any hand
in this work as alrcady shown, then we cannot but see
the refutation of the FPéanchardtra system in these
Sutras, for we find that he does not accept this
doctrine cven in his Gita.

The Jiva’s real nature :

Now we come to Sutras 2. 8. 16-58 which deal
with the nature of the soul and its relation to
Brahman. All except Sankara interpret these Sutras
to mean that the soul is atomic, an agent, and a part
of the Lord. Sankara alone says that the atomicity,
agency, and being a part are not the Jiva’s real
nature, but its nature as a Samsérin (transmigrating
entity) and that in reality it is all-pervasive and
identical with Brahman.
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the Truth of the Upanishads wfwemq on account of
the statement 7 also.

16. Also on accouut of the statement
of the way (after death) of those who have
known the Truth of the Upanishads (i.e.
knowers of Brahman) (with reference to
the knower of the person in the eye).

The Devayéna path or the path of the gods,
by which a knower of Brahman travels after death
and which is described in the Prasna Upanishad 1.10
and other scriptural texts, is referred to here. Since
the knower of ‘‘the person in the eye’ also goes
by this path after death, and since it is known from
scriptures that noue other except the knower of
Brahman goes by this paih after death, ‘‘the person
in the eye’ must be Brahman.

g feadTETarm 3aT | 39 Il

waaf@d: Not existing always Wéwaiq on account
of the impossibility ¥ and @ not ¥&%: any other.

17. (The person in the eye is the
Supreme Self) and not any other (i.e.
individual soul ete.) as these do not exist
always ; and on account of the impossi-
bility (of the qualities of the person in the
eye being attributed to any of these).

The reflection in the eye, for example, does not
exist always, nor can the qualities like immortality,
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which is Knowledge, Bliss, and unchangeable, cannot
be the cause of a world of diversity, of good and
evii. This Sutra refutes that. The objection is
untenakle, for we see that from the same material,
earth, stones of different values like the precious
jewels as also useless stones are produced. So also
from Brahman, which is Bliss, a world of good and
evil can be created.

Topic 8: Brahman though destitute of material
and instruments is yet the cause of the world.

SrEETRETREE 39, |, ez 1 ke 0

Su@w-gimg Because collection of accessories is
= g * . . -
ceen @ not %@ Aq if it be said @ no Waq like milk
fe since.

24. If it be said (that Brahman with-
out extraneous aids) cannot (be the cause
of the world) because (an agent) is seen
Lo collect materials (for any construction),
(we say) no, since (it is) like milk (turning
into curds).

A fresh objection is raised against Brahman
being the cause of the world. There is nothing
extraneous to Brahman to help in the work of crea-
tion, for there is nothing besides Brahman. Brahman
is one withont & second and so free from all differen-
tiations internal or external. It is ordinarily seen
that one who creates something, the potter, for
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Préina, for the Sruti cited in Sutra 1 says, “Mind in
Prina.” The opponent holds that here, unlike the
case of the organs, it is mind itself, and not its func-
tion, that gets merged in Prina, inasmuch as Préna
can be said to be the material cause of mind. In
support of his contention he cites the following texts :
“Mind consists of food, Préna of water”” (Chh. 6. 6.
5) and ‘“Water sent forth earth’ (Chh. 6. 2. 4).
‘When mind is merged in Préna, it is the same thing
as earth being merged in water, for mind is food
or earth, and Prina is water. Hence the Sruti here
speaks not of the function of mind, but of mind
itself getting merged in Préna. The Sutra refutes
this view and says that this relation of causality
by an indirect process does not justify our under-
standing that mind itself is merged in Préna. So
here also it is the function alone that gets merged,
and this is justified on the same grounds as given in
Sutra 1, wviz. scriptural statement and experience.
We find that mind ceases to function in a dying man,
even while his vital force is functioning.

Topic 3: The function of the wvital force
gets merged in the individual soul.

Qs aFETATRA: | ¢ )

4. That ( Prina ) w&® in the ruler ( Jiva ) &a-
SmaAfed: on account of ( statements expressing )
approach to that ete.
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world before and after creation. In the folded state
one cannot make out whether it is a cloth or anything
else, which is clearly discernible when it is spread
out. In the state of Pralaya (dissolution), i.e. before
creation, the world exists in a fine potential state in
Brahman and after creation takes the gross form.

aar gtz | ke

Ul As ¥ and Wz in the case of Préanas.

20. And as in the case of the different
Pranas.

When the five different Pranas (vital forces) are
controlled by Prindyama, they merge and exist as
the chief Prina (which fegulates respiration) merely
maintaining life. From this we find that the effects,
the various Pranas are not different from their cause,
the chief Prana. So also with all effects; they are
not different from their cause. Therefore it is estab-
lished that the effect, the world, is identical with its
cause, Brahman. Hence by knowing It everything
is known.

Topic 7: Refutation of the objection that if Brahman

were the cause of the world, then It and the Jiva

being really one, Brahman would be responsible for
creating evil.

foieientieniesenizat o1 s It

var-79zaA On account of the other being stated
‘(as non different from Brahman) fea-wavmfe-@u-yafa:
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Topic 5: The entire descent of thc soul takes
only a short time.

rfafador, @ a0

# Not wfafetw in very long time fadiigon
account of the special declaration.

23. (The soul’s descent from the moon
through the various stages up to the earth
takes) not very long time, on account of
a special declaration (of the Srutis with
respect to the stages after that as taking
time).

The question is raised whether the descending
soul, when it attains similarity of nature with ether,
air, etc., remains in those stages pretty long, or
attains the next stages quickly one after another.
This Sutra says that it passes through them quickly.
“Then he is born as rice and corn, herbs and trees,
sesamum and beans. From thence the escape is
beset with many more difficulties”” (Chh. 5. 10. 6).
Thus the stages after coming down on earth through
rain the Sruti particularly chéracterizes as hard to
escape from, thereby hinting that the escape from
the earlier stages is easy and attained quickly.

Topic 6: When the souls enter into plants etc.
they only get comnected with them and do not
‘participate in their life.

seTfafeR qawa, sfasmrE u e

2
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experienced by us. The world phenomena are neither
real nor unreal, nor both; they are unspeakable
(Anirvachaniya). !

DEFINITION OF SUPERIMPOSITION ACCORDING TO
OTHER ScHOOLS

The four schools of philosophy in Buddhism
define superimposition as ‘‘the superimposition of
the attributes of one thing on another’”. They main-
tain that in superimposition forms of cognition, or
modes of the internal organ in the form of the
object, are superimposed on an external object which
itself may be real or illusory. The Prébhakaras
refute this definition, for according to the Buddhists
there is no separate entity called the Self apart from
consciousness (Vijnina). The Self is but a form of
consciousness. If in an illusion, where a rope is
taken for a snake, the snake also be a form of
cognition, then our experience ought to be of the
kind, “I am a snake” or “My snake”, and not as
“This is a snake”. Therefore Prabhakaras define
superimposition as ‘‘an error arising from the non-
perception of the difference of that which is super-
imposed from that on which it is superimposed”.
There is no positive wrong or illusory knowledge,
but a mere non-perception of the difference between
two real experiences, one of which is a past
experience. Where a mother-of-pearl is taken for
silver, the difference between the mother-of-pearl
seen at the moment and the silver remembered is not
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says the same thing. ‘““He who performs obligatory
work without desire for fruits’” ete. (Gitd 6. 1).
Those very obligatory duties subserve Knowledge

also.
st = gxafe 1 a0

wafewd Not being overpowered ¥ and =wafd the

scripture shows.

