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.FOREWORD

IN placing an English translation of the Sri Bhashyam

before the public .a few words of explanation are

needed. The view is held by western sanskrit scholars

that the Veda consists of portions written by different

persons. at different times, and that therefore conflicts

of opinion must necessarily follow. This is not the

view held by such eminent rishis as Jaimini and

Badarayana, and by a host of other rishis, who have

wr « kalpa sitras, smritts, itthasas and purdnas.

They were of opink «* s

any one; that it i

text of the veda sheoule

is in this view that

that Srt Ramanuja we

2. Readers of 4!

reference is made in

matter, the jivas and rtain texts state that

they are different from ‘ont “dnother in their svaripas

(substance) and in their natures. Matter serves the
jivas by undergoing transformations, and appearing

as objects of enjoyment, as bodies in which the jivas

dwell, and as senses and organs of action, which they

use as instruments of enjoyment. The jivas utilise the

i@ was not written by

ind that therefore no

4% any other text. It

v wrote his sitras, and
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bodies, the senses and the organs of action, and ex-

perience pleasure or pain from material products. And

Isvara gives the jivas the fruits of their past karmas,

and makes matter undergo such transformations as are

needed for this purpose. Certain other texts of the veda

state that I'svara is identical with the universe, consis-

ting of the jévas and material products. How is this

apparent conflict to be explained? The veda. itself

replies by stating that all objects are: the :bodies of

Isvara, and that He is their atma. It is usual in the

world to speak of the bod ima as being identical,

as in the statemen 4s stout’. The term

‘devadatta’ denotes he term ‘ stout’ refers

to his body. The ; tomic in size, cannot be

said to be stout or le arly, the veda speaks of

Isvara and the univ as they bear to each

other the relation of: ody. In this expla-

nation all vedic texis: sd as of equal validity :;

and there is no nesd. ward one set of texts as

nullified by another set. Accepting this explanation,

which was that suggested by the rishi (seer) Kasakritsna

(see sitra J-4-22), the sitras. are interpreted in the

Sri Bhashyam.

3. Other commentators of the sittras accept the

texts affirming identity as stating the truth, and

explain the texts stating the tatvas to be different from

one another. Sankara is of opinion that Brahma alone

exists; nothing else; and that the appearance of the

universe, consisting of numberless persons that. perceive,

and of numberless objects that are perceived, is illusion ;
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aua wat this is brought about by an unreal avidya resting

on Brahma. Bhaskara explains that Brahma Himself

becomes jivas by contact with upddhis, i.e., atomic

substances known as antah karana (mind). The places

in Brahma not so contacted is Brahma. Yadava Prakasa

states that the same substance, which he calls sat;-

appears in three forms—as Jsvara, as jivas and as

matter. The theories of these commentators are ex-

amined in SN Bhashyam in the sub-sections noted on

the margin and shown to be untenable. This examination

; ‘gut and translated as a

y the title “ The Three

Bhashyam is intended

guide to enable the jivas

f births and deaths), and

ith pain and enduring

. that there is a Being

Chapter I, sec-

tion 1, sub-sections

1 and 4; and chap-

ter II, section 1,

sub-section 6,

to get rid of their samst

to attain bliss in no wa

for ever. It shows f

known as highest A? ree from every imper-

fection, and who is th : * numberless, infinitely

‘high, noble qualities; that the way to reach Him is by

continuous, vivid and loving meditation on Him; and

that when this meditation is established, all the jiva’s

past karmas are destroyed; that such karmas, as are

not consciously done, will not touch him; that with the

grace of the highest Atma, who abides in his heart as

his atma@, he will rise from his body through a blood-

vessel that goes to.the top of his head; that he will

travel along a path known’ as devaydna, and that on

reaching the highest Atma in a place beyond this world

of matter, he will attain his own nature, and thereaft
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enjoy the highest Atma and His noble qualities, and

that he will never return to samsadra. Most readers will

be satisfied with the Sri Bhashyam without the contro-

versial portion. It has therefore been taken out. Those,

that wish to know how the other theories are unsound,

may read “ The Three Tatvas”,

4, Certain followers of Sankara have criticised the

interpretations of the sitras given in the Sri Bhashyam.

They have been answered by mahamahopadhyaya Kapis-

talam Desikacharyar, and Mr. A. V. Gopalacharyar,

M.A., B.L. A third wor ady, having been written

by Agnihotram Tats eharyar of Kumba-

konam. All these ar If there is a general

desire in the English- lic to know what they

say, a brief resume of jente of these works will

be prepared with the oo their authors.

5. With the s red to in para 3, the

translation keeps cis nal. I have availed

myself of some latitude:in:oxderto make the translation

intelligible. Portions of the commentary known as

sruta prakdsika have been incorporated in the text

where the text would be unintelligible without the

commentary, Portions of the text, which treat of small

matters, or quote vedic and smriti texts, which are well-

known, have been put in the form of foot-notes. Not

one grain of matter has been omitted, and the transla-

tion faithfully reproduces the original. The vedic texte

considered in the various sub-sections have been sepa-

tately translated, with an abstract of the contexts in

hich they occur, and with copious notes from the
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upanishad bhashya of Ranga Ramainuja. Sanskrit

terms have been translated within brackets, wherever

they occur; nevertheless a glossary of the terms has

been appended at the end. It is difficult to prepare an

index ; but the table of contents, which will be found

at the beginning, will serve the purpose of an index to

some extent.

6. No pains have been spared to make the trans-

lation intelligible by itself. It was prepared several

years ago; and it has

mention minor alter

My thanks are due {

retired Salt Inspector,
translation with the

proof sheets; (2) tc §

the same place for

difficult points; (3) *

Superintendent, Vasant

@ revision twice, not to

: passing the proofs.

Sadagopa Aiyangar,
am for examining the

nd for correcting the

ivasa Patracharyar of

. in the elucidation of

x. Sitarama Sastriar,

£ORS, Adyar, Madras, for

careful printing and neat execution; and lastly (4) to
my Guru (Srimad Andavan of Srirangam), who gave me

permission to print the translation, and whose blessing

has brought the printing to a successful end.

7. An: explanation of abbreviations used in the

work is subjoined.

Kumbakonam V. K. RAMANUJACHARI

1 November, 1930





LIST QF ABBREVIATIONS

Adhi. Adhikarana Saravali of Sri Desika.

Aita, Aitareya upanishad.

Ana. Anand :
Brthad.

Bhava.

Bhrigu.

Chando.

Isa.

Katha.

Kausht.

Munda.

Nara.

Puru. Purusha sukta.

Sveta. Svetasvatara upanishad.

Suba. Subala upanishad.

Taitti. Taittiriya upanishad.

nishad.

Ranga Ramanuja.

ittiriya upanishad.
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AMAA aU ATTRA HIATT: |

SRI BHASHYAM

INTRODUCTION

Sri Bhashyam is the commentary by Sri Ramanuja

on the Brahma Sitras of Badarayana alias Vyasa;

and these Sitras form a commentary on the later

portion of the Veda, known as the Upanishads.

2. The Veda is the highest authority among the

Hindus, and holds the same position in their estimation,

as the New Testament does in the estimation of the

Christian world. There is, however, a difference between

them. While the New Testament was admittedly written

by different authors, the Veda was never written by

any one. It has been handed down without interrup-

tion from teacher to student, and its texts have

consisted of the same words in the same order as at

present. In this sense they are said to be eterna]. This

point is considered in Chapter I, Section 3, Sub-Section 7.
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Not having been written by any one, it is free from

defects, which characterise human productions.

3. What the Veda teaches. It points out to every

one the means to the ends which he has in view; and

these ends are different for different individuals. If

they identify themselves with their bodies, the enjoy-

ments which they seek will be of the sensual kind, z.e.,

what appeals to the senses. This is known as athikam,

ie, enjoyment here and now. If they learn that they

are other than the bodies, they will be disgusted with

the pleasures of this we is«they are attained with

effort; and are alloy They will seek a

superior kind of enc will be willing to take

very great trouble + and to wait for its

coming. This is know shmikam, t.e,, enjoyment

there, ze. in svarga. » s own defect; for it is

short-lived and in mo @ who go thither have

to serve the heaven-& en the. good karma,

which took them to svargasis-expended, they return to

the earth-world. If after wide experience, they are

disgusted. with this kind of enjoyment also, they. will

begin to enquire whether there is not enjoyment of

a still superior kind, which will endure for ever. They

will learn that there is such enjoyment, which is called

mis-sreyasam or the highest good. All these fruits, which

man may seek—Aihikam, amushmikam and nis-sreyasam

—are known as purushartha (that sought by an intelligent

being). To distinguish the last from the others, the term

parama~—highest—is added to the term. Each of these

kinds. of enjoyment has its appropriate ‘means, which
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are pointed out in the veda. The means for attaining

athikam and admushmikam are offerings of various kinds

to devatas, and they are described with great minuteness

in the earlier portion of the veda. The means to nis-

sreyasam is various modes of meditation on Brahma,

and this is dealt with in the later portion. All these

means are collectively known as hita. The veda then

gives instruction in regard to truth, the goal to be

striven for and the means thereto, z.e, in regard to

tatva—hita—purushartha. ...1$..d0e3 not deal with what

one can find for himseli sonly what he cannot

know without it. unable to look far

ahead, and they prefs .or amushmikam and

the portion of the deals with them,

therefore comes first.’

« Veda into the earlier

6ther divisions. One is

‘In addition to the
and later portions, thers (

the division into Briimax ‘a and arthavida. The

first consists of comman iibitions like the follow-

ing: “Let one who desires svarga do yaga’’ (Svarga is a
place of unalloyed enjoyment; Véga is the giving up of a

material possession to a devati; This is a Being superior

to man and invested with certain powers by Jsvara.) “Do
not inflict pain on any one.” Certain other texts describe

how a karma (act) that has been prescribed should be done,

and they are recited when the act is performed, to remind

the doer of what has to be done and how it should be done.

They are known as mantras. The remaining texts either

praise the karmas prescribed or condemn those that are

proscribed. These are known as arthavadas. The other is

the division into rik, yajur, SG@man and Atharvan. One

who performs a yaga requires the services of helpers, known

as ritvik, their number depending on the particular yaga.

One of them known as adhvaryu does all the manual work,
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"4, The texts of the veda are not always clear;

and the meaning that is first conveyed is not always

correct. The veda being one work, it has to be

interpreted in such a manner that one text may not

conflict with the others. <A critical examination is

therefore necessary, and this was undertaken by three

rishis (those who see far beyond ordinary men)—

Jaimini, Kasakritsna and Badardyana. They embodied

the results of their examination in sitras,—short,

condensed, yet clear statements in prose. The sitras
of the first two rish th the earlier portion

of the veda, and third with the later

portion or Upanisi examination of the

teaching of the veda > is known as mimamsa,

the examination of th rx portion being purva

mimamsa and that af * portion being uttara

mimamsa. Both the * mimamsas form one

work. For, the subj y is the same in both,

viz., the veda; the sa of enquiry is pursued

in each; and the same result is reached, viz., a correct

including the preparation of the materials, the handling

of the instruments and the making of the offerings. The

yajur Veda instructs him. Another known as the hota

recites certain verses, when offerings are made; and these

verses are collected and arranged in the rik veda. A third

helper known as udga&t@ recites verses set to music, before

certain offerings are made in soma yagas: and these songs

form the sama veda. The importance of these portions

from the point of view of ydgas is so great, that the veda

is often known as trayi—a whole consisting of three parts.

The fourth, the atharvan is not now studied, except its

later portions.



INTRODUCTION 3

understanding of its contents. The Brahma Sitras are

a continuation of the Mimamsa Sitras.

5. The conclusion stated at the end of the preced-

ing para is not accepted by the Mimamsaka, i.e., one

who has commented on Jaimini’s siitras. His objections

are: First, the topic in the first enquiry is the nature

of karma, i.e, ydgas of various kinds, while in the

second it is the nature of Brahma. The result also

is different. For after the first enquiry one will turn

away from karma: af econd he will be drawn

towards Brahma & “authors are different.

Jaimini wrote the fiz ters and Kasakritstna

the next four chapters author of the Brahma

sitras is Badarayana. These considerations

do not count for mu e first twelve chapters

treat of karmas, and Sur chapters of devatas,

the last four chapt rahma. As the first

sixteen chapters are ‘8 one work, so all the

twenty chapters ma rded as one work. If

the topics are different, that is a reason for dividing the

work into parts, chapters, sections, and so on, but not

for making it into as many works as there are topics:

As to the difference in the authorship, we draw his

attention to the analogous case of a tower—built by

many persons working for different periods of time;

but the tower is regarded as one piece of work. The

sitras of Panini, the grammarian, were commented

on by two persons, and yet their commentaries are

treated as one work, known as Kdasikavritit. This is

exactly analogous to the present case.