35. And the scripture shows (that one
endowed with Brahmacharya) is not over-
powered (by anger etc.).

“For that self does not perish which one attains
by Brahmacharya” (Chh. 8. 5. 8). This text also
shows that like work Brahmacharya etc. are also
means to Knowledge. One endowed with it is not
overcome by anger, jealousy, ete., and his mind not
being disturbed he is able to practise Knowledge.

Therefore works are obligatory on the Asramas
and are also means to Knowledge.

Topic 9: Those who stand midway between two
Asramas are also entitled to Knowledge.

e S g, aggd: 1k
w1 (Persons standing) in between (two Asra-
mas) ¥ and ¥f7 § also #F2E: such cases being seen.
86. And (persons standing) in be-
tween (two Asramas) are also (entitled to
Knowledge), because such cases are seen.
. The question is raised whether persons of
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87. And because the inclination (on
the part of Gautama to impart Knowledge
is seen only) on the ascertainment of the
absence of Sudrahood (in Jébala Satya-
kima).

That Sudras are not qualified is known also from
the fact that great teachers like Gautama made sure
before imparting Knowledge that disciples like
Jabala Satyakdma were not Sudras. See Chh. 4. 1. 5.

SUTETAS AT SR | 3¢ )

=9q-wga-wE-afa8aiq Because of the prohibition
of hearing, studying, and understanding &&: in the
Smriti ¥ and.

38. And because of the prohibition in
the Smriti of hearing and studying (the
Vedas) and knowing their meaning and
performing Vedic rites (to Sudras, they
are not entitled to the knowledge of
Brahman).

Sutras 84-38 disqualify the Sudra for the knowl-
édge of Brahman through the study of the Vedas.
But it is possible for them to attain that knowledge
through the Purinas and the epics (Riméyana and
Mahabharata).

The digression begun from Sutra 26 ends here
and the general topic is again taken up.
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Brihadaranyaka the whole Udgitha hymn is meditated
upon as Prina. Vide Brih. 1. 8. 2. On account of
this difference in the object of meditation the two
Vidyés cannot be one. The case is similar to the
Upésand on Udgitha enjoined in, ““I'his is indeed the
highest and greatest Udgitha’ (Chh. 1. 9. 2), which
is different from the one enjoined in the Chhandogya
1. 5, where the Udgitha is meditated upon as abiding
in the eye and the sun.

gyrasq, agwq, afagagfau <

@ora: On account of the name (being saime) aﬁ\if
aq it 99 has already been answered wf@ exists g
but aq that wfq even.

8. If on account of the name (of both
Vidyéas being the same, it be said that they
are one), it has already been answered.
But even that (identity of name in Vidyas
admitted to be different) exists.

Identity of name is no reason for claiming unity
of Vidyas, since the subject-matter differs. This has
already been established in the last Sutra. Moreover,
it is borne out by the scriptures. For example, the
different sacrifices like Agnihotra, Darsapurnamésa,
«¢tc., which ull occur in Kathaka, are known as
Fathakas ; or even the Udgitha Upésanas of Chh. 1. 6
and Chh. 1. 9. 2 are different Vidyas.

28
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previous Sutras is the case of one who has attained
not absolute union with Brahman, but only
Brahmaloka. This state is quite different from the
other two states, and as such, cognition is possible
in it, there being diversity, as also enjoyment, even
as in heaven, the difference being that from
Brahmaloka one does not return to this earth,
whereas from heaven one returns to this mortal
world after the exhaustion of the virtue which raised
him to the status of a god.

Topic 7: The released soul which has attained
Brahmaloka has all the lordly powers
except the power of creation etc.

SRIZATIRANG, AFT, srafafEacam | 1o i

swzaEsq Except the power of creation etc.
"HWWF on account of (Iswara being ) the subject-
matter ﬂvfﬁ&ﬂa‘m on account of (released souls) not
being mentioned ¥ and.

17. (The released soul attains all
lordly powers) except the power of crea-
tion etc., on account of (Iswara being)
the subject-matter (of all texts where
creation etc. are described), and (the
released souls) not being mentioned (in
that connection).

The question is raised whether those who by
worshipping the qualified Brahman attain Brahma-
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Prinas of the knower of,
do not depart at death
but get meiged in It,
471-475.

realization of, is the result
of ibe Vidyas, 402.

knowledge of, effects man’s
highest purvose  (Puru-
shirtha), 407-408.

is not # part of sacrificial
acts, 407-417.

the meditator on, is to com-
prehend It as identical
with himself, 447-448.

is not to identify himself |

with the symbol of Bruh-
man, 449-450.

in reditations symbols are
to be viewed as, 450.

knowledge of, destroys all
past and future sins,
455-456.

knower of, is not affected
by good deeds, 457.

attains oneness with It on
the exhaustion of Pri- |
rabdha Karma, 461-462.

is attained by souls who go
by the path of the gods
on the dissolution of
Brahmaloka, 491-494.

Brahma-Sutras, v.

author and date of the,
vi seq. )

commentators on, X1 seq.

and Gitd ix-xi, lix seq.

the necessity for the study
of the, 5, 6.

Buddhi (Intellect), the subtle
Upadhi (adjunct) of the
Self, 252-254, 258-259.

Buddhism, the, thrse principal
schools of, 207.

See also Bauddha and the
Ruddhists.

(

|

| Ceremonies,

581

Ruddkists, the, say that &ere
is no self apart from
Vijnina, 14.

See also Bauddha.

Cause, effect exists in, before
its origination as well as
after it, 165, 177.

is not polluted by the effect
when the latter gets dis-
solved in it, 166-167.

cffect is of the nature of,
and not vxce versa, 167,

the, alone is real, 174.

every, is not necessauly
the effect of an anticedent
thing, 287.

Cause and effect, are non-
different, 161-162, 175, 177,
284,

are mnot similar
respect, 164.
relation of,

in every

according to

the Vaiseshikas, £01-202.
the Bauddha chain of,
209-212.

relation of, contradicts the
doctrine of momentari-
ness, 211-212.

Celibacy, expiation for trans-
gressing the vow of,
488-486 ; such transgressor
to be shunned, 486.

See also Sannyésa.
purificatory,
denied to Sudras, 128.
Charvakas, ii, 396-897 ; refut-

ed 897-898.
Childlike state, 441-442.

Consciousness, a quality of
the Self, 308.

Creation, scriptures on,
148145,

is without a beginning,
190-191.
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the Pradhidna cannot be denoted by the
word ‘Self’).

“When a man is said to be thus asleep, he is
united with the Sat, my child—he merges in his own
Self”” (Chh. 6. 8. 1). Here it is taught that the individ-
ual soul merges in the Sat, and as it is impossible
for the intelligent soul to merge in the insentient
Pradhéna, the latter cannot be the First Cause
denoted by the word ‘Sat’ in the text.

afaamr=TE ) Lo 1l

afsgmAg On account of the uniformity of views.

10. Because (all the Vedanta texts)
uniformly refer to (an intelligent principle
as the First Cause, Brahman is to be taken
as that Cause).

See Chh. 7. 26. 1, Pr. 8. 8, Taitt. 2. 1, ete. The
scriptures themselves say, ‘“Whom all the Vedas
proclaim” (Kath. 1. 2. 15).

A= Il R 1
Jaaq Being declared by the Vedas ¥ also.

11. (The all-knowing Brahman alone
is the First Cause of this world) because
(it is so known directly) from the Vedas
also.

“He is the Cause, the Lord of the ruler of
the sense organs (Jivitman) and has neither parent
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Topic 7: Refutation. of the doctrine that God is
only the efficient, 1.0 material, cause of the world.

qcq;:, AGTHALAT U 20 |l
9. The Lord’s w8#¥®@ on accourt of inconsist-
ency. .

387. The Lord’s (being merely the
efficient cause of the world cannot hold
good) on account of the inconsistency (of
that doctrine).

The Vedénta says that the Lord is both the
efficient and the material cause of the world. The
Naiyayikas, Vaiseshikas, Yogins, and Maheswaras
say that the Lord is the efficient cause only, and
the material cause is either the atoms according to the
Naiyédyikas and Vaiseshikas, or the Pradhéna accord-
ing to the Yogins and others. He is the ruler of
the Pradhina and the souls, which are different from
Him. Such a view leads to inconsistency. How?
Because it makes the Lord partial to some and pre-
judiced against others, for some people are well off
in this world, while others are miserable. The
opponents here may say : How does the Vedéntin
get out of the difficulty? He replies: The Lord is
impartial, but He directs the individuals according
to their merit and demerit earned in previous exist-
ences. (See Sutras 2. 1. 84-85). For the scriptures
say so, and if you accept scriptural authority in this,
vou will have to accept its statement, I will be

15
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represented as the goat. A she-goat may be black,
white, and red, and may give birth to offspring
representing her in colour. Similarly out of the
combination of fire, water, and earth, having red,
white, and black colours respectively, are produced
all the inanimate and animate beings of similar
colours. The combination of the fine elements, fire,
water, and earth is here spoken of by the imagery
of a tri-coloured goat, and that is why it is called
an Ajd, which does not however mean unborn.

Topic 3: The fivefold five people of Brih. 4. 4. 17
are not the twenty-five Sdnkhyan categories.

7 geirEaE, arnTaEatans ) (g I

4 Not §@iuéawizf even from the statement of
the number @#WAA on account of the differences
wfa& on account of the excess ¥ and.

11. Even from the statement of the
number (fivefold five, i.e. twenty-five cate-
gories, by the Sruti, it is) not (to be
presumed that the Sruti refers to the
Pradhéna) on account of the differences
(in the categories) and the excess (over
the number of the Sinkhyan categories).

“That in which the five groups of five and the
(subtle) ether are placed, that very Atman” etc.
(Brih. 4. 4. 17). Now five times five makes twenty-
five, which is exactly the number of the Sinkhyan
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Topic 2: Air springs from ether.
g3 wraftar saremE: || <\
&% By this #rafcar air &n@a; is explained.
8. By this (i.e. the foregoing explana-

tion about Akésa) (the fact of) air (also
being an effect) is explained.

Topic 3: Brahman is not created.

AGWITEG T, AFITD: || & |
w@ara; There can be no origin § but &a: of the Sat
(That which is) w999¥: as it does not stand to
reason.

9. But there can be no origin of the
Sat (That which is i.e. Brahman), as it
does not stand to reason.

The question arises whether Brahman alsc is an
effect like Akasa etc. In the Svetdsvatara Upanishad
there occurs the text: ‘Thou art born with Thy
face turned to all directions’® (Svet. 4. 8), which
clearly states that Brahman is born. This view is
refuted by the Sutra, which says that Brahman,
which is existence itself, cannot be an effect, as It
can have no cause. ‘“‘And He has neither parent
nor Lord’’ (Svet. 6. 9). Neither can non-existence be
such a cause, for the Sruti says, ‘“How can existence
come out of non-existence ?’’ (Chh. 6. 2. 2). Nor is it
proper to say that existence is its own cause, for the
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Person .is the Higiiest Brahman and not Hiranya-
garbha (the Lower Brahman). Why? Because the
peragraph ends thus: “He sees the Highest
Person,” which shows that he realizes or actually gets
identified with the Highcst Person. It is not a mere
imagination but an actuality, for the object of an act
of seeing is an actuality, as we find from experience.
But Hiranyagarbha is an imaginary being, since it is
a product of ignorance. Hence the Highest Person
means the Highest Brahman, which is a reality, and
this very Brahman is teught at the beginning of the
paragraph as the object of meditation, for it is not
possible to realize one entity by meditating on another.

The attainment of Brahma'oka by the worshipper
should not be regarded as an insignificant fruit of the
worship of the Highest Person, for it is a step in
gradual emancipation (Krama Mukti). First he
attains this Loka and then final beatitude.

Topic 5: The ‘small Akdsa’ is Brahman.

In the previous section the epithet ‘Highest
Person,” being generally used with reference to the
Highest Brahman, was taken to mean that. The
opponent now follows this argument and wants to
interpret the word ‘Akasa’ occurring in the texts to
be taken up for discussion in this section, as ether,
that being the ordinary meaning of the word.

gET IaLA: || B 1l :

250 Small 63 because of subsequent texts.
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the Sruti are true. It is on this basis that the
apparently contradictory texts become reconciled and
not otherwise.

aventa s fFrfersmes & »e

wi@fa In the individual soul ¥ and & thus fafean
diverse ¥ also 1% because.

28. And because in the individual
soul also (as in the case of magicians ete.)
diverse (creation exists). Similarly (with
Brahman).

This Sutra establishes the view of the former
by citing an example.

In the dream state there appears in the individ-
ual self, which is one und indivisible, diversity
resembling the waking state (See Brih. 4. 8. 10), and
yet the indivisible character of the self is not marred
by it. We see also magicians, for instance, produc-
ing a multiple creation without any change in them-
selves. Similarly this diverse creation springs from
Brahman through Its inscrutable power of Maya,
though Brahman Itself remains unchanged.