6 SRI BHASHYAM

"6, Secondly, some of the conclusions reached in

the former mimaimsa@ are repeated in the latter, which

would not happen, if they formed one work. Reply—

the repetition occurs in four cases; the object being

to refute certain objections raised and to confirm the

conclusions, In the first case, it had been decided that

the Sidra was unfit to learn the veda, and he would

therefore be unfit also for Brahma-vidyad, which requires

a knowledge of the vedic teaching. In the Chandogya

Upanishad, a student wplied to a teacher

for. instruction on < @, was addressed as

Sidra, and this raised whether a member of

this caste could not « aisite knowledge from

sources other than the it is shown (Chapter I,

Section 3, Sutra 33} th rm siidra does not mean

a member of the Sade ty, and that it means

merely one who is he next two cases

relate to the conclus smrttt opposed to the

Veda should be rejected. “Nevertheless, two sub-sections

are added (Chapter II, Section 1, Sub-Section 1 and

Section 2, sub-section 7) to show that the Sankhya

Smriti and the Pasupata agama should not be respected

in consideration of the high position and great repute

of the authors. In the last case, it was shown in the

Pirva Mimamsa, that two karmas, which formed the

subject of similar injunctions, and which were of the

same character, bore the same name and yielded the

same fruit, were one; and this conclusion is equally

applicable to two or more Brahma vidyais subject to

the same conditions. But as a text of the Mundaka
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Upanishad appeared to prescribe a particular ceremony

known as sirovratam as a preliminary to brahma vidya,

the subject had to be examined again. (Chapter IIT,

Section 3, sub-section 1).

7%. Lastly, there are. some points of difference

between Jaiminit and Badarayana. They are briefly

_ explained below:

x

(a) In chapter I, Section 2, Sitra 1 Jaimini states

that the purpose of the veda being to stimulate the

doing of karmas, su as do not perform this

function, but merely 6 no authority. This

would mean that the vedanta, being

mainly of this chara possess any validity.

The explanation is 4 i laid down a general

rule, and that Baderay nted out an exception,

when the texts meng ‘ble fruit for which an

intelligent person 1 3 Jaimni dealt only

with karmas, he casion to refer to the

exception. This deis plied by. Badarayana in

Chapter I, Section 1, Sitra 4, :
(6) Jaimini, it is stated, denied the existence of

devatas in the form of intelligent beings. He had to

contend with opponents to establish two points—the.

supreme authority of the veda, and the need for

performing the karmas enjoined in it. He found it neces-

sary. to concede certain matters to gain his end, and he

did so. in the hope that when he won, they could be set.

right. That this was his real attitude may be seen

by considering his view stated by Badardyana in three

sutras. In the. first (Chapter 4, Section 3, sitra 11)
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Jaimini recognised the existence of [svara, the supreme

devata ; in the second (Chapter 4, Section 4, Sutra 5) the

possession of certain qualities by Him, and in the last

(Chapter I, Section 2, Sitra 32) meditation on Him as

the means of reaching Him. This is proof that he

believed in the existence of the lesser devatis also.

(c) In Chapter VIII, Section 1, Sitra 32, it was

stated that in copying from a model the ritual for

performing a particular yaga, for which a special ritual

has not been prescribed, one should be guided by the

material to be offe ; reference to the devatd,

in case they indica r0dels. This is held

to imply a denial of + of devatas. This view

is incorrect. The pre the material to the

devata was based on hat the material is close

to the act of offering, devata has to be thought

of by the mind. fr :

rests on the principle

possesses a greater valid

there is some delay.

8. The foregoing disposes of the objection that

there are points of difference between the pirva

mimimsa and the Brahma sitras. In the latter set

itself Jaimini is stated to have held certain views, and

they are shown to be erroneous. Here are some cases:

(a) In Chapter 3, Section 4, Sutra 2 Jaimini is

stated to have contended that the mention of fruit in

the texts of the vedanta should be treated as arthavada

asin the earlier portion of the veda, and that the vedanta

is subsidiary to the earlier portion, on the plea that it

at is recognised at once

an another, in which
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points out the real nature of the jiva. This could not
have been Jaimini’s real view for the reason stated in

para 7 (b) supra. This view having been put forward

by him in the context with his opponents, people might

accept. it as correct; and to prevent this Badarayana

first states the view and then refutes it.

(6) In sitra 18 of the same section it is stated

that Jatmini denied the existence of stages of life other

than that of the house-holder. This is negatived by the

fact stated in sitra 40 of the same section that he

would not accept on¢,, ror these stages as quali-

fied for Brahma Vid intention was, one

may therefore presi yrage the entry of
one on these stages, really disgusted with

the world.

(c) In Chapter ;

stated to have held th

yields its fruit. 82% dacts this view, and

states that all fruits ar. on the worshipper by

Tsvara Himself. There is no material difference between

these views. [svara bestows the fruits only with reference

to the karma; but He is the principal cause, while

Jaimini lays stress on the karma. This slight difference
is not of such importance as to militate against the view

that the two mimamsdas form one work.

(d) Lastly, in chapter 1, Section 3, Sutra 30,

Jaimini denies the fitness of devas for Brahma vidya.

This is not of importance; but it is proof of the fact

that he recognises the existence of devas, in whom the

devatas are included.

2

, %, siitra 39, Jaimini is
yma through apiirvam
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9. The conclusion that the two mimamsas form one

work has the support of the author of the vritti, who

observes “ This sdrtraka is a continuation of the sixteen

chapters of Jaimini. Hence the work is one”. And the

author of Srt Bhashyam also observes ‘The difference

-between the former and latter mtmi&msas should be

treated like the differences between the parts and

between the chapters resulting from differences in the

topics dealt with. The work begins with the first satra

of Jaimini and ends withthe last sitra of Badarayana.

The order of the topic ined by the connection

between every two &

10. The author

the conclusions drawn

deduced, in the piirva

a sittras has accepted.

rules of interpretation

2 and takes very many

illustrations therefron: full understanding of

the Srt Bhashya it is now what the pirva

mimamsa teaches, at y. The following is a

summary: The first chapter “deals with pramdanas, ie.,

the authorities on which statements are accepted, or

injunctions are obeyed. The pramdnas are three—the

Veda, Smritis and dchira (the practice of great men). Of

these the Veda possesses the highest authority. In the

Veda itself the brahmanas are of themselves authority,

and they require no proof for their acceptance. Mantras

and arthavadas are authorities in so far as they are

connected with the brahmanas, the former by showing

how the karmas enjoined by them should be done, and

the latter by praising the karmas (Section 2, sub-

sections 1 and 4). Smritis come next. They are works
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written by great rishis, who knew the veda fully. The

presumption is that they are based on vedic texts. It

follows that a smriti opposed to a clear text of the veda

should be rejected. (Sub-Sections 1 and 2). Acharas
come last. Smriti-writers have brought only the main

points into their books, leaving the details to be

gathered from their practice. It may be presumed that

they remembered the vedic teaching, and acted in

accordance therewith. A practice which has sprung

up in recent times in opposition to a smriti text should

be rejected. (Section.3; ations 4 and 5).

11. In this cha tters connected with

words are discussed, rence is made to them

occasionally in the 87. they must be stated here.

The meaning of a w lished by usage should

always be taken; for _to one’s mind quickly.

Where this meaning able, or where it is

unsuitable in a senten

termination are taken snd ‘pit together, and the meaning

of the word as a whole is ascertained. In the darsa

and pirna masa ishtis the adhvaryu gives this direction

—Place the prokshant (on the vedi). Prokshant is a basin of

water, which on being placed on the vedi, is purified and

is used for sprinkling. Obviously the word prokshant

cannot denote the purified water, when the direction was

given. As there is no meaning established by usage, the

meaning by derivation is taken. A word is said to

denote its meaning by ridhi, when it has been establish-

ed by usage; and by yoga, when it is derived from its

etymology (Section 4, sub-section 9).
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12. What do words denote, leaving out those that

are arbitrarily fixed as the names of things? Take the

word ‘go’ (cow) for instance. Does it denote a form

common to all cows (akritz) or an animal having this
form? In the opinion of the mimamsaka the primary

meaning of a word is the dkriti ; and when it is used in

a sentence “Bring the cow” it is used in a secondary

sense, and means an animal having this a@kritt. If it

did not do so, the direction could not be carried out.

The extension of the meaning of a word in this

manner is known as and the reasoning

on which it is so epa (Section 3, Sub-

section 10). ;

13. Chapter 2 tr:

verbs there is a corm

means does a ydga; +4

ing; andsoon. Thi

termination in the ver an action that serves

to bring about what is desiteds:1t is known as bhavanda.

In connection with it three questions arise—what does

it produce; with what instruments; and with the help

of what. In the three offerings known as darsa ishti

what is produced is svarga; the instruments are the

three offerings; and those which help them are other

offerings known as praydjas, anuydjas, ajyabhagas and

suishtakrit. These are denoted by the following sanskrit

terms—svarga is phalam ; the three offerings are karana ;

and the other offerings are itikartavyata. The injunction

yajeta means with a ydga bring about what is desired.

The bhadvand being important, every word in a sentence

mais. First, in all finite

ani, The word yajati

att means does cook-

nent is denoted by the
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is directly connected with the termination, which

denotes it (Section 1, Sub-section 1).

14. It has just been stated that by the three offer-

ings svarga is produced. Now, these offerings disappear,

as soon as they are made; and svarga will come at the

end of this life. What is there to connect the karana

and the fruit ? The mimamsaka therefore assumes that a

capacity is created by the offerings in the person who

makes them, which remains till it yields the fruit. This

is known is apurva. Each offering produces its own

apiurva; so do all thes -oiferings ; and they all

combine to produce ing apurva (Section 1,

Sub-section 2). :

15. Karmas are

has to be ascertained

or different karmas.

cases :

(i) When the ying the injunctions

are different. For insta ic karmas enjoined by

yajati (do yaga), dadati (give) and juhoti (do homa) are

different, the words being different (Section 2, sub-

section 1).

(ii) When the same word is repeated without

difference. For instance, in “ Samidho yajati” “ tanuna-

patam yajati” the word yajati is repeated. Unless the

karmas be different, one of the directions will serve no

purpose, a fault which in the opinion of the mimamsaka is

a serious one, as every text of the veda should serve some

purpose. If the repetition be for the purpose of indicating

a material for offering, or give some other direction,

different texts ; and it

sey are the same karma

erent in the following
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there will be no objection. In the present case it is not

so (Section 2, Sub-section 2). .

(iii) When a number is stated—for instance, in

‘make three offerings’ each offering is different from

the others (Zbid., Sub-Section 7).

(iv) When the names of the karmas are stated—

as in “ Now this jyotis; now this visva jyotis ; now this

sarva jyotts”. These are names of different soma yagas.

(Ibid., Sub-Section 8).

(v) When a devata has to he found for an offering.

Here is a text “on bolt p curd ; it is @meksha

for the devata visve: for the vajis.” The

hard part, when the ‘es into two portions is

amiksha ; and the wa is vajinam. Now, the

amiksha being connec ' the visve deva yaga by

‘the very text which, ~. it, its requirement is

satisfied. The bye-nrid: ir, cannot therefore be

combined with the a e'made to take its place.

It requires a new devetayy ts offering is a different

karma (Lbid., Sub-section 9).

(vi) When the context differs—The daily offer-

ings at sunrise and sun-set known as Agnihotram are

prescribed in one place; and the following text appears

in another place: “ Having done the upasad yagas, the

agnthotram should be done for a month.” The contexts

being different, the latter karma differs from the former

(Section 3, Sub-section 11).

16. Karmas prescribed in different places are the

same Karma,—when the six causes*mentioned in the

preceding para are absent. That is, if they have the
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same forms, yield the same fruits, have the same names,

and are precribed in the same words, they are one. The

darsa and pirnamisa ishtis are of this description, the

former being the name for three offerings made on the

first day after the new moon, and the latter for three

offerings made on the first day after the full moon. The

forms of karmas are the devatds and the materials offered

to them (Section 4, Sub-section 2).

1%. At the end of section 1 of this chapter, it is

explained how, when a4.,sentence is incomplete, the

ellipsis may be suppl h@s.addition of a word,

which appears in th: atence, is known as
anushanga, and the new word altogether

is adhyahara. In ma nushanga care should

be taken to see that th the mind. Take the

following, which the ¥ ne who makes a yaga)

addresses to the goa offered—“* May your

prana unite with the yur parts with those

who do ydgas; may tha yeianiana with his wishes”.

The verb gacchatam occurs in the first clause only and

is in the singular number; in the others it is absent,

the prefix sam only being found. The same verb is

added in these clauses, in the plural number in the

second, and in the singular in the third; but these

additions are not anushanga. For the word in the

second clause, being in the plural, differs from the

verb in the first clause; and the word in the third

clause is separated from it by the plural verb in the

second clause. These are therefore cases of adhyahara
(Section 1, Sub-Section 18).
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18. Chapter 3 treats of the relation of anga and

angt. Whatever renders a service to another is an

anga; and that which receives the service is angi.

The terms sesha and seshi also are used to indicate

the same relation. This relation is indicated by six

pramanas as shown below :

(i) Srutt. In the text “dadhna juhoti” (make

the homa with curd) the termination in the first word,

which expresses instrument, is sruti ; and it makes curd

an anga of the offering.

(ii) Lingam. "Eki

indicate something}.

(kusa grass) the seat

indicates that the md

grass is cut. The se

cutting (Section 2, Sub

(ii) Vakyam. <

acity (of a word to

ra “TL cut the barhis

as” the word ‘cut’

be recited, when the

erefore an anga of the

. or More words put

together. “In the t work is done in a

high tone (ucchais) ; with yejyrsin an under-tone ; with

siman in a high tone” the juxtaposition of the words

ucchais and rik, which is vakya, makes a high tone an

anga of rik mantras, which should therefore be recited

in a high tone (Section 3, Sub-section 1).

(iv) Prakarana. This is two or more sentences

connected by mutual need, which makes them a

context. In the place where the darsa and piirnamdsa

offerings are prescribed, five praydja offerings also are

enjoined, but without mention of a fruit, They therefore

seek the ydgas, which should receive their service ; and

the darsa and pirnamdsa offerings seek helpers. This
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mutual need connects them together, and praydjas

become their angas (Section 3, Sub-Section 4).

(v) Sthana. The three pirnamdasa offerings are

prescribed in one place, and their mantras in another.

As two sentences are connected by mutual need, so

the two places are connected by mutual need, and the

mantras become the angas of the offerings—the first

mantra of the first offering; the second mantra of the

second offering; and the third mantra of the third

offering (Section 3, Sub-section 5).

(vi) Samakhyét..<£ the meaning of words

by yoga (Para 11}. soutram, referring to

the rik veda, conne e hota, who alone is

authorised to recite i ‘Similarly adhvaryavam

connects the yajur h the adhvaryu; and

audgatram connects ¢ wéa with the Udgata

(Section 3, Sub-Sectio# :

19. It often hap Hore than one prumana

are applicable in the interpretation of a text ; and the

question arises which of them should be followed. It

is laid down that of the six pramanas—Sruti, lingam,

vakyam, prakaranam, sthinam, and samakhya each is

weaker than the preceding one. For srutz being the

highest authority, everything else should be connected

with it. In regard to lingam it must be inferred that

there is a srutt in its support; and this means delay,

while the authority of the sruti is quickly accepted.

Srutt therefore prevails over lingam. As between lingam

and vakyam, a capacity has to be assumed in the latter,

which must then be connected with a sruti by inference.
8
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It is therefore weaker than the other. As between

vakyam and prakaranam two sentences must be connect-

ed to form a vakyam; this must then be connected

with a lingam and through it with a sruti. Prakaranam

is thus removed from sruti by the intervention of

vakyam and lingam, while there is but lingam between

vikyam and sruti. Prakaranam is therefore weaker than

vakyam. Similarly with regard to the others.

20. The following is an_ illustration. ‘“ With

aindrt mantra praise the .garhapatya (One of the three

fires maintained by ih ger). The termination

of aindrit is sruti, the mantra an anga

of the praising. Bui means a mantra of

which Indra is the ée

be used in praising +

the devata Indra is is

and is over-ruled.

&

it cannot appropriately

rlere the indication of

is weaker than sruét,

of the word Indra

established by usuag ed, and the meaning

by yoga is adopted. his is the:highest ruler, and it is

not inappropriate to the gdarhapatya fire, which is

of greater importance than the other two (Section 3,

Sub-Section 7).

21. In this third chapter four important rules are

deduced, to which reference will be made in the Srt

Bhashya. They are:

(i) Aruna adhikaranam. Here is a text—‘‘ with

a red, reddish-brown eyed, one-year-old cow purchase

the soma” (creeper). In the mtmamsaka’s view the

word arunayad (red) denotes a quality only. By its

termination, which is srut¢, it makes the quality



INTRODUCTION 19

a means for the purchase; and the question is

whether it can be the means. The first view is that

it cannot be, and that the srutt cannot indicate the

relation of anga and angi. The word arunaya should

therefore be separated from the text. Then the

prakaranam will come in; the srufi in the word will

refer to everything mentioned in the context, and the

other part of the word will prescribe the quality for all

of them. The final decision is that the quality being

stated by the srufi . ans of purchase, we must

accept it. This caxi

thing having a for:

form of the one-year

22. (ii) Grahe-els

the dasa pavitram wi.

vessel in which the

offered to various @ it is filled, it should

be wiped with «a +4 revent any drop from

falling down. Here wiping is enjoined; and the only

question is whether oneness also is prescribed. This

cannot be; for then the meaning would be—wipe

the graha, and the graha to be wiped isone. There

would be two sentences, while the text can be understood

as one sentence only. To make two sentences in such a

case is a serious fault. Hence in giving the direction

it was not the intention to refer to the number. The

subject in regard to which an injunction is given is

known as uddesya; and the rule is—the number of the

word denoting the uddesya should be neglected (Section

1, Sub-section 7).

available here in the

scstion 1, Sub-Section 6).

Here is a text ‘ With

ta. Graha is a wooden

soma is received and
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23. (iii) Vajapeya yipa rule. ‘ Seventeen-araint

high is the yupa of vajapeya.” Yipa is a post to

which the goat to be offered is tied. The view that

the first word should be connected with the word

vajapeya, which is next to it, is overruled by the fact

that it and the word yipa have the same case-ending.

The yupa, though not an anga of vaijapeya, which is a

soma yaga, yet it is an anga of the pasu yaga, which is

itself an anga of vajapeya. Hence the yipa may

be an anga of vajapeys..dhrough its anga (Section

1, Sub-Section 9). :

24. (iv) Upakr

quoted in para 18 &

a context, while its b

thus—“ The three 2

veda; from vayu, th

sama veda”, The t

“, Refer to the text

; comes at the end of

eisrs to the three vedas

born; from agni rik

da; from dditya the

my, and saiman denote

mantras; this is thet: sanings. Though the

commencement is arthdixit i the text at the close

contains injunctions, and therefore possesses greater force,

yet the close should not override the commencement. The

commencement created the first impression. The text

at the end did not then exist; it attained an existence

afterwards so as not to conflict with the first impression ;

for it forms with the beginning a connected whole.

Hence the words rik, yajur, and saman mean the

respective vedas: and the high and under tones are

connected with them through the mantras, which are

contained in them. The result of this discussion is that

under this decision, the rik (verse) in the r7k veda alone
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should be recited in a high tone, but not the rik (verse)

in the yajur veda (Section 3, Sub-section 1).

25. Chapter 4 deals with prayukt:. That is, it

determines whether a thing that is prescribed helps an

offering or whether it confers a benefit on the person

who makes it. An example of the first is praydja

offerings. Without them, the principal offerings will

not be effective; but they confer no benefit on the

yajamana. An example of the second is given in the

following text—‘ For one who desires cows—in the

ai”. This refers to the

a four-sided wooden

it to the north of the

“sice flour into a ball,

38, may be completed

nee, the use of the

s benefit (Section 1,

vessel in which cc

carrying of water

basin with a handle).

ahavaniya fire for ma

The ishti, in which

without the milking .

vessel is only for +

Sub-section 2).

26. Chapter §. Desls with the order in which

principal karmas and their angas should be done. The

order is determined as follows:

(i) By srutt or express statement, as by the use of

the participle ending with the termination ¢tva@ or its

anbstitute ya (Section 1, Sub-Section 1).

(ii) By the nature of things.

(iii) By the reading in the veda.

““He does the agnihotra homa; he cooks gruel” the

order is that of the reading in the veda ; but as it is the

gruel; that is to be offered, it should be cooked first,

and then the offering should be made. This order is

In the text.
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determined by the nature of things (artha-krama), and

it over-rides the patha krama. (Ibid., Sub-Section 2).

The order of reading in the mantras prevails over

the order of reading in the brahmanas; for the work of

the latter is done, when the injunctions are given ; it is

the mantras that are concerned with the performance

(Ibid., Sub-section 9).

(iv) By the order of the first operation. In the

vajapeya seventeen goats should be offered to the

devata prajapati; and every one of them should be

dedicated, then tied ta» wd sprinkled with water.

Ghee should be rl head, and live coal

should be carried rox

gone through for ali

is taken up. The firs

order; but when thi

operation should be

ore the next operation

bn may be done in any

s been determined, it

ther operations ([bid.,

Sub-Section 5).

(v) By the placeiofthekarmas. In a soma ydga

known as sddyaskram the three pasu yagas, which should

be done respectively on the fourth day, on the fifth day

and after the bathing, are done on the same day. The

second ydga retains its place, while the others are

shifted from their places. The second ydga theref:

comes first, and the others in their natural order ([bid.,

Sub-Section 6).

(vi) By the order of the principal karmas. In

the Chitra ydga, a variety of the darsa and pirnamase

ishtis, seven offerings are made, of which the fourth ana

fifth are to Sarasvati (a female devata) and sarasvan (a
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male devata). By a rule of grammar one word in the

dual number denotes both the devatds, and this word is

used in the injunction text. The order of the offerings

is determined by the hota’s mantras, and the offering is

made first to Sarasvatt and then to Sarasvan. In the

preparation of the offerings also the same order should

be followed (Lbid., Sub-Section 7).

2%. One other case of order should be mentioned

here. In the darsa and pirnamdsa ishtis the

offerings commence

twigs on the fire, oné

and the number

the placing of fifteen

‘other, with a mantra,

is therefore fifteen.

like the tshtis, the

“ to twenty-one. The

in from a place, which

is where they should

be placed. As there fay the order fixed in

the ishtis should be ° ew comers should be

placed at the end. An‘exeériion is made in the case of

uwo mantras, which by express direction should be placed

between the eighth and ninth mantras (Section 3,

Sub-Section 3).

28. Chapter 6 deals with the qualifications for the

Performance of yagas. They are a desire for their fruits,

a knowledge of their ritual, and capacity for doing them.

Every one may desire the fruits ; and a student of the veda

and of the kalpa sitras will have the necessary knowledge.

The question of capacity alone has to be considered.

(i) First, the blind, the deaf, the mute and the

_ maimed are obviously disqualified... The first cannot see

But in certain yagi.

number of mantras

additional mantras ar

the veda indicates.
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what is going on; the second cannot hear, when address-

ed by the adhvaryu; the third cannot recite the

mantras; and the last cannot move about (Section 1,

Sub-section 2).

(ii) One labouring under a bodily infirmity, which

can be removed, remains disqualified, until the removal

takes place (bid., Sub-Sections 9 and 10).

(iii) Poverty is not a disqualification. A poor

man becomes qualified on obtaining the necessary

means (Ibid., Sub-Section 8).

(iv) Sex is no disqualification. In the text ‘ One

desiring svarga (Svarga-kama) should do a ydga,” the

masculine gender of the word denoting the uddesya was

not intended; for the same reason that the number was

not (See para 22 supra.) But the wife cannot perform

a ydga apart from her husband ;. nor the husband apart

from his wife; for each has to perform certain functions

in the yaga (Ibid., Sub-Sections 3 and 4).

29. The sudra is not qualified; for he does not

possess the requisite knowledge, which should be

obtained only from the veda. As there is no injunction

to do upanayana for him, he cannot do adhyayana, of

which this ceremony isan anga. The yagas prescribed

by the veda do not seek him, as they find qualified

persons in the other castes. (Section 1, Sub-Section 7).

There are, however, two exceptions:

(i) Here is a text ‘In the rainy season a rathakara

should do addhanam’ (establishing the three fires), One

may take the meaning of the term ratha kara by yoga,

and say it means “ one who makes a car”. But by ridhi
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it denotes a member of a mixed caste ; and ridhi prevails

over yoga. One born of a Vaisya woman to a kshattriya

is known as mahishya ; a woman born ofa sudra woman

to a vaisya is known as Karant ; and one born of a karant

to a Mahishya is a ratha kara. In his case there is

express authority (Zbid., Sub-Section 12).

(ii) In connection with the offering of cooked

rice to the devata Rudra, there is a text ‘ By this help

a nishada-Sthapati to do a ydga’. The compound

word may be taken to be..#atpurusha, and explained

as meaning the sie ciead of nishadas, and

this head may be ® the higher castes.

The term nishida w 8 used in a secondary

sense, ‘meaning one 1 with nishidas; this.
would be lakshané, a fault. Hence the

compound word shoulé _a8 karmadharaya to

mean a nishdda, wk %, Being a member

of a mixed caste, he © the veda; but on the

authority of the text,“fhe> requisite knowledge should

be obtained from a teacher at the time (Jbid., Sub-

Section 13).

30. Section 5 of this chapter lays down the

apaccheda rule, to which reference is made in the Sri

.Bhashya. On the principal day of a soma yaga the

yajamana and five helpers go in procession from the east

door of the havirdhaina to the north-east corner of

the Sacrificial ground, and then sitting down the udgata

and his two assistants sing the stotram known as

bahish pavamana. In the procession they go one behind

another, holding him by the hand, and until they reach
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the place, the chain should not be broken. If the

udgata lets go his hold, the yaga should be completed

without distributing the promised rewards to the helpers,

and it should be re-done. If the offender be the

pratiharta, the penalty is that the yajamana should

give away all his wealth as rewards. Now, if both the

breaks (apaccheda) take place at the same time, one or

the other penalty may be paid at the option of the

yajamana. If they take place one after the other,

the penalty for the later preak should be paid. Here

the two breaks are in. tmected, and either may

happen first, or me at all (Sub-Sections

18 and 19).

31. Chapters 7

all the instruction nes

and are known as ug

deal with atidesa—i.¢

of prakriti yagas to thes

prakriti ydgas are agnehotrams: darsa and pirnamasa

ishtis, and agnishtoma soma ydga; and for these the

ritual is explained in full detail. For the wikrit? yagas

the veda states merely their devatds and the offerings,

and gives the mantras for making those offerings. The

ritual of some prakriti yaga has to be selected and

applied to them.

This selection is made in the following ways:

(i) By express direction. Syena and ishu are two

soma ydgas to which the ritual of agnishtoma is applied.