ST || R

®95-9wq On account of the opponent’s view
beinug subject to these very objections ¥ and.
29. And on account of the opponent’s
own view being subject to these very objec-
tions.
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performs with knowledge ete. is more powerful”
(Chh. 1. 1. 10). It means that the original sacrifice
would have got its own results, but the Upasanad
enhances those results. So the results of the sacrifice
with or without the Upasana are different. There-
fore the Up#sani does not form part of the sacrifice,
and hence may or may not be performed according
to the pleasure of the sacrificer. Non-obstruction
may be explained thus: The sacrifice without the
Upésand would have had the prescribed results, but
the Upésana prevents any obstruction to those results.
This, however, does not make it a part of the sacri-
fice. Sometimes the results of the sacrifice are
delayed owing to the intervention of any bad Karma
of the sacrificer, but the Upédsand destroys the effect
of that, and the results are attained earlier. Here,
however, the sacrifice does not depend upon the
Upasana for its results, though they might have been
delayed. Hence the Upasani is not a part of the
sacrifice, and is therefore optional.

Topic 28: Meditations on Viyu and Prdna are
to be kept separate in spite of the essential oneness of

these two.
ST, TR N ¥ 1|

we@aq As in the case of the offerings wa exactly
aq that S#% has been stated.

43. (The meditations on Vayu and
Préna are different owing to their different
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or if four dyads, which are short and minute, produce
a tetrad, which is great and long, but the minute-
ness and shortness of the dyad are not handed down,
it is clear that all the qualities of the cause are not
reproduced in the effect. So there can be no objec-
tion to an intelligent Brahman being the cause of
the world, which is not intelligent. Brahman, which
is Knowledge and Bliss, can produce a world which
is inert \and full of misery.

vTopic 8: Refutation of the atomic theory
of the Vaiseshikas.
Having answered the objection against the
Vedéntic view, the author of the Sutras now pro-
ceeds to refute the Vaiseshika philosophy.

I A FRtaEagATE: | (R

swguif In either case 7 isnot ## activity wa:
therefore @-wwra: negation of that.

12. In either case (viz. the Adrishta,
the unseen principle, inhering either in the
atoms or in the soul) the activity (of the
atoms) is not (possible); therefore the
negation of that (viz. of creation through
the combination of atoms).

If the world is created by the combination of
atoms, the question is, what causes this combination ?
If it is a seen cause, it is not possible before the
creation of the body. A seen cause can either be an
endeavout; -or an impact, or the like. Unless there
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Similar is the case with Brahman and the world.
Brahman alone is real and the world is unreal.
“When all this is but the Self, how could one see
another ?”” (Brih. 2. 4. 14). Chhandogya 6. 16 calls
one who sees variety as fulse-minded and the one
who <ces unity as true-minded. But to people who
are in ignorance both diffcrence and non-difference
seem to be real, the unity being understood through
the scriptures and veariety through direct perception.
This is only a relative or Vyavahérika state. The
truth is unity. Therefore Nimbérka’s view cannot
he correct.

Does Bddardyana accept the Pénchardtra view?

In Section 2 of Chapter iI the author takes the
offensive. So long he was on the defensive.
In the whole of this section he refutes through
reasoning alone, without recourse to the Sruti
texts, “the various schools of philosophy of the
time. In this section he refutes those schools
of thought that were regarded by the ortho-
dox section as outside the sphere of the Vedas. We
have enough references in ancient works like the
Mahébhérata and some of the Purdnas that all these
schools refuted in Section 2 by the author were so
regarded. The Siva Mahimna Stotra contains the
verse ‘@R @iw @ yigfawa dwaf@fe’, which shows
that Sénkhya, Yoga, Pasupata and Vaishnava
(which includes Pancharétra) schools of thought were
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of leaving no scope for certain Smirits, (we
say) no ; because (by the rejection of that
doctrine) there would result the defect of
leaving no scope for some other Smritis.

In the last chapter it has been shown that the
Sankhyan view is not based on scriptural authority.
Now its authority even as a Smriti is denied and
refuted.

If the doctrine of the Pradhéna is rejected, then
the Sankhya Smriti, propounded by a great seer like
Kapila and acknowledged by other grest thinkers,
would ccase to be authoritative : herce it is but reason-
able that the Vedéanta texts be so interpreted as to
preserve the authorilativeness of this Smriti and not
contradict it in toto. So says the opponent. The
Sutra answers this by saying that if the doctrine of
Brahman being the cause of the world be rejected
to accommodate the Sénkhya Smriti, which goes
counter to the Srutis, then by that rejection many
other Smritis like the Manu Smriti, which are based
on the Srutis and therefore more authoritative, and,
which also propound the doctrine of Brahman, an
intelligent principle, being the cause of the world,
would find no scope. So between the two it is
desirable that the Smritis which go counter to the
Vedas be rejected.

Tatat argaeEs®: | R 0

satui Of the others ¥ and %99@a : there being no
mention.
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If the intention of the scriptures had been to
take the aspirant step by step from grosser to subtler
truths till finully the real nature of the Atman was
presented to him, and for this purpose they had
referred to the Pradhéna—denoted by the word ‘Sat’
according to the Sankhyas—as the Self, then there
would have been later on a statement to the effect
that this Pradhéna must be dropped, for it was not
the real Self. But there is no such statement in the
texis in question. On the contrary. the whole chap-
ter of the Chhéandogya Upanishad, in which the texts
occur, deals with the Self as nothing but that Sat.
Moreover, this chapter begins with the question,
““What is that which being known everything is
known?”’ Now if the Pradhéna were the First Cause,
then by knowing it everything would be known,
which is not a fact. The enjoyer (Purusha), which
is different from it, not being a product of the
Pradhéna like the objects of enjoyment, cannot
be known by knowing the Pradhéna. Therefore the
Pradhéna is not the First Cause, knowing which
everything is known, according to the scriptures.
Such a view will contradict the premise.

@A |
|waqg On account of resolving or merging in
one’s own Self.
9. On account of (the individual soul)
merging in its own Self (or the universal
Self referred to as the Sat, in deep sleep,
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25. If it be said (that Brahman is)
not (referred to) on account of the metre
(Gayatri) being mentioned ; (we reply)
no, because in that way (i.e. by means of
the metre), the application of the mind
(on Brahman) has been inculcated ; for so
(i.e. through the help of the modifications
of Brahman) it is seen (in other texts).

An objection is raised that in the text ‘“‘One foot
of It is all beings”’, Brahman is not referred to, but
the metre Gayatri, for the first paragraph of the
preceding section of the same Upanishad begins
with, ““Gdyatri is everything, whatever here exists,”
ete. Therefore the fett referred to in the text cited
in the last Sutra refer to this metre and not to
Brahman. In reply it is said: Not so; for the
text, ‘“Gayatri is all this’> etc., teaches that one
should meditate upon the Brahman which is con-
nected with this metre; because Brahman, being the
cause of everything, is connected with that Gayatri
also, and it is that Brahman which is to be meditated
upon. This interpretation would be in keeping with
the other texts in the same section, e.g. ‘That
which is that Brahman’ (Chh. 8. 12. 7) and also
with ‘Al this indeed is Brahman’ (Chh. 3. 14. 1),
where Brahman is the chief topic. Meditation on
Brahman through Its modifications or effects is seen
in other texts also. ‘“Him the Bahvrichas meditate
upon in the great hymn ete. (Ait. Ar. 3. 2. 8. 12).
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Being which is the source of all beings
from the individual soul and the Pradhéna)
are mentioned.