Certain special items are prescribed for the syena, and a

special item for the ishu; and it is added ‘ The others

first six chapters give

he performance of yagas

‘he next four chapters

pplication of the ritual

Yow as ulkriti yagas. The
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(Itarat) are the same as in the syena.’ Thus, the syena

is expressly stated to be the yaga from which the ritual

should be taken for the ishu. Now, does this application

refer to all items or only to the special items? The

reply is given that the term ‘ others’ refers to something

that has been stated; and that therefore it refers to

the special items only (Chapter 7, Section 1, Sub-

Section 2).

(ii) By the name of a ydga. Refer to the text

in para 15 (vi). The name agnthotra indicates that the

ritual should be taken f xthotra done through-

out one’s life (Chapter ub-Section 1).

(iii) By marks est resemblance to

the wikriti yaga. kr g of cooked rice to

the devata sirya the “single, and the offering

is a vegetable product roaarks are found in the
first offering of a put ie devata agni in the

piurnamasa ishti. H elected. Puroddsa

is a ball of fried r in the offering of a

purodasa to the devata ‘Indra’ cum agni the selection

should be of the third offering in the parnamasa ishti,

in which also the devata is double—viz., agni cum soma.

In the offering of a pasu (a four-footed animal) to the

devata agnt cum soma, which is an anga of a soma yaga,

the selection should be of the offering of milk to the

devata Indra, the second ydga in the darsa ishti. The

offering in this comes from an animal, and parts of

an animal’s body are offered in the wikritt yaga. In

addition to this mark, there are two others, viz., praydja

and dghara offerings found in both (Chapter 8, Section 1,
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sub-sections' 2 and 4, and section 2, sub-sections 2

and 3).

32. When a prakriti yadga is indicated by the

offering, and another by the devatd, the former should

be selected. The material to be offered is close to the

act of offering, while the devata has to be thought of

by the mind, and is therefore remote. (Chapter 8,

Section 1, Sub-Section 17).

33. Chapter 9 deals with ham, i.e, changes to

be made in mantras... \

with mantras from

a vtkritt yaga, soi

unsuitable. For insi

from a bag contains

being unsuitable to_

referred to in para

é ritual is taken along

aga, and is applied to

ay be found to be

f agnaye (for agni). This

xt of the devata siirya

gord should be replaced

by the word siryage a); and this change in

the mantra is tham. ., Sub-section 13). In

most cases the oniy change that need be made is to

change the number or gender of a word.

34. This chapter contains the pasa rule, to which

reference will be made in the Srt Bhashya. When the

goat in a pasu ydga is killed by suffocation, the

adhvaryu goes to the place and unties the rope on its

leg, with the mantra, ‘May aditi untie these ropes’.

There being but one animal and one rope, the plural

pasain is unsuitable. May it be changed? Reply. Not

necessary. The word consists of three elements—pdasa

(rope), the termination showing it to be the object of

untying, and the termination denoting its number. Of
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these the first is the most important, showing the object

to be dealt with. The next element shows its relation to

the work, and comes next; and the third element is

the least important. As the first and second elements

are not unsuitable, to fix attention on the least important

element, and hold the whole mantra as unsuitable is not

legitimate. No change need therefore be made (Section

3, Sub-section 5).

35. Chapter 10 deals with badha, i.e. the annul-

ment of an item coming in by atidesa. This will occur

in three ways: *

(i) By the ser

being required. In an

the material consists

pieces of gold) cooked

with a pestle and rm

is to remove the k

needed, the husking

sub-section 1). :

(ii) By the prescription of a special item.

Regarding the pasu ydga to the devatai agnit cum

soma, it is stated that the prayajas are eleven. This

item comes in by atidesa with the number five from

the darsa ishti; but by the number eleven the number

five is annulled. (Section 3, sub-section 1).

(iii) By the use of the negative particle na—

Regarding the soma yaga known as atirdtra there are two

conflicting texts—‘“ fill the shodasi graha in atiratra ;”

“Do not fill the graha in atiratra”. Here the injunction

and prohibition relating to the same matter, option is

éred by the item not

the devata prajapati

fred krishnalas (small

By atidesa the husking

in; and its service

dy. As this is not

dropped (Section 1,
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given to fill the graha or not to fill it (Section 8, sub-

section 3).

36. Option (Vikalpa) is considered to be faulty

in eight ways, and is avoided, wherever possible. For

instance, in the text ‘In anuydjas do not recite ye

yajamahe’, the particle na may be joined to the verb as

in the translation of the text here, or it may be

connected with the word anuydjas. In the former case,

it prohibits the recitation of the mantra; in the latter

the meaning will be ‘Recite the mantra in offerings

other than anuydjas érmer case it is prati-

Shedha ; in the latter ., sub-Section 1).

37. Chapters 1% al with tantra and

prasanga. The five erings serve the three

principal offerings in and pirnamdsa ishtis.

They are offered at ths and time and by the

same person. Shoul ‘he offered separately

for each? Reply. WN them ali by being

done but once, as a da jeases the whole of an

audience by dancing before it, but not separately for

each person. To do a thing once in this manner is

known as tantram (Chapter 11, Section 1, Sub-

Section 10).

38. In the case considered in the last para all

the three offerings are of equal importance. Where an

offering comes between two offerings and is connected

with them, but is of minor importance, it profits by the

service rendered to the principal offerings. In the pasu

yaga to the devata agni cum soma, the first is the offering

of the vapa (the membrane covering the animal’s

zC
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stomach), and the second is the offering of two bits from

each of eleven parts taken out of its body. Between

them comes the offering of a purodadsa to the same

devata. This occupies a subordinate position; and it

profits by the praydja offerings made for the principal

yagas. The receipt of service in this manner is known

as prasangam. The difference between tantram and

prasangam is that in the former it is the intention

to serve them all; and that in the latter the subordinate

yaga is not considered, « the service is rendered.

(Chapter 12, Section x

39. Sections 3

question whether tw

be combined, or whe

be done at one’s optio

the darsa and pirne ;

aghara in a straig.

¢ chapter discuss the

ings prescribed should

er another of them may

ing aghara offerings in

is stated ‘“ Make the

* the dghara continu-

ously”. Here as se red in different ways,

both the operations shot? nbined. Regarding the

ishtis there are two texts—‘* Do the yaga with paddy ;

and ‘do the ydga with yava’ (another grain). The

service to be rendered is in the making of the purodasa ;

and this service being one, it may be done by either

grain. In this case there is no combination, but only

option to be exercised at the yajamdna’s choice (Section

3, Sub-sections 3 and 4).

40. To proceed to the Brahma sitras. They

number 545, and are divided into four chapters, each

of which is sub-divided into four sections. The first

chapter establishes Brahma as the only cause of the
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evolution, sustenance and dissolution of the Universe,

the cause being both operative and material. The

second chapter confirms this conclusion by removing

every objection that may be urged against it. The

remaining chapters deal respectively with the means

by which Brahma may be reached, and with the nature

of the goal. The first two chapters are concerned with

what already exists—z.e., Brahma, while the last two

chapters relate to what has to be brought about—z.e., the

means and the goal. ection discusses a number

of topics. The sitr saling with one topic

form an adhikarana In each of them a

vedic text is taken : Ss which may be held

regarding it are exami final decision is arrived

at. The first or sup is known as pirva

paksha, and the fig as Siddhanta. The

number of sub-sectin undred and fifty-six,

distributed as shown belo

CHAPTER SECTION TOTAL

a” ~~

1 2 3 4

I. li 6 10 8 35

II. 10 8 7 8 33

IIl. 6 8 26 15 55

Iv. 11 11 5 6 33

Grand total 156

_
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The distribution of the sitras among the sections

is as follows:

CHAPTER SECTION TOTAL

1 2 3 4

L 32 33 44 29 138

Il. 36 42 52 19 149

III. 27 40 64 51 182
IV. 19 20 15 22 76

Grand total 545

41. It will be c

bird’s eye-view of th

four sub-sections are

objections which

tc the reader to take a

of the sitras. The first

y, and remove four

posed enquiry. The

objections are—(i) A shads state what is, but

do not direct the doing ¢ action, they can convey no

meaning; (ii) The definition given of Brahma is faulty.

(iii) As Brahma can be known from inference, there is

no need to examine the veda; and (iv) The statements

made therein being mere praise, there is no guarantee

that what is stated is true.

42. In the next three sub-sections creation texts

are examined to see who! Brahma is. Taking first the

Sat Vidya, (Chapter VI of the Chandogya), it is shown

that prakriti (matter) cannot be the Being under enquiry.

For ‘He willed, I will become many’ (Jdzd., V1, 2-3)

and evolved successively as fire, water:and earth. This
5 .
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clearly indicates an intelligent Being. In the Ananda-

valli, the world-cause is stated to be dnandamaya, i.e.,

possessing by His nature, bliss in a degree beyond

thought or speech (IV, 1); and this mark separates

Him from the jzva, whether bound or free. Sub-section

7 draws attention to an exquisitely brilliant body with

lotus-like eyes, in which He appears both in the sun

and in the eye as seen by yogis. A Being answering

this description is Narayana Himself. This body is

not one made by karma; for this Being is said to

have risen above all hich term evil (papma)

includes both good 2

43. The rema

sub-sections, examines
different places, and

them all not to a jf

contended by the & to Brahma Himself.

This examination is # ttoport of the conclusion

already drawn. The subsections are grouped into four

sections, as the marks on which the first view is

based are very indistinct in the first section ; indistinct

in the second; and distinct in the third; and as in

the fourth passages resemble the descriptions in Sankhya

books. Of the omitted sub-sections, three deal with the

fitness of the devas for vidyds in general, and for the

particular wdya@ known as Madhu vidya, and with the

unfitness of the sudra for all vidyas. These three sub-

sections come in incidentally. The fourth affirms that

Brahma is material, as well as the operative cause of

the Universe. The last sub-section concludes by referring

pter I, excepting five

@ passages taken from

that reference is made in

product of matter, as
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to the arguments set out in the preceding sitras for

explanation of passages, which have not received special

attention.

44, Chapter ITI, Section I. The conclusion stated

in the first chapter that Brahma was both the operative

and material causes, brings a host of opponents upon

the author.

(i) The first objection is that the Sankhya and

yoga sitras should not be ignored, as they were

purposely written tc j the vedanta. The reply

is that the works o 4..Pardsara, which are

consistent with the vailable ; while the

garbha, which conflict

“Sections 1 and 2).

‘augata and the Arhata

lh they may cut one

‘ attacking the author

for not accepting ev: a minute atoms. The

author dismisses them % nously with the remark

that mere speculation cannot lead to a final result.

(Sub-Section 4).

(iii) The Sankhya re-appears and contends that

there must be similarity between the cause and the

effect; and that this does not obtain between Brahma

and the universe. The reply is that the similarity as

understood by the opponent is not uniform; for a

scorpion comes forth from a handful of cow-dung, and

a wasp from a worm. (Sub-section 3).

(iv) The vatseshika now appears on the scene,

and urges that Brahma cannot evolve as the universe,

come forward, and &

another’s throat, the
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as the cause and the effect are always distinct. His

arguments are criticised, and the Sat Karya theory is

established. A by-stander, who hears this decision,

comes forward to say that if this be so, Brahma, and

the jiva being one, the evolution should be entirely

different, and not be a matter of great disadvantage

to Himself as the Jiva. The author replies that Brahma

is different from the jiva, and that He is one with the

jiva in the sense of forming an aggregate with him

and with matter, which,..as gregate evolves from the

subtle to the gross coud: ections 6 and 7).

(v) The rem: ns consist of four

items :

(a) The pcoite

before him, and tho:

various articles, is yet

rod. Is not Brahm

of the necessary instri xr before creation they

did not exist. Reply. Foe -omnipotent, He evolves

independently of help, as milk changes into curd, and

water changes into ice. (Sub-Section 8).

(b) The potter’s lump of earth is either wholly

expended in the making of vessels, or a portion remains

‘unworked up; and this alternative is possible, as it is

divisible. Is Brahma fully expended, when He becomes

the atma of every aggregate, or Is any portion left

over? The latter alternative is out of the question,

as He is indivisible. Reply. He is the atma of every

aggregate, and has also a separate existence ; for it is

so taught. In a matter, which is wholly beyond the

with a lump of earth

bis of making it into

without his wheel and

less in the absence
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senses, the facts should be accepted as they are stated

by the Veda. Being an unique Being, He should not

be tested by what is seen in the world. (Sub-section 9).

(c) The potter works in a body. Does not

Brahma need a body likewise: The reply is the same

as in (b) supra. (Sub-section 9).

(d) The potter works to earn his livelihood.

Why does Brahma work? Is it not stated that He

has everything that one can ever desire to possess?

The reply is that it is mere play. This does not,

however, imply parti oS -eruelty on His part—

partiality in making. ‘evas, others as men,

and still others as ants and trees; and

cruelty in making +t sery now and tortures

in hell hereafter. The ‘that He is a common

agent, and rules imps iving to each what he

has earned by his owr ip-section 10).

45. Chapter Ii, in this, the author

carries war into the ® camp, and exposes

their faults, in order that one “may not be deluded
into thinking that there is something of value i in their

systems. He examines them as shown below:

Sub-section

Sankhya system 1

Vatseshika

Soutrantika and Vaibhashika’s

Yogachar’s system.

Madhyamika’s theory

Arhata system

Pasupata system. “OD OP w Ww
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In the last sub-section, he defends the Pancha-

ratra, the teaching given by T[svara Himself to

several individuals at different times, and shows that the

objections raised against it are due to misunderstanding.

46. Chapter II, Sections 3 and 4. In these, the

question of evolution is examined from the point of

view of the products. It is shown that everything

evolves from Brahma, except the jiva,—ether and air,

and the instruments of the jiva, the mind, the five sense

organs, the five organs of..motion and prana. (Sub-

sections 1 and 3). *

Gi) It is a

evolved directly fre

clearly that the mean

secondary, when they ¢

(iii) This evoly

tion without diversity

it also, known as vy

it is He that works,

(Section 4, sub-section 8).

. (iv) Some minor matters are dealt with. The

number of senses is eleven, including the mind ; these

and prana are of minute size ; prana is a product of air;

but it is neither air nor its activity ; it is an instrument

of the jiva, but not like the mind and the senses ; for,

its function is to regulate the vital processes; and though

its activities are five-fold, it is regarded as one.

47. Section 8, Sub-sections 4 to 6. These deal

with the jiva, and come in incidentally in connec-

tion with the question whether -he is made like

at the five elements

€ it is affirmed very

erds are primary, not

Aona (Sub-section 2).

wn as samashti—crea-

ution, which followed

eation with diversity,

zh His agent Brahma.
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ether or not. First, the view of the Sankhya, that

the jeva is merely jndnam (self—revealed) and not

a knower, and the view of the vaiseshika that he

possesses the attribute jndnam only as an accident

are refuted, and it is shown that he is both

self-revealed, and is by nature the owner of the

attribute jniinam. In support of this conclusion, it is

proved that he is atomic in size, that he abides in the

heart, and knows everything with the attribute jnanam,

which spreads all round him within the body. It is also

shown that he acts, and is a responsible agent; but that

this capacity is limited bythe control of Brahma. The

author refutes the Sankhya’s view, that the jiva does not

act, having nothing to gain by action, and that what

acts is matter in the form of the mind. His responsibility

is not, however, incompatible with control by Brahma.

For He first looks to the jiva’s resolve. *‘ I will do this’

and then accepting it, moves him. As the world-

ruler He gives to each a body, and the mind and the

sensory and motor organs, and confers on him the

capacity to control them. He gives him the veda to

know what arma is good and what is evil. He supports

him by His presence within him, and except in the first

choice he co-operates with him, every action being done

by both. In so far as He does these things, He treats all

alike and is thoroughly impartial. The jéva, being thus

helped, begins todo good or evil deeds, as his desire prompts

him ; and Brahyna rewards or punishes him as he deserves.

48. Chapter I1]. This chapter deals with the means

by which the jiva may attain release; but a disgust
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should first be created for his condition of bondage and

a yearning to reach Brahma. Section 1 has the first

object in view. When the jiva goes after death to

svarga, he goes in a subtle body fashioned out of the

last earthly body; and he returns in the same body,

which forms the nucleus of the new earthly body (Sub-

section 1). All his past karma is not expended; but h

returns with a load of what has not yet matured (Sub-

section 2). Even this short-lived enjoyment is denied

to most jzvas, who quickly return to earth-life. All

those who do not enter’a mother’s womb to be reborn are

of this class (Sub-section 3). Sub-sections 4 to 6 explain

that on the return journey the jzva in his subtle body is

merely in contact with various things, such a contact as

prevents his being recognised. If he were a devata

controlling them, or had a body made of these niaterials,

he might have had enjoyment of a sort; but this is

denied; and he is said to bein a sleepy condition. If

he were born as a plant or a tree, he might be useful to

men and accumulate merit ; this also is denied, This is

sufficient to make any one be disgusted with material

existence, if he turns his attention to the mutter.

49. Chapter III, Section 2. The object of this is

to create in the jiva a yearning to reach Brahma. He

creates a dream-world to the sleeping jiva, as reward

or punishment for karma of a petty kind. As his Inner

Ruler he receives him during deep sleep and gives

him a short respite from the turmsils gf the day (Sub-

sections 1 and 2). This union of the jiva with his

Maker is not final release. for he soon esumes his
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previous name and form (Sub-section 3). The next

sub-section, shows Brahma to be free from all imper-

fections and to be the seat of every estimable quality.

Though this is clear from numerous texts, several

misconceptions have to be removed. These are—

(i) He must suffer pleasure and pain like the

jiva, as he is within his body. It was pointed out in

Chapter I, section 2, sittra 8, that not being the owner

of the body, He remained unaffected. It is now urged

that the jiva’s body, bei in every way undesirable,

entry into it, even of choice, must pollute

Him. The reply fes not happen, as

there are express statem: affect.

(ii) As the mak se names and forms,

He himself is Brahi: friya and so on, and

becomes subject to th: ce of all the duties

pertaining to them age. The reply is

that though He take and names, He is

practically without them s free from their effects,

(iii) Being Himself Jnanam (self-revealed), he

cannot possess qualities. The reply is that the text

relied on merely makes an affirmation; and that no

denial is implied. If he be accepted as jnadnam on

the authority of one text, He should be accepted as the

seat of good qualities on the authority of other texts.

The denial of attributes in a Brihad Aranyaka text

means that the forms expressly taught in that place

are not His only forms.

It is next shown that no being is higher than

He, and that it is He who gives all fruits, not only

6

kee
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release, but even worldly enjoyment. (Sub-Sections 7

and 8).

50. Chapter IIT, Section 3. The instruction

conveyed in the two _ preceding sections should

make one anxious to begin Brahina vidya, and

this is considered in this section. The first question

is whether two or more places in the Upanishads

teach the same vidya. This is determined by four

marks—the form of the injunction, the substance

of the meditation, the frui omised and the name

of the meditation , the same, the vidya

is one. This test is 17 cases as shown on

the margin :

Sub-Sections

&, 17, 22, 26

16, 18, 19

(i) Udgitha we:

(ii) Dahara

(iii) Prana vd 3,5

(iv) Purushe Vi 9

(v) Vaisvana: 23

(vi) Sandilya vidya. 6

(vii). Other vidyas. 7, 8, 10, 15, 20

The remaining sub-sections deal with the following

topics common to all wdyds:

(a) Those attributes, without which Brahma

cannot be recognised, should form the subject of

meditation in all cases (sub-section 4). This conclusion

is extended to the negative attributes enumerated in

Mundaka (I, 1-6). (Sub-Section 14).

(6) As the meditator also enters into the

meditation, he should think of himself as he would be



INTRODUCTION 43

in release, i.e., as possessing eight qualities in common

with Brahma (Sub-section 21).

(c) Along with the principal meditation, there

should be two subsidiary ones—(i) on the devayana (the

path. by which the freed jiva goes up,) and (ii) on the

separation of his good and bad deeds, when meditation is

established, and on the transfer at his death of the good

deeds to his friends, and of the bad deeds to his enemies,

The transfer takes place at the point of death, but not

some portion then and jhe..remainder on crossing the

viraja. The subtle b 4.he travels, though not

originated by vidya, ‘ander its power as the

necessary means of the; sections 11,12 and 13).

(d) The Braiwm re riot the same, though

the object meditated Avaca in all of them; for

the form of meditatis the same, but differs in

each case (Sub-seci ‘as the fruit of all is

the same, viz., the ge beginningless karma-

stream, and the enjoyment ot’ Brahma, it is left to

each to choose any one vidyd. In the case of other

fruits, which are limited, the combination of many

means is intelligible; but Brahma is a fruit which is in

no way limited (Sub-section 25).

51. Chapter IIT, Section 4. In this section, the

helps to Brahma-vidya are examined; but first the

relative importance of vidya and karma (ydgas enjoined

in the earlier portion of the veda) is fully discussed.

The helps to vidya are of four classes :

(a) The duties of one’s stage of life prescribed by

the Veda. (Sub-section 5).
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(6) Control of the mind and the rest stated in

the text “ Hence, one who knows this, controls the

mind, controls the senses, withdraws from prohibited and

fruit-yielding actions, bears with equanimity whatever

comes, and preserves a serene mind, and thus equipped

he sees parama adtma in himself”. The helps of the

first kind do not conflict with the control of the mind,

as they relate to different matters. The former variety

relates to what is enjoined, and the latter to everything

else. Nor will the pe a of karmas continue evil

tendencies, if they s worship of Brahma ;

for it has the reverse on 6).

(c) Control in! of food. This is a

particular form of th already prescribed ; but

its importance desery mention (Sub-Section 7).

(d) Three dit ned in the text—

“Hence, one who hé, .e veda should attain

pandityam ; having 4 8 should be like a child

and do meditation ; g quired pandityam and

child nature, he should become muni”. The term

pandityam means such a grasp of vedic learning, as

will make one separate the wheat from the chaff, and

produce a disgust for worldly things. To be like a

child is to abstain from parading one’s greatness;

and to become a muni is ever to dwell on the object

of meditation, whenever one is disengaged, the object

being to prevent the mind from turning to worldly

matters. (Sub-Sections 12 and 13).

52. In chapter I, Section 4, sub-sections 7 to 9,

the fitness for vidya was examined, with reference



INTRODUCTION AS

to the main division of jivas as devas and men, and the

sub-division of men into castes (varnas). It is now

considered with reference to the stages of life. Men in

all stages are fit, as also the widower, who remains

outside. Examples of such men are found in Bhishma

and Raikva. But one, who has fallen from the stages

other than that of the house-holder, remains ever unfit,

however much he may expiate his fall by penance

(Sub-section 10).

53. Chapter IY, :

with the fruits of me

tion is first described.

III, Section 3, its prog

loving meditation is

should be continuous.

(ii) Brahma sie

the meditator, 7.e, a

For, this is the truth ist realise his position

in release as dependent ‘Being, and as existing

only for Him. The meditation should be in the sitting

posture. No other condition is prescribed. The point to

be remembered is that the place, time and conditions

selected should be such as will be conducive to one-

pointedness. It should be continued up to the moment

of departure from the world (Sub-sections 1, 2, 5 and 6).

54. The fruits of meditation are of four classes.

Separation of karma from the meditator, his rising

through the blood vessel going from the heart to the

top of the head, his journey along the path known

as devayana, and his enjoyment in the highest heaven.

The last chapter deals

a4, the form of medita-

considered in Chapter

order to show that a

suit. The meditation

ght of as the atma of

{ies him from within.
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Sub-sections 7 to 11 deal with the first variety. - When

Meditation is established, past karma is destroyed, and

future karma will not pollute the meditator. This isa

very merciful dispensation. If all past karma were to

be wiped out by enjoyment, there would-be no release

whatever ; for such wiping out the possession of a body

would be sine qua non; and in that body the making of

more karma would be inevitable. The non-attachment

of future karma should be restricted to such as take

place in sleep, and without..intention (Sub-section 7).

What hag been stated.4 -t6.the past karma, which

has not begun te: If all karma were

intended, then the he thrown up at once ;

but its continuance fc e isa fact. The body

therefore continues ¢ dha, that is karma,

which has begun to 3 _is wiped out. (Sub-

section 9).

55. Chapter IV,” This deals with fruits

of the second claas ;*bubrbe considering them, it

should be known for certain that the jiva to be released

departs at all from his body. For a doubt is created by

a text of the Kathavalli, and it is removed (Sub-Section

5). The rising from the body is described in sub-sections

1 to 4, 6 and 7, and happens in this manner. The tongue

and other senses unite with the mind; the mind with

the senses unite with pradna; this unites with the

jiva, and with him unites with the five elements of his

body in a subtle form; and the whole unites with

Brahma in the heart. As in the case of sleep the de-

parting jiva derives comfort after the turmoils of the
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earth-life which has come to end. So far the rising

from the body is common to all jivas. Here begins the

difference. The jiva to be released rises along the

blood vessel going from the heart to the head. By the

grace of Brahma the end of the heart begins to shine,

and he is able to see the entrance into the blood-vessel

(Sub-section 8). He then journeys to the sun along

his rays, which connect this world and the sun, asa

road connects two villages (Sub-section 9). There is no

restriction in his cass as...to, the time of departure ; it

may be the day or.4k ‘the six months of the

sun’s northward pro

These restrictions app

in the case of the

till his body is throw

be wiPe out, and thezé

earth-his (Sub-secticr

56. Chapter IV,” This deals with the

third variety of the fratts decides that there is but

one path known as the devaydna, and settles who are

the beings that take the freed jiva on, and in what

order. The last sub-section shows where the freed jiva

is carried. The rishi Badari was of opinion that he is

taken to the creative agent Brahmd; and this view is

refuted.