“That heavenly person is without body, com-
prises the external and the internal, is birthless, with-
out the vital force and without mind, pure, higher
than the high Imperishable’” (Mu. 2. 1. 2). Epithets
like ‘heavenly’, ‘birthless’, ‘pure’, etc. apply to
Brahman and not the individual soul, which considers
itself limited, impure, corporeal, etc. ‘“Higher than
the high Imperishable (Pradhfna)” shows that the
source of all beings spoken of in the last Sutra is not
the Pradhana but something different from it.

FqlEATET | X% 4

s9-39ME@q Form being mentioned ¥ also.

23. Also because (its) form is men-
tioned (the passage under discussion refers
to Brahman).

Subsequent to the text quoted in the previous
Sutra we have the following text, “The Person indeed
is all this—sacrifice, knowledge, etc.”” (Mu. 2. 1. 10}
which shows that ““the source of all beings” referred
to in the text under discussion, is none other than
the Supreme Lord or Brahman, because it is the self
of all beings.

Topic 7: Vaisvanara is Brahman.

In the last topic a general quality like invisibility
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The Bauddhas say that from anything that is
eternal and non-changing no effects can be produced ;
for that which does not change cannot give rise to
effects. So they say that the cause undergoes destruc-
tion before the effect is produced. The seed under-
goes destruction, and then the sprout comes out.
In other words, existence springs from non-existence.
The Sutra refutes this by saying that if it were so,
then the assumption of special causes would be
meaningiess. Anything might spring from anything;
for non-entity is the same in all cases. There is no
difference between the non-entity of a mungo stone
and that of an apple seed. Consequently we could
expect an apple tree to come out of a mango stone.
If there are distinctions between non-existences, with
the result that the non-existence of a mango stone
differs froza that of an apple seed, and therefore
they produce certain definite results, then they will
no longer be non-entities, but something positive.

SEreaTaty S fatg: 1 e

sz Of the effortless W% even ¥ and waw
thus fafg: attainment of the goal.

27. And thus (if existence should
spring from non-existence, there would
result) the attainment of the goal even by
the effortless. *

Mere inactivity would result in the fulfilment of
all ends, for there would no longer be the necessity
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sttt 3, 7, el i (o I

wmdae Irreievancy $f 39 if it be said 7 not so
az4e™7 on account of dependence on that.

10. 1f it be said (by such interpreta-
tion of the word ‘conduct’ good conduct
would become) purposeless, (we say) not
so, on account of (Karma) being depend-
ent on that (good conduct).

An objection is raised that if the word ‘conduct’
be interpreted indirectly to meeu ‘residual Karma’,
leaving its direct meaning, then good conduct would
be purposeless in man’s life, as it has no result of
its own, not being a cause of the quality of the
new birth. The Sutra denies this on the ground
that only those who are of good conduct are ex-
pected to perforin Vedic sacrifices. ““Him who is
devoid of good conduct the Vedas do not purify.”
Thus good conduct is an aid to Karma and therefore
has a purpose. So it is the view of Karshnajini that
it is Karma and not conduct that is the cause of the
new birth.

gragwa wafa g aafeu

gmagga Good and evil work wa merely sfd thus
q but @=fi: Badari.

11. But (conduct) is merely good and
evil work ; thus (the sage) Badari (thinks).
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either of them are also one and not many. This
also follows from the same hymns and the like
enjoined in one place being employed in other places
for the sake of Upésani. The same rule applies to
other Vidyés also besides the Vaisvdnara, and in
consequence they are not many, though differently
described in different Sakhas.

The unity of Vidyas, having been established,
their results are taken up for discussion.

Topic 2: Particulars of identical Vidyds men-
tioned in different places or Sdkhds are to be
combined into one meditation.

STEETA SATAFERRINTaaE J || Y I

sygei: Combination Wat#e since there is no
difference in the object of meditation fafufivaq like
the subsidiary rites of a main sacrifice %1% ¥ and in
the Upésands of the same class.

5. And in the Upésanés of the same
class (mentioned in different Sakhés)
a combination (of all the particulars
mentioned in all Sdkhis is to be made),
since there is no difference in the object
of meditation, just as (a combination of)
all subsidiary rites of a main sacrifice
(mentioned in different Sadkhas is made).

From what has been discussed in the previous
Sutras it is clear that the Vidyas described in differ-
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that the sume topic is kept up throughout. Therefore
‘Prana’ must be taken in the sense of Brahman and
that on the ground that Its characteristics are found
iu this passage which havec already been referred to
in Sutra 1. 1. 28. This meaning of ‘Prana’ is found
in other scriptural passages, and we are justified in
taking it in that sensc here, sincc words denoting
Brahman are mentioned with reference to ‘Prana’.
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adjuncts is ncver the substratum of a super-
imposition. 1t is the difference in the limiting
adjuncts, as shown above, that makes it possible
for the Self to be at the same time an agent and
the object of action.

Superimposition, again, is due to ignorance
and hence it is not necessary that the knowledge of
the object superimposed must be a rcal knowledge.
It is enough if we have a knowledge; it need not
necessarily be real; it can itself be another illusory
knowledge. That the Self exists is proved by the
intuitive knowledge we have of it. This is well
known and but for it nothing would have been
cognized in this world. ‘‘He shining, everything else
shines” (Kath. 2.2.15). We know things in and
through it; no consciousness or experience is possible
independently of it. Everyone is conscious of his
own Self. for no one thinks, “I am not’>. Nor, again,
is it necessary that the object to be a substratum
of a superimposition should be before us, for we see
that Akésa (sky), which is not visible to the senses,
becomes a substratum for superimpositions by the
ignorant, who impute blueness, spherical shape, ete.,
to it in such expressions as, “The sky is blue’’, and
“It is spherical”. Thus superimposition is an
established fact.

But then direct perception, which is the best of
all proofs—since it is the basis of all other means
of knowledge like inference ete.—affirms this world
of manifoldness. How can the scriptures that deny it
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So the compicte enumeration of the stages of
the path of the gods is as follows: First the deity
cf the flame or fire, then the deity of the day, the
deity of the bright half of the month, the deities of
the six montks when the sun travels to the north,
the deity of the year, the deity of the world of gods,
the deity of the air, the sun, the moon, the deity of
lightning, the world or Varuna, the world of Tndra,
tlie world of Prajipati, and finally Brahmaluka.

Topic 4: Flame etc. referred to in the text
describing the path of the gods mean
deities idcntified with the flame etc.,
which conduct the soul stage
after stage till Brakmaloka
is reached.

aufaatfesr:, afggau s

wifgaifesn: (These are) deities conducting the soul
aq-fa¥Tq on account of indicatory marks of that.

4. (These are) deities conducting
the soul (on the path of the gods), on
account of indicatory marks to that effect.

In the texts cited in the previous Sutras, flame,
bright half of the month, year, etc. are the deities
identified with these, which receive the departed soul
and conduct it on its way to Brahmaloka. That
deities are meant here, and not marks or places of
enjoyment, is indicated by the text of the
Chhandogya, which ends thus: ‘“From the moon to
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objective counterpart, which is not an individual but
a type. The word ‘cow’, for instance, has for its
counterpart the object, which is a type and as such
is eternal and does not depend on the birth or death
of individuals belonging to that type. Similar is the
case with words like Indra, Varuna, etc. Words re-
presenting the gods etc. have for their counterpart
objects that are types and not individuals. Again
Indra is the name of any one who would occupy that
exalted position, like the word ‘king’ in ordinary
parlance. So there is no contradiction to Vedic
words. As a matter of fact, the world including the
gods etc. have originated from Vedic words. This
does not mean that the Vedic words constitute the
material cause of these things, which Brahman alone
is, as stated in Sutra 1. 1. 2. What then is meant?
According to Indian philosophy the universe and its
objects have both name and form as the conditions
of their manifestation. There can be no mental stgte
(Chitta-vritti) unconditioned by name and form.
The thought wave first manifests as a word and then
as the more concrete form. The idea is the essence,
and the form is, as it were, the outer crust. What is
true of the individual mind is also true of the cosmic
mind. In this sense only is the world said to be
created, rather manifested, from the Vedic words.
This is endorsed by the Sruti and Smriti. In the
Vedas it is said that the Lord uttered different words
before creating different types of beings. - Vide
Brih. 1. 2. 4. ““The several names, actions, and con-
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resemble unything in certain respects; still the things
sre different. Thé resethblance cited is like the
common epithet ‘death’ applied to fire and the being
in the sun. “The being in that orb is death indeed””
(Sat. Br, 10. 5. 2. 8). “Fire is death® (Brih. 8. 2.
10). This resemblance cannot make fire and the
being in the sun one. Again we have: “This world
is a fire indeed, O Go.ama, the sun its fuel’ etec.
(Chh. 5. 4. 1). Here from the similarity of fuel and
so on the earth does not actuslly become fire.

qtw 7 wegEq Arfgern, YaEaRay-
FoT N @R N

gtw From thc subsequent (Brihmana) ¥ and
7@ of the text aifgam the fact of being such yaEE|
on account of the abundance g but wg84: connection

52. And from the subsequent (Brah-
mana) the fact of the text (under discus-
sion) being such (i.e. enjoining a separate
Vidya) (is known). But the connection
(of the imaginary fires with the actual fire
is) on account of the abundance (of the
attributes of the latter that are imagined
in these fires).

In a subsequent Brdhmana we have, “By knowl-
edge they ascend there where all wishes are attained.
Those skilled in works do not go there’” etc. Here
Vidya is praised and work depreciated. From this
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material world could be produced by an intelligent
Being, Brahman. It may be objected that a man’s
body is the cause of the hair and nails, and not the
man; similarly the cowdung is the cause of the body
of the worms. Even then it must be admitted that
there is a difference between the cause and the effect
since, in both the examples cited, one of them is
the abode of something sentient while the other
is not; they are not similar in all respects. If they
were, then there would be nothing like cause and
effect, nor would they be called by different names.
So we have to admit that the cause and its effects are
not similar in every respect, but something in the
cause, or some qualities of it, must be found in the
effects also, as the clay in the lump is found in the
pot also, though the shape etc. of the two differ. So
we say that even in the case of Brahman and the
world, some qualities of the cause, Brahman, such as
existence and intelligence, are to be found in its
effect, the world.: Everything in the world exists,
and this quality it gets from Brahman, which is
existence itself. Again the intelligence of Brahman
lights the whole universe. So these two qualities of
Brahman are found in the world, which justify our
relating them as cause and effect in spite of differences
i other respects between them.

wafzfa 3, 7, sfaSaarseara i o |

waq Non-existent ¥ 94 if it be said 7 no wnfafu-
wa@E for it is merely a negation.
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refuted. First, the pizusible objection against Brahman
beiny the First Cause is answered from the standpoint
of the Vaiseshikas in Sutra 11. According to
themn the qualities of the cause produce simildr
qualities in the effects, even as the whiteness of the
threads produce that of the cloth woven out of them.
So if the world is created from Brahman, the quality
of intelligence should abide in the world also; but
as a matter of fact it does net. So Brahman cannot
be the cause of the world. This argument is refuted
on the ground that the same objection applies to
the Vaiseshika view of creatiun also; hence it is no
special objection against Vedanta. According to
them the ultimate condition of the world is atomic,
and all things in this world are but aggregates of
the different kinds of atoms. The atoms are eternal
and the ultimate cause of the world. In the state
of dissolution: the world exists in the atomic state.
At the time of creation the atoms of air are set in
motion by Adrishta, the unseen principle, and two
atoms combine to form a dyad. Again, three dyads
combine to form a triad and four dyads form a
tetrad, and in this way gross air is created. Similarly,
the other elements are created from their respective
atoms and dyads. An atom, according to this philos-
ophy, is infinitesimal, a dyad is minute and short,
and compoundsy from the triad upwards are great
and long. Now, if two atoms which are spherical,
produce a dyad which is minute and short, bt in
which the sphericity of the atom is ng(/}e/produced,
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argument the opponent holds that the word ‘Akshara’
should mean the syllable ‘Om’ in the texts to be taken
up for discussion in this section, for ‘Akshara”
generally means word or syllable.

FTATTEATAIA: | Lo I

wewe The Akshara wat-w®-yd: ( because } it
supports all up to Akésa (ether).

10. The Akshara (the Imperishable)
(is Brahman) because it supports (every-
thing) up to Akasa (ether).

‘O Gargi, the Brahmanas call this Akshara” etc.
(Brih. 8. 8. 8). Here the question is whether
‘Akshara’ means the syllable ‘Om’ or Brahman. The
doubt arises because ‘Akshara’ etymologically means
a syllable and therefore commonly represents the
syllable ‘Om’, which is also an object of meditation.
The Sutra however says ‘Akshara’ here stands for
Brahman. Why? For the text says, “In that
Akshara, O Gérgi, is the ether woven like warp and
woof”’ (Brih. 8. 8. 11). This attribute of supporting
everything, even the Akésa, the first entity in the
order of creation, can be true only of Brahman.
Then again *‘ it is neither gross nor minute, neither
short nor long” ete. (Brih. 3. 8. 8) shows that all
relative qualities are absent in it. Therefore the
‘Akshara’ is Brahman.
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11. Even from (difference of) place a
twofold characteristic cannot (be predi-
cated) of Brahman, because throughout
(the scriptures teach It to be otherwise i.e.
without any qualities).