57%. Chapter IV, Section 4. This shows that the

freed jiva attains his true nature, including the full

expansion of his attribute jndnam. He realises his

oneness with the Brahma, and thenceforward he has

no interest except in co-operating with him and serving

@ is to be re-born ; but

ed there is delay only

'e kas no more karma to

fe no need for another
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Him. He is not merely jnanam (Self-revealed), but

attains the eight qualities in common with Him. One

of these is the capacity to compass anything by mere

willing. He may take one or more bodies, as he needs

for His service. If he does so, he may create such things

as are required, as he did in the waking condition during

bondage. If he does not take up any body, he derives

enjoyment from things created by Brahma, as he did

formerly in the dream condition. He has the same

enjoyment as He Himself; and there is nothing

excluded from such en t,..and the degree of bliss

attained is the sar there is no return to

this earth life; necome all-knowing,

there will be no Ges “part to do so; nor will

Brahma send him aw all the trouble that He

took to bring him to This bliss having for

ever. ‘

58. In conclusid on which the transla-

tion has been. made, s explained. The text of

the original is not followed closely ; but the substance

has been taken and expressed in English. Repetitions

have been avoided, wherever possible. The vedic texts,

which are considered in the original, have been sepa-

rately translated with the help of the Upanishad Bhashya

by Ranga Ramanuja, and copious notes have been added

therefrom. Hence, the portions of Srt Bhashya, which

quote the texts at great length, and explain them in

detail, have been omitted; but are embodied in the

translation of the vedic texts. Finally, minor matters,

discussed at great length and breaking the continuity
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of the main topic have been taken out of the text and

added as foot notes.

59. The detailed criticism also of the views of

Sankara, Bhaskara, Yadava Prakasa and Vdachaspati

contained in chapter 1, section 1, sub-sections 1 and 4,

and chapter 2, section |, sub-section 5 has been omitted.

From its large size it should form a separate work.

It has been translated with the title “ Three Tatvas”

and is ready for publicati

60. The Sri Bh

without the help of 4]
Sruta Prakasika. ft

was removed from &r

only, and who may .

known his meaning f

It elucidates the Sré: plains vedic texts,

and criticises in de nterpretations of the

various Sitras given by other commentators. The

first has been embodied in the translation in the body

of the text, or has been udded as foot-notes. The

second has been embodied in the ‘ Vedic texts, and

the third has been omitted for the reason stated in

para 59. It has not, however, been incorporated in

the “ Three Tatvas”. The Adhikarana Saravali of Sri

Desika and the Bhava Prakasika and Sartraka

Sastrartha Dipika of Ranga Ramdanuja have also been

largely utilised.

be fully understood

s commentary named

i by a teacher, who

we by three teachers

be supposed to have

is with three matters.
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CHAPTER I

SECTION 1

PRELIMINARY

THE author in beginni ic offers a prayer to the

highest Being:

e form of loving medi-

‘rahma (1), come to me,

May Semusht &h

tation on Srinivasa, the

nd Srinivasa is a parti-

cular term, and wher’ d together, the general

term is synonymous withthe particular term. This is the

rule laid down in the Parva Mimimsa. There is a direction

—‘“Do the yaga with a pasu’’; and there is the direction
to the hota (one of the helpers in a_ sacrifice) to recite

the appropriate mantra for the offering of the vapa of

the chaiga (goat). Pasu is a general term, meaning any

four-footed animal; and the term ch@ga is a particular term.

The general, term pasu therefore refers to the goat (Mimam-
sa, VI-8-9);. Following this rule, we should understand that

the “ie term Sat, brahma, adtma and the like, which are

(1) Brahma is a

used in the Upanishads, denote Nairayaya, which is a parti-

sular tdrm also found therein. Both the general and
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the Being to whom (2) the evolution, sustenance and dis-

solution and the like of all created things is mere play ;

particular terms are used in the verse to point this out. The

term Srinivisa by its etymology indicates that this Being

appears with an exquisitely fine body in a world without

changes brought about by time; and by its established

usage, it exposes the error of the views held by some (i)
that the three Beings—Brahma, Vishnu and Rudra—are of

equal importance; (ii) that they are one Being in three

forms ; (iii) that Brahma is above them all; and (iv) that

Isvara alone is Brahma, that he is other than the three
beings mentioned, that bliss, and that the three

beings are subject ti xo highest (parasmin)
qualifying the term 33 as that no other Being

need be approached bx s his end, and that He

who is the highest blis Fineans thereto. It also

indicates that He is free perfections.

ithought) in the original

meditation) is a parti-

Verse is to show that the

ke used in the Wpanishads

mean only loving medi the term ‘thought’ the
view that release is obtained th jnanam (thought) and

karma (action) is shown to be erroneous; and by the term

bhakti (loving meditation) the view that the mere under-

standing of a text is such means is refuted.

Similarly, the term

is a general term an

cular term; and the

terms to know, to think

(2) The first adjectival clause—' created things’. This
is the meaning of the term bhuvana in the original. It means

what becomes—.e., evolves. All created things—in what-

ever worlds they may be, and not merely in this our world,

in which the creative agent, the four-faced Brahma holds

sway; also all things that existed in the past, that exist at

present and that may come into being in the future. The

sanskrit for ‘all’ is akhila, which denotes that nothing is
omitted from the scope of creation. It is therefore a

stronger word than Sakala (all). The term nifthila will

perform the same duty; but akhila is better, as\ the first
letter in it means Vishnu, and is therefore suspiciows in the
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whose (3) main resolve is to protect all those who

know Him and approach Him in all humility, and

also all those who are related to them; and who (4)

commencement of a work. Sustenance—This is done by

entry into all things, and by controlling them, by evatiras,

and by influencing the world-rulers, manus, kings and parents.

The words ‘and the like’ refer to the entry into every thing
and its control. It does not include the giving of moksha

(release from bondage to matter); for from its importance it

deserves separate mention; and this is done in the second

adjectival clause. The terme.play ‘indicates that this Being

has every object of de estore He has nothing to

gain for Himself b ;d that He acts of His

own choice, and «a uision by any outside

agency.

(3) Second adject

—This is the meaning:

Those who do not know #
‘Approach in all hung
Him and to prapati

lessness and to requé

meditation. Those who, tim in this manner are

of many kinds—devas ati “mong men they are in all

stages of life-—students, house-holders, forest-dwellers and

those who have renounced the world. His love for them is

so full, that it does not stop with them, but over-flows

towards all those who are in any way related tothem. To

‘protect’ them is to avert from them what is undesirable,
and to give them what they desire. His main resolve is to

do this work; for He regards it as of greater importance

than any connected with Himself. The term dikshd in the

original, which means resolve, indicates that this protection

is His own gain, and that any failure in this matter is to his

own detriment.

(4) Third adjectival clause. The term sruti—meaning

what is ever heard—indicates that the veda was not made by

any one, that it is eternal and that therefore it is free from

imperfections of every kind. The Upanishads form an

“Those who know Him”
rm bhdta in the original.

e said to be non-existent.

to loving meditation on

point out one’s heip-

ave him without the
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clearly shines in the principal portion of the srutz

(Veda). (5), (6), (7).

important portion of the sruti, as the head is an important

portion of the body; and this importance is due to their

treating of the Highest Brahma as their main topic. He

shines in the earlier part of the veda; for though it refers to

agni, Indra and other devatas, they are in reality the

forms in which He appears. In the Upanishads, however,

He appears in His own form. The earlier part again deals

with the means to enjoyments of a petty nature, which are

mixed with suffering; but the Upanishads deal with the

highest Brahma, who is 313 ; d thought or speech, and

who is therefore the hig ich man can seek.

(5) By the first

cated, and by the seca

necessary, so that on

release. There is a hill

pure gold; but it canno:

in the street ; but thay

(6) In addition

indicates the contents % e

subject of the first eh 3 is that Brahma is the

cause of the evolution * id, and that nothing else

is. In the second chapter all objections to this conclusion
are answered, and this is indicated by the term piay (Jz/a@).

The terms vinata (approaching in all humility) and raksha

(protection) in the second clause indicate the subjects of the

third and fourth chapters. To evolve the world, and to

give moksha (release) are the peculiar functions of Brahma.

The third clause indicates the first four sub-sections. If

the words in the Upanishads do not convey any meaning, or

if the definition of Brahma be faulty, Brahma cannot be

said to shine in the veda. His shining clearly in the Upant-

shads indicates the fourth sub-section, which shows that

Brahma is the highest bliss, and that therefore an examina-

tion of the Upanishads is highly profitable.

ness of Brahma is indi-

bility. Both these are

ach Him and beg for

zr, which is said to be

Pot shreds abound

prayer, the verse briefly

By the first clause the

(7) The verse also indicates dissent from many errone-

ous views current in the country at one time or another. One
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The author next states the subject of his work, and

the need for writing it—

Verse 2

May the pure-minded on earth daily drink the

nectar (1) of the words of Parasara’s son, (2) which have

view is that Zsvara merely looks on, while evolution takes
place. Another is that evolution of the world does not take

place at the same time, nor its dissolution. Still another

view is that there are not many jivas, and that the jiva and

Brahma are one. The charvaika bauddhas and jainas do not

accept the authority he Vaiseshika (the logi-

' cian) holds the view be known by inference.

He advocates evolutic om atoms, without the

control of Brahma; « khya is of opinion that

evolution takes place fré t independently ; and he

does not recognise the ext: » All-Ruler. The pasupata

regards Pasupati as the ‘ing, All these views are

held to be erroneous, 2% indicated by the several

words in the verse. :

Verse 2. (1) Re ke to the puranic story of

the churning of the nu the devas and asuras, of

the coming out of necta® from it, and of its being

drunk by the devas, who thereby obtained immunity from

death. The Upanishads are like the milk ocean; the sitras

of vy@sa alias Badarayana, the son of Pardsara, are like

nectar; and the study of the s#tras and the adoption of the

means therein pointed out will lead to freedom from the

cycle of births and deaths, as the nectar gave immortality

to the devas. The author invites all men, who are able to

separate the essential from the non-essential, to read them

with his commentary every day and enjoy them. For, they

will give the same enjoyment, as the nectar did to the devas.

(2) Thus the subject of the commentary is the sitras

of Badarayana; their subject is the Upanishads; and their

subject again is Brahma. Thus the commentary deals with

Brahma, His nature and attributes, the attainment of

immortal] life and the means therefor.
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been taken out from the middle of the milk ocean of the

Upanishads, (3) and which are calculated to give immor-

tal life to those, from whom Brahma has ever been absent

owing to the continuous burning of the fire of samsara (4)

(cycle of births and deaths). Though the teaching given

by them was carefully (5) preserved, by the older teachers,

yet owing to many views, which have been put forward

in recent times, and to the conflict among them and

(3) By stating thatthe. sitras were taken out from

the Upanishads, it is indi ant other sitras, iike those

of the Sankhya and 4 are not based on proper

authority. By refer r teachers, it is indicat-

ed that the author’s

and that other comme

do not deserve respect. 3

ocean of milk, it is shawn

the earljer portion of &

they are shown to helm

is indicated that the

departed from. For, ¢

distance from the sides.

(4) By comparing samsara to fire, it is shown that it

is full of suffering—suffering caused by one’s own body,

by the elements and by the devatis; and that even in

svarga, which is regarded as a place of pure enjoyment,

there is the fear ever present that it will come to end. By

the word ‘burning, it is meant, that until one begins to
meditate on Brahma, the fire is never extinguished, and that

it causes suffering in many ways—bodily suffering and

mental suffering. The original for “has been absent” is
vyapagata; the prefixes therein show that this absence

has had no beginning, and that it relates to many matters,

knowing, seeing and reaching Brahma.

(5) Preserved—not merely by teaching, but by written
works also; by the older teachers sankara and other recent

commentators are excluded.

ing the Upanishads to the

are of greater value than

.the word ocean (abdhi)

y the word middle it

ing of no one text is

3 thing is at the same
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with it, it has stood ata distance. It is brought back

by my commentary.

The author next explains why the works of older

teachers are not resorted to, and why the trouble of

writing a new work, and of publishing it is undertaken.

Commencement

BHAGAVAN Bodhayana (1) wrote a voluminous com-

mentary on the Brahma sitras; and this Dramida

abridged. Following {2} helix views, the sitras will be

explained having rege wording (3).

(1) By the term | hown that Bodhayana

is our best friend, and y rely on him. By the

term ‘voluminous’ it i: at if one lived the full

span of a hundred years, ane - all his life he studied

it, Bodh&yana’s commentary would serve its purpose ; but

these conditions do not generally exist. Dramida, on

the other hand, went to the other extreme, and omitted the

refutation of rival systems. If all men were naturaily

intelligent, this defect would not matter much. But they

are not. Hence a commentary is needed, which avoids both

the extremes, and which, while pointing out the faults in

the other systems, is such as can be easily mastered.

(2) Following their views—but not putting forward a

new view spun from his own brain.

(3) Their wording—Paying particular attention to the

roots and terminations of the words in the sutras; but not

attempting to suit the satras somehow to some view of

one’s own.

8
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SUB-SECTION 1

In this sub-section it will be shown that the words

in the Upanishads can convey their meaning, and that

therefore the proposed enquiry into Brahma may be

made:

%. sara seafsarat |

After this and for that reason enquiry into Brahma

should be made.

1. Meaning cf th

means in this place !

has been completed,

The first word atha

cates that something

xer matter is taken (2)

Para i. (1) The oo

processes: the breaking.

words, the statement

¥ on a-sitra consists of five

&ira into its component

ines, the breaking up of

compound words, the he meaning of the sitra

as a whole and replying’t ions. The author therefore

begins by stating the mes he frst two words.

(2) The word atha has many other meanings ; but

they are not suitable here. For instance:

(a) It indicates that a subject is begun. When a

beginning is made, the fact is perceived, without its being

stated. In such satras as atha yoganusasanam (the teaching
of yoga is begun) this meaning cannot but be accepted, as it
is not possible to point to some matter which preceded it.

(6) It marks an auspicious beginning. This. it does

by its very sound, and it can do this, while conveying some

other meaning. If it be regarded as expressing auspicious-

ness, atha would qualify the term brahma-jijndsa, and the

meaning would be that the enquiry into Brahma is good. It

would then praise the enquiry, and make the s#ira an artha-
vada (page 3, note!), not a statement of reason, which it is-
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up. The next word atah (3) gives the completed matter

as a reason for the next step. When one has learned the

veda, including its later portion, (4) and the six branches

If atha did not qualify the term, the meaning would be the

enquiry should be made and it would be good. Thus, there

would be two sentences, which is not legitimate, if the sitra

can be understood as a single sentence. (Intro., para 22.)

(c) It indicates the passing from one alternative to
another; but it cannot do this here, as there are no alter-

natives.

(d) It indicates.a.

be, should’ enquire int

an answer to the questi

‘The meaning would then

wade ? There should be

no answer here.

(e) It express

whether Brahma shoul

part, the sitra would rex

no such doubt has arisen

enquiry should be madé

£ the question were—

ad into fully or only in

u part, but wholly. But

aly doubt is whether the

Fhus, the only suitable

(3) This is confir# wo words, which follow.

In the term atah the root nm, and it makes reference

to something, which ha fore. It therefore shows

that something has been done, and that is assigned as a

reason for the matter now taken up. The next term

brahma-jijndsa@ also leads to the same conclusion. Brahma

is the subject of the enquiry to be taken up. Its being

dealt with in the later portion of the veda, it leads to the

inference that the completed matter was enquiry into the

earlier portion.

(4) Including its later portion. This shows that the

whole of the veda has been learnt. The six branches are:

vyakarana (grammar), nirukta (glossary of vedic terms),
Siksha (pronunciation of vedic words), Chandas (metre of
vedic verses), kalpa (ritual for the performance of the
karmas enjoined in the veda), and jyotisham (so much of

astronomy as is needed for determining the proper days for
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of learning attached to it, he will examine the veda,

beginning with its earlier portion. He will then

perceive that the karmas therein enjoined can of them-

selves yield only petty and short-lived fruits. He will

then desire moksha (release from samsara), and will begin

an enquiry into Brahma, who is bliss unlimited in its

nature and enduring for ever. Hence the completed

matter (5) is an examination of the karma-kanda of the

veda (6).

2. The third wor

member is Brahma ¢

yand, of which the first

atymology it denotes a

thing which has tt being immeasurably

great in its substa attributes. This is its

primary meaning; ar sing, who answers this

their performance). Ti £ these would enable the

student to understand igh superficially.

(5) The comp s the enquiry into the
nature of karmas and of This will create a disgust

for such karmas. The whddretanding of the later portion of

the veda will create a desire to obtain the fruits, which it

promises. Both the disgust and this desire will prompt the

enquiry into Brahma. Both are necessary. In the absence

of either it will not be taken up.

(6) It should be noted that the karmas referred to

are such as are done without knowing that they are the

worship of Brahma, and that they are therefore an end in

themselves.

Para 2. (1) The word brahma denotes, besides the

All-ruler, prakriti, the jivas and the veda. In all of them

the attribute of being great is found. Unless a limitation of

some kind is expressly stated, words naturally denote a

thing which has the connoted attribute in full measure.

Hence, the primary meaning of the word brahma is

as stated.
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description, is Purushottama, the ruler of all. For by

navure He is free from every imperfection, and is the

seat of hosts of good qualities, the excellence of which

has no limit, and which cannot be counted. When the

word denotes any other thing, it is used in a secondary (2)

sense, as possessing a tittle of this attribute. This

conclusion, which has been reached by considering the

etymology of the word, is confirmed by the nature of

things. The Being, who is approached for release by

those, who are miserable st by nature, be free from

all imperfections ; er in chains is not

approached for help } tly situated. —

e question may be asked

denote the All-ruler and

ry senses. Reply. The

word would then have ngs. This will not be

legitimate, if all the au ean be explained with

one meaning. The w ‘ga thing in its primary

sense, when it has th ttribute in full measure,

and the others in a se se, It is only when this

is not possible, that more than one meaning should be given

to the word. The case of the word bhagavan is analogous.

It denotes one who possesses bhaga or the six qualities —

gnana, bala, aisvarya, virya, sakti and tejas. Jnina is the

Capacity to know, bala, the capacity to support ; aisvarya,

the capacity to control; virya, freedom from fatigue by

knowing, supporting or controlling ; sakti, the ability to do

what others cannot; and fejas the power to overcome others,

and not being overcome by others. These six qualities

are found in full measure in the All-Ruler. For He can

see all things at the same moment by sense perception,

and He has this power, not as a gift from another. He

supports the whole world and controls it. To Him this

is mere play, and causes no fatigue. His sakti and tejas

are unquestioned. The word bhagavain therefore denotes

(2) In @ secondar
why the word brahme :

the other things mentia
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3. The second member of the compound word

means a desire to know. Knowledge here is the

particular variety consisting of critical examination.

The words ‘should be made’ should be supplied to

complete the sentence; and they should be connected

with knowledge (1); not with desire ; for desire depends

upon the nature of the object, and is not amenable

to an injunction; and as the desire exists for the

acquisition of the knowledge, the latter is the more

important of the iwe ae. connection between the

( expressed by the

yas dropped, when the

s Brahma to be the

a

object of the examinat

Him in its primary sens

of these qualities in a

Para 8. (1) Cons

» who possess something

nowledge. Illustration.

“Having bathed, take ¥ . Take your food, sitting
with your face to the eas 2 meed be directed to take

his food; he will do it of his own motion. Bathing before

taking the food, and doing this in the particular posture stated

would not happen, but for the injunctions. A direction serves

its purpose, when a thing would not happen without it.

Similarly here aiso. Question: Why then is the termina-

‘tion added, which expresses desire? Reply: It is to indicate

that even to know Brahma will give pleasure.

(2) The object of the examination. This follows from
Péinin’s sittra, II-3-65. Question: The ending shows

relationship in general. If this be taken, the examination

will relate to Brahma and to everything connected with

Him. Why is it not taken? That Brahma is the object of

the examination will follow, as the verb in jijndsa needs

an object. Reply: Here the s&tra expressly states karma

(object) to be the meaning; while by following your
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4. The stra therefore means—As the earlier

portion of the Mimamsa shows karma to be productive

of only petty and short-lived fruits, and as the later

portion holds out the promise of imperishable and

immeasurably superior fruit to one who meditates on

Brahma, on completing the former enquiry, and

because it does not satisfy for this reason alone, the

latter enquiry should be made. This is supported by

Dramida who observes “ Karma has been examined ;

next comes the enquiry i

>. It only re

regard to what pi

sideration. For this p

more fully the natura

fute certain views in

enquiry under con-

is necessary to explain

hings indicated briefly

suggestion one must d

is preferable. For, ¢

once from the express

taking the suggestion rst think of the relation,

and then enquire what th tar relation in the present

ease is. This will involve delay. In every case that, which

suggests a thing quickly, possesses greater strength than

another, which suggests it after some delay. Hence, the

sitra cited is followed. Brahma, the principal thing, will

be the object; and what is connected with Him will come

within the scope of the examination by virtue of their
connection with Him. Further question: When the sixth

case is enjoined with reference to particular words, the

compound cannot be formed. Is this not so (Vartika under

Sitra, II-2-10). Reply: See the Vdarttka (under Sitra,

II-2-8), which states an exception, and this comes under
the exception.

implication. The former

he object will occur at

un the s&tra; while by

1 Here the original states that the two enquiries form one work.

‘This is embodied in Introduction, para 9, which please see.
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at the end of paral. The injunction is given by the

Veda ‘ Svadhyaya should be learnt by adhyayana’.

Svadhyaya means the text of the veda or (as the

original puts it) the collection of letters known as the

veda. This is to be learnt only by adhyayana(1). Is it

to recite a text but once or many times? May this be

done by the student by himself, or only after recitation

by another? In what manner should it be done? The

following texts from the Veda and the smritis give

SS} ceremony to a brahmanareplies “ Do the upana:

reading from a book.

ays—from a teacher or

: the one to be followed ;

this kind is known as

. The following example

ain avahanti (They husk

t of a bag for making

form of a statement of

(1) Only by adk

The veda may be lea

from a book. The forms:

but not the latter. <A

niyama vidhi (restrictive

is given in the pirve

the paddy—i.e., the

an offering). Though : }

what is being done, injunction— husk the

paddy’. This may be ; x by using a mortar and

pestle or with the nails of one’s fingers. The text requires

that the husking should be done in the former way only.

This is a niyama vidhi. (Mtmamsa, IV-2-11).

(2) Upanayana—The sanskrit text is “brahmayam
upanayita”’. The first word being in the objective case, it is

‘clear that a qualification is given to the brahmana boy by

the ceremony-—i.e., fitness to learn the veda. The leading

case on the point is again vurthin avahanti. By the husking

in the manner pointed out, an efficacy is given to the

paddy, and the husked paddy or rice becomes fit for offering

(Mima., I11-1-4).

(3) The student receives a qualification from the upa-

nayana and he does the adhyayuna, hence, upanayana is an

anga of adhyayana (Mimamsa, I1-1-3) ; for it renders a service

to it by giving a qualification for learning it. Hence, the
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boy in the eighth year of age; make him learn the

veda” (4), (5), (6) (Satapatha Brahmanam). “ A brahmana

time prescribed for it—eighth year of age—though it is

prescribed for adhyayana also. In other words, at an age

at which the student is not fit for learning anything else,

he is required to get the veda by heart.

(4) Make him learn the veda—This is not an injunction
to the teacher? For he would himself seek students and

teach them, prompted by the desire to earn money. No

injunction is therefore needed. Further, if it were an

injunction to the teach his qualification would be

stated; but it is na tention of the text is

therefore that the si. ecite the vedic texts,

after they are recited

(5) Next, shouid : m by the teacher and re-

mee? No. It should be

necessary for his getting

e leading case is vurthin

ove the husk, it is not

and bring it down on

eration should be con-

the veda by heart.

avahanti’. The objec

sufficient to raise th

the paddy in the mor

tinued until the husk ziy separated from the

grain. It is only when in view cannot be seen,

to do a thing but once is sufficient compliance with an

injunction (Mima., XI-1-5 and 6). Applying this rule,
as the end in view is to get the veda by heart, and as this

is an object that can be seen, the recitation by the teacher

and repetition by the student should be continued many

times,

(6) Thus, the nature of adhyayana has been explained ;
also the time for beginning it; and some angas,; for the

qualifications of the teacher are practically for the benefit

of the student. Upanayana is another anga. Other angas

are stated in the smriti text. They are beginning it in one

of the months stated and the observance of certain

restrictions. The student should not recite in particular

places as in the hearing of the sudra, or on prohibited days;

and there are certain restrictions in regard to food and

9
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should begin in the prescribed manner in the sravani or

proshthapadi month, and learn the veda for four and a half

months, living a life of discipline. After that he should

read the veda in the bright fortnights and all its angas in

the dark fortnights ” (Manu, 4-95). The student should go

to a teacher possessing the following qualifications: He

must have come of a good family ; he must know the

veda; he must possess good qualities, especially control of

temper ; and his conduct must be unexceptionable. Such

a teacher should do thewpanayana for him. He must

begin in the month ‘stated and observe certain restric-

tions; and as the teacher recites a text, he should repeat

it after him. This is adhyayana contemplated by the vedic

text. This should be done until the text is learnt by heart.

6. Adhyayana imparts an efficacy (samskadra) to

the veda learnt by the student; for, in the first text

quoted in the preceding para, the term svadhyaya (veda)

would be in the objective case, if put in the active voice

(Mima., II-1-3). (1) Samskdara is the giving of a fitness

sleep. He should learn the whole of the veda; for the
word denoting it in the text is in the plural—Chandaimsi ;
and he should study the six avgas, for which vide note (4)

on page 959.

(1) This para removes a doubt suggested by the text
‘Saktin juhott’ Saktu is rice flour; and the text directs

that the rice flour should be taken by the doer of a soma

yaga in both the palms joined together, and offered into

the fire at the close of the yaga, when the sacrificial
grounds are set fire to and burn. Here, though the term
Sakttin is in the objective case, no fitness for work is

imparted ; for the rice flour is consumed in the fire and

no longer exists. The offering, however, creates an apirva
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for some work. And it is proper that the veda should

receive a fitness; for it will then teach the four objects

sought by men—dharma, wealth, love and release from

bondage to karma—and the means for attaining those

objects. And the texts themselves by being repeated a

number of times (japa) give those fruits. Thus, the

injunction regarding adhyayana ends in the learning

of the text only of the veda, as in the case of mantras (2)

(Intro., para 14). Is not,

similar? The adhyeys

student, and lead to s

of the veda need ne

recite it but once. Th

similar. In the case «

receive a fitness for fut

the veda, when learnt &

and this is pointed out i

he.case of suvaidhyaiya exactly

te an aptrva in the

in due time. The text

r¢art ; it will suffice to

at the two cases are not

flour, there is nothing to

but in the present case

‘a, has some work to do,

ith the statement that

by adhyayana the stud Sniy the text of the veda

and not its meaning ais adetwwo examples are given.