In the scriptures we find two kinds of description
about Brahman. Some texts describe It as qualified
and some as unqualified. *‘From whom all activities,
all desires, all odours, and all tastes proceed”’ (Chh.
8. 14. 2) speak of attiibutes; again ‘It is peither
gross nor minute, neither short nor long, neither red-
ness nor moisture’” ete. (Brih. 8. 8. 8). Are we to take
that both are true of Brahman according as It is or is
not connected with adjuncts, or have we to take only
one of them as true and the other as false, and if so,
which, and on what grounds? The Sutra says that
both cannot be predicated of one and the same
Brahman, for it is against experience. One and the
same thing cannot have two contradictory natures at
the same time. Nor does the mere connection of a
thing with another change its nature, even as the
redness of a flower reflected in a crystal does not
change the nature of the crystal, which is colourless.
The imputation of redness is due to ignorance and not
real. Neither can a thing change its real nature:
it means destruction. Even so in the case of Brah-
man, Its cornnection with adjuncts like earth ete. is a
product of nescience. Hence between the two aspects
of Brahman we have to accept that which is attribute-

o1
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five elements): The vital force is the immortal entity,
and name and form are truth; (so) this vital force is
covered by them.” Name and form, i.e. the world
we experience, are called truth, but Brahman is
distinguished from them by saying that It is immortal
—Its reality is of a different grade from the reality
of that which is called truth. And as the reality of
this world is of a lesser grade or illusory as compared
with that of Brahman, It can be the cause of such an
illusory world of manifoldness without undergoing
any change in Itself; for an illusory manifoldness can
exist in It without in any way affecting Its immutabil-
ity, like a snake in a rope or the manifold dream
world in the dreaming self, as the Sutrakéra exempli-
fies in 2. 1. 28, which brings us to the conclusion that
this world is a Vivarta of the non-dual Brahman, as
Sankara says.

Coming to the interpretation of Sutras 27-30.
Sankara connects ‘‘or as before’ in Sutra 29 with
what immediately precedes in Sutras 25-26 and so it
is happy. Raméinuja connects it with Sutra 2. 3. 43
and so it is not so apt. Nimbarka’s explanation is
still far-fetched; for while Rimanuja refers for the
Siddhanta only to a previous Sutra, Nimbarka refers
for an objection as well as a decision to Sutras in 2.1.
His interpretation of the whole topic thus appears to
be much stretched.

That Sankara has followed the Sutrakara faith-
fully in his interpretation of Sutras 11-830 will be
clearer if we just try to see the reason why the latter





index-443_1.png
38.8.28] BRAHMA-SUTRAS 871

and Agami Karme (work) is destroyed with Know-
ledge and the Prirabdha is destroyed at death. So
at the time of death he is rid of all effects of his
good aund evil deeds. The reasons for this conclu-
sion are: On the way to Branmaloka, the destina-
tion of the knower of Brahman, it 1s not possible
to discard good and evil effects for then the soul
has no gross body, and so cannot piactise any
Sadhand that will destroy them. Nor does the soul
experience anything on the way, for which one would
have to admit the persistence of good and evil till
then. Rather they are destroyed by the Vidya
practised by the aspirant before he leaves the body.
The scripture also says, ‘“Having shaken off his evil
as a horse shakes off his hairs” ete. (Chh. 8. 18. 1).
Moreover, it is not possible to cross the river Viraja
unless one is free from all good and evil. Therefore
we have to tuke it that all the good and evil are
discarded at the time of death and the Kaushitaki
text has to be explained accordingly.

e, ST Il *¢ )

w=a: According to his liking swa-wfaluiq on
account of there being harmony between the two.

28. (The interpretation that the
individual soul practising S&dhand) ac-
cording to his liking (gets rid of good and
evil while living, is reasonable) on account
of there being harmony (in that case)
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Brahman is to be taken) like that between
a serpent and its coils.

Having established the identity of the Jiva and
Brahman, the author proceeds to elucidate it further
by examining the theory of difference and non-
difference. In the scriptures we find also texts like,
“Two birds of beautiful plumage’’ etc. (Mu. 8. 1. 1),
which speak of difference between the Jiva and
Brahman. So we have to understand that the differ-
ence between them prior to Liberation is real, though
when it is destroyed by Knowledge they attain
identity. Hence we have to take that their relation
is one of difference and non-difference, as between a
serpent and its coils. As a snake it is one but if
we look at the coils, hood, etc. there is difference.
Similarly between the Jiva and Brahman there is
difference as well as non-difference.

AFTMATET, AFETI Il < 1l
wsmw-wrrEaq  Like light and its substratum a1
or @[ on account of both being luminous.

28. Or like (the relation of) light and
its substratum, on account of both being
luminous.

Another example is given to establish the theory
of difference and non-difference. The relation between
the Jiva and Brahman may be taken to be like that
between light and its orb. Both being luminous are
non-different ; yét on account of their varying extens-
ity they are speken of as different. So is the rela-
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long as the body lasts. But going to Brahmaloka
by “‘the path of tne gods” is also a kind of Liberation,
for from there the soul does not return to this mortal
world, but gets merged in Brahman at the end of
the cycle together with Brahmi, as stated in Sutra
4. 8. 10. As the author is concerned in this section,
with the result of Up#sanés, viz. Libcration, he
describes the result of the knowledge of the Nirguns
Brahman in Sutras 1-7 and from 8-22 the cesult of
the knowledge of the Saguna Brahman. If, as accord-
ing ‘to Rédminuja and Nimbérka, there is no such
distinction at all, but the description is of one kind
of Liberation only, then when it is said in Sutra
4. 4. 5 that the released soul attains a nature like
that of Brahman, there is no further necessity of
saying that it can create at will all objects of enjoy-
ment. Moreover, if being free from sin, old age etec.
(Chh. 8. 1. 5) are qualities of the soul as well as of the
Lord, then they will cease to be the defining
characteristic of the Lord. 1In this case the objection
raised in the first part of Sutra 1. 8. 19 will not be
answered by the second half of the Sutra. The Sutra
runs as follows: ‘If it be said that from the sub-
sequent texts which refer to the Jiva ‘small Akésa’
means the Jiva, we say that the reference to the soul
is in so far as its real nature is made manifest (i.e.
as non-different from Brahman).”” In the previous
Sutra it was established that the ‘small Akésa’ in
Chh. 8. 1. 1 is Brahman and not the Jiva, in spite
of the reference to the Jiva in Chh. 8. 8. 4, for ‘free
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knowledge of the Self. Hence Knowledge does not
independently produce any result.

frmsa 1 94
famma_Op account of prescribed rules ¥ and

7. And on account of prescribed
rules.

“Performing works here let a man wish to live
a hundred years’” (Is. 2); “‘Agnihotra is a sacrifice
lasting up to old age and death; for through old
age one is freed from it or through death” (Sat.
Br. 12. 4. 1. 1). From such prescribed rules also we
find that Knowledge stands in a subordinate relation
to work.

afrwiaRaT AETETERT, R I < |

wfys-sq3ma_Because ( the scriptures) teach (the
Supreme Sel{ to be) something over and above 3
but sEUATE Badardyana’s (view) @39 such i. e. cor-
rect @ -zWa_for that is seen (from the scriptures)-

8. But because (the scriptures) teach
(the Supreme Self to be) other (than the
agent), BAdardyana’s (view is) correct’
for that is seen (from the scriptures).

Sutras 2-7 give the view of the Mimémsakas,
which is refuted in Sutras 8-17.

The Vedanta texts do not teach the limited self,
which is the agent, but the Supreme Self, which is
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Sankara and Bhéskara and a Vritti by Bodhayana is
referred to and often quoted by Riménuja in his Sri
Bhashya. Sankara does not refer to Bodhiyana.
According to Vedanta Desika the two are one person.
Unfortunately this work of Bodhiyana is not avail-
able now. Raminuja quotes also from the Dramida
Bhéshya which evidently belongs to the Bhakti cult
of Southern India. Sankara was followed by a host
of commentators on these Sutras—Y#adava Prakésha,
Bhéskara, Vijnina Bikshu, Ramdinuja, Nilakantha,
Sripati, Nimbarka, Madhwa, Vallabha and Baladeva
There are even some recent commentaries, though of
not much value. All these try to maintain that their
system is the one that Bidariyana propounded
through his Sutras.

At present, however, only five of these great
commentators have a large following—Sankara, the
exponent of Monism; Réimanuja, the exponent of
Visishtddvaita or qualified Monism; Nimbarka, the
exponent of Bhedibhedavida or the theory of differ-
ence and non-difference; Madhwa, the exponent of
Dualism; and Vallabha, the exponent of Suddhid-
vaitaviida. All of these systems seem to be based on
the views of one or other of the ancient Vedinta
schools which we find Bidardyana referring to in his
Sutras.

A question may be raised how the same work
could have given rise to so many conflicting schools
of thought. The reasons are many. In the first place
the brevity of the Sutras leaves much to be supplied
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says, “It is the body, which bereft of the soul, dies;
the soul does not die’> (Chh. 6. 11. 8). So birth and
death are spoken primarily of the bodies of mcving
and stationary beings, and only metaphorically of
the soul. That birth and death mean, respectively
the connection and disconnection of the soul with the
body is proved by such texts as “That man, when
he is born, or attains a body,”” ete. (Brih. 4. 3. 8).

Topic 11: The individual soul is permanent,
eternal, cte.

arear, segAficaemE e || 1o |

@ Is not (produced) Wi the individual self w&a:
not being (so) mentioned by the scriptures fr@aq
being eternal ¥ also @#: from them (Srutis).

17. The individual self is not (pro-
duced), (for it is) not (so) mentioned by
the scriptures; also (on account of its)
being eternal, (for so it is known) from
them (the Sruti texts).

At the beginning of creation there was only
“One Brahman without a second’ (Ait. 1. 1), and
so it is not reasonable to say that the individual soul
is not born, for then there was nothing but Brahman.
Again the Sruti says: ‘Just as from a fire tiny
sparks fly in all directions, even so from this Atman
emanate all Pranas (organs), all worlds, all gods,
and all the selves (Brih. 2. 1. 20, Madhyandina
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Topic 7: With respect to meditation there is
no restriction of place.

AT &, AATE N L0

7% Wherever @awal concentration of mind &
there wfa@wg for want of any specification.

11. Wherever concentration of mind
(is attained), there (it is to be practised),
there being no specification (as to place).

The object of meditation is to attain concentra-
tion, and so any place is good if concentration is
attained in that place. That is why the scriptures
say, “‘Select any place suitable and convenient”’;
“Where the mind is buoyant there one should
concentrate””, and so on. But places that are clean,
free from pebbles, fire, sand, and so on, are desirable,
as such places are helpful to meditation. But all the
same there are no fixed rules as to place.

Topic 8: Meditations are to be observed till death.

a1 ururE, At & g R0
w1 g Till death da then wf7 even & because
zed is seen ( from the seriptures ).
12. Till death (meditations have to
be observed), because (their observance)
even at that moment is seen (from the

seriptures).
In the first topic of this section it was said that





index-98_1.png
26 BRAHMA-SUTRAS 112

Knowledge, Infinity is Brahman.”” This is called
the Svarupa Lakshana, that which defines Brahman
in Its true essence. These words, though they have
different meanings in ordinary parlance, yet refer to
the one indivisible Brahman, even as the words,
father, son, brother, husband, ete., refer to one and
the same person according to his relation with
different individuals.

It must not however be thought that the First
Cause of the universe is arrived at by this Sutra
through mere reasoning, inferénce, and other means
of right knowledge usually valid in this sense world.
Brahman cannot be so established independently of
the scriptures (Sruti). Though from the effect, the
world, we can infer that it must have a cause, we
cannot establish with certainty what exactly is the
nature of that cause. We cannot say that Brahman
alone is the cause and nothing else, as Brahman is
not an object of the senses. The relation of cause
and effect can be established where both the objects
are perccived. Inference ete. may give only strong
suggestions of Brahman’s being the First Cause of
the world. A thing established by mere inference,
however well thought out, is explained otherwise by
greater intellects. Reasoning also is endless accord-
ing to the intellectual capacity of people and there-
fore cannot go far in the ascertainment of Truth. So
the scriptures ought to be the basis of all reasoning.
It is experience that carries weight, and the scriptures
are authoritative because they are the records of
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mouth” (Ait. Ar. 2. . 2. 4). The organs ete., being
inert, cannot move of themselves. Hence they are
dependent on tke presiding deities.

TUTEAT, NI 1 & 0

wiwaal With the one possessing the Pranas
(organs) =g from the scriptures.

15. (The gods are not the enjoyers,
but the soul, because the organs are
connected) with the one (i.e. the soul)
possessing them, (as is known) from the
scriptures.

This Sutra makes it clear why the soul, and not
the gods, is the enjoyer in the body. The relation
betweer the soul and the organs is that of master
and servant, so the scriptures declare; hence the
enjoyment through the organs is of the soul, and
not of the gods. ‘‘He who knows, ‘Let me smell
this.” is the self, the nose is the instrument of smell-
ing” (Chh. 8. 12. 4). Moreover, there are many gods
in the body, each presiding over a particular organ,
but there is only one enjoyer. Otherwise remem-
brance would be impossible. Hence the senses are for
the enjoyment of the soul and not the gods though
they are directed by them.

- aex = faegear@ i

a® Its 9 and f™@@1q on account of permanence.