In beginning adhyayana each day both the teacher and the

student recite certain mantras, and they do not know the

meaning, especially the student; nor is the knowledge of the

meaning needed. The mere recitation suffices. Next, boys

at the time of the upanayana are required to recite certain

texts; and when they do the daily sandhya@ updsana, they

recite certain other texts. But they do not know what they

mean. Further, here is a verse defining certain terms— ‘By
learning a little of the veda one becomes a braihmana; by

learning the whole of a branch a srotriya; by learning the

angas also an aniichina; by learning the kalpa (ritual of

yagas) a rishi; and by teaching kalpa sitras to others, a

bhriina.” One who learns only a portion of his own branch

of the veda has no knowledge of the contents of the whole,

nor can one know what the weda teaches, if he has not

studied its angas. What then is the purpose to be served
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and of recitations under particular conditions. (3), (4)

by adhyayana? We reply—to get by heart the text of the

veda. This is near at hand; and contains certain terms

like "hum,’ which have no meaning. On the other hand,

knowledge of the meaning is one degree removed, and will
not extend to the meaningless terms. Hence, the conclu-

sion stated in the para stands.

(8) It may be asked why so much stress is laid on this

point. Reply—only then will the enquiry into Brahma be

needed. There are injunctions, which require the student

on completing the learning of the veda to become a

householder; and the hoyseholder’s duty is to perform

yagas of various kind the knowledge of the veda

acquired will be regard

yagas. Now in this &

taught in the Jpanishn

states ‘This atma@ is 3
wiil thus become subsidi

nected with them thro

The text ‘vurthin prok
offering with water)
which is an anga of |

; knowledge of Brahma.

and a text of the veda

& knowledge of the atma

>and atma will be con-

knowledge. Example—

‘kis paddy taken out for

mg an anga of paddy,

xkling will through the

paddy become an ang Similarly, the aima

will become an ange eg nd an dima, who is this,
is a jiva. There will then be no proof that a Being exists,

who is other than the jiva, and the enquiry into Brahma

will not be needed.

(4) Before leaving this subject, it is necessary to refute

the view of Prabhakara (One school of pirva mimamsa)
that uwpanayana is subsidiary to adhyaipana (teaching), but

not to adhyayana (learning). Prabhakara—Your view stated

in note 3, under para 5, is not correct. Here is my authority—

‘One, who having done upanayana to a student, (upaniya)
teaches him the veda, including Kalpa sitras and the

Upanishads, is stated to be acharya.’ Here the participle

shows upanayana and teaching as the work of one person.

Hence the first operation is an anga of the second. The

termination ‘ya’ in the participle is sruéi; while you rely

on the qualification imparted by wpanayana being in the
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7. One, who has learned the veda along with its

angas, will perceive (1), (2) that it points out the means (3)

student, who learns. This is lingam; it cannot override

sruti (Indro., para 19).

Reply. Your sruti is in a text of the smriti, and the

text is an anuvdda (repetition); for it contains the pronoun

ya. Being in a smriti, one has to seek the vedic text, which

it reproduces; and being a repetition, the original text has

to be found. There will be delay in both these respects.

What you state to be a linga results from a sruti text, which

is present. Again, the vers: ted by you is for the purpose

of defining the term ech “onot be authority in this

matter. Further, in vyita’ in the sruti text

quoted by me, the ¢¥ it has the termination

known as atmanepada: by a siitra (1-3-72) of

Panini, the grammariaz ded, when the fruit of

an action goes to the #$ does it. Another sitra

(Ibid., 36) requires the s¢ ation to be added to the
same root ni, in certai hich the present case is

one. The commentat itras, a high authority,

states that in repeatiy en the intention was

that the fruit of the ac + to one other than the

person who does it. EH 4 feuit of the upanayana

goes to the student, but is not reaped by the teacher. For

these reasons the view stated is perfectly sound.

(1) The mimamsaka puts a question—If one learns
oniy the text of the veda, there will be no need to examine

it. This paragraph gives a reply.

(2) Having learned the text, the student knows its
contents ; knowing its contents, he performs the ydgas, and

attains svarga. Thus, adhyayana leads step by step ulti-

«mately to svarga. Even, in the view of the opponent svarga

is not reached directly from the knowledge of the veda,

The performance of yagas intervenes.

(3) The means are ydgas of various kinds leading to
enjoyment in the place called svarga. These are stated in

the earlier portion. The means pointed in the later portion
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to the attainment of some desirable ends. For, it is the

nature of words (4) to convey their meanings, and the veda

is no exception. Even without a critical examination,

he will see these things, and in order to know what

they are, (5) and what are connected with them, he will

himself (6) begin an examination of the veda ; this is the

mimamsa (7).

are diverse meditations taking one to Brahma in a change-

less world.

(4) Nature of words,

words to convey their mea

(5) In order ta
examination needed ?

obtained may be liabie :

further question is—do«

are? Reply—yes, it does 3.

ation. The eye shows thé

it requires the help of

injanction is needed for

are—Why is this

vid that the knawledge

jnisconception, then the

ia show things as they

ed by a critical examin-

a eolour of objects ; but

ith the veda also,

(6) The oppone

tion. You say, He wi
The learning of the angus ike the learning of the

veda, be confined to the y. Their meaning not

being known, it will not be possible to know the contents

of the veda. Reply —Vyakarana (grammar) is an anga ; that

is, it must render the veda some service; otherwise, it will

not be an anga. It cannot be alleged that the service is

adrishtam (unseen); for, when a service, which all can see,

can be pointed out, to fall back on adrishtam is not legitimate.

Hence, grammar and glossary should be fully learned, and

the meaning of the veda being then perceived, the mimamsa

will be commenced. .

m, and raises an objec-

#in ? This is not likely.

(7) The opponent shifts his ground and puts forward
another objection. If it be left to one to commence the

mimamsa of his own motion, 4.¢e., without an injunction, it

will not be begun at all. For, a smriti text states * Having
learned, do the samavartana ceremony.’ This is a preliminary
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8. When the vedic injunctions prescribing karmas

are examined, it will be observed that the fruits of

karmas are petty and unenduring. The Upanishads, on

the other hand, contain texts referring to immeasurably

superior and enduring fruits in the form of immunity

from death ; and this being known, in order to ascertain

whether they are so, the examination of the texts of the

vedanta will be taken up, and this is Sariraka mimamsa.

Here are some of these texts, which confirm what has

been stated here.

arma perishes here, so

ere (Chando., VIII-1-

him have surely an end

ad by perishable karmas

e form of ydgas are not

who meditates on Brahma

; (6) He is not again

ne Glma as he really is) ;

ator does not see death

“his own master (Zbdid.,

(Brihad. V-8-10) ; (3}

(Katha, 2-10); (4) The
strong (Munda., 1-2-7}; {

attains the highest (43
handed over to moha ¢

he sees him only; {

(Chando., 7-26-2); (8

to the entry on the house-holder’s stage of life. Having

learnt the text, he must become a house-holder at once.

When is the critical examination to be made? Repiy. The

termination in the participle having learnt, (adhttya) shows
merely that the two operations should be done by the
same person, and that one should follow the other; but not

that the second operation should be done immediately.

There is therefore room for making the mimaimsai. Even if

samavartana takes place immediately, the examination may

be done after it. Surely time can be found forit. The

injunction “All life one should do aynihotram does not
prevent one’s earning the means therefor, and this is not

enjoined by an injunction. Similarly, the injunction quoted

by the opponent does not prevent the examination, as it is
needed for the due performance of the ydgas.
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25-2); (9) One who meditates on Him here in this manner

becomes immortal; No other path exists for going thither

(Puru, 20); (10) Knowing the atma@ and Him, who controls
him, to be separate, one attains immortality by such medita-

‘Hon, through the grace of that Being pleased with it (Sveta.,

1-6).

1(1) The question may be asked why the first four texts are

quoted. The nature of the fruits yielded by karmas are already

known from the purva mimamsa, Reply: It is to confirm by these

texts what has been learnt already; the statements regarding the
fruits of meditation on Brahma will then be accepted as stating

what is true.

(2) Second text. From the context it will be seen that

reference is made to karma Hemed without a knowledge of
Brahma, even though the jong time, and even though
they be of many kinds. having an end, reference

is made to their fruits. soon after they are done.
This does not require Hence the first text is

stated first.

(3) It may be thoug

men are perishable; but ¢
obtained. The third text i

‘It’—enduring fruit.

(4) To explain the thie

(5) Here two verses

in the original, which

oS

fruits earned by worldly

AS enduring fruits may be
remove this misconception.

text is quoted.

ka Upanishad are quoted

‘with the meaning of the

sutra given in para 4, They omitted here, but are embodied in
the ‘ Vedic texts,’ which please"see

(6) Fifth tezt. In an anuvakea, which follows | t is stated that

the intensity of bliss of Brahma has no limit, which can be

thought of or expressed in words. Hence it is clear that the fruit is
immeasurably high and enduring.

(%) Sixth text. It may be doubted whether the attainment of this

fruit may not be merely temporary. To remove this doubt this
text is quoted. The two texts nay also be understood differently.

The first shows that Brahma is reached by meditation; and the
second that it is preceded by the disappearance of all impediments.

(8) Highth text. His own master—no longer subject to karma.

(9) Ninth text. This indicates that immunity from death is

not attained, as stated by Sankara, by knowing Brahma to be
without differences and to be mere jnainam (light), or as affairmed by
others, by meditating on other devatas.

(10) Tenth text. This indicates that the meditation, which is the

means to release from karma, is not meditation that Brahma and
aima are one.
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9. We may now examine the objections. The first

objection is: A student, who has learnt the whole of the

veda with its angas, knows that karmas take one to

svarga, and that this and similar fruits come to an end.

He may then, if he desires release from karma, com-

mence an enquiry into Brahma at once. Why is it

necessary for him to enquire into karma? We ask him

in reply—why is even this enquiry needed. From the

mere learning of the veda with the angas he knows

everything. The objector replies—one cannot be sure

that the knowledge acc s free from doubt or mis-

understanding, <Aé ination is necessary.

We answer: The sa pplies to the examin-

ation of the earlier po ' and until this is done,

one cannot be certain nferior character of the

fruits of karmas.

10. Second obje is invariably needed

for enquiry into #r be stated as having

preceded it. It does enquiry into karma;

for even one, whohas learned the Upanishads, (1) but

not the earlier portion of the veda, and who there-

fore does not know about karmas, may fitly examine the

Upanishad texts. Here a question is put to the objector.

‘Certain meditations on udgitha are considered in the

(1) Learned the Upanishads. One, who has learned
these, knows their contents, and may desire to examine them

fully. He does not know karmas, and there is no question of an

enquiry into them. This therefore does not precede the sart-

raka mimamsa. Even though he has learned the whole of

the veda, as the result of good deeds done in past births, he

may desire to take up the later enquiry at once.
10
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Upanishads ; udgitha is the second part of vedic verses

sung by the helper named udgatd in a soma yaga. As the

meditations are connected with karmas and their angas,

how can they be considered by one who does not know

about karmas (2)? The objector replies—you do not know

which is the main thing in the sariraka mimamsa. I

will tell you. Men are drowned in an ocean of misery,

consisting of birth, old age, death and the like, which

come round and round, and which are inevitable, so

long as they are bound by matter; this misery is due

to their perception of. many iferent things (3), while

Brahma alone exists m is due to beginning-

less avidyad (ignorance this misperception (4),

what should be graspg mo is that dima is one.

Where is the knowledg 128, which are connect-

ed with differences, 1 n their case? Far from

being useful, it is nt (6). <As to the

(2) The question: gz is that though karmas

are not Known for the purse ascortaining which karmas

should be rejected, they should be known at least for under-

standing the iater enquiry.

(3) Many different things. Persons who know ; things:

which are known; and perceptions ; in each class numerous

things are perceived.

(4) Toremove this misperception. To one who imagines

a rope to be a snake, what is required is the knowledge of

the true nature of the rope; but not any particular karma.

It is so here.

(5) Where is the knowledge of karmas useful. The

meaning is that it is not useful anywhere—in creating the

knowledge of oneness, in removing the misperception which

avidyad creates, or in helping what creates the knowledge.

(6) An impediment. By strengthening the tendency

to perceive differences.
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consideration of meditation on udgitha, they serve only

karmas ; because they are meditations, (7) their consider-

ation is included here; but it is not directly connected

with the main topic. Hence, what is needed by the

main point should be stated as preceding the later

mimdamsa ; it is not enquiry into karma.

11. Another question is put to the objector by a

follower of Bhaskara. What is needed by the main

point is knowledge of karma—the very thing which

you say is not needed, .tt.is by knowledge helped by

karmas that release sd.. So states the veda,

and so does the autis (3-4-26). If one does

not know karmas, } know which karma (1)

will help knowledge h will not. Hence,

enquiry into karma i edes sdriraka mimamsa.

The objector replies ay isnot sound. The

goal in view is the re (ignorance), and this

(7) Because they are ediietions. By their likeness to

other meditations, they came into the author’s mind, and he

included them; but not as serving the main topic in any

way.

(1) Which karma will help. Insection 4 of Chapter 3 of

the sitras those who marry and live with their wives, those

who do not marry, and widowers are stated to be qualified

for meditation on Brahma. The karmas, which help medi-

tation, are not the same for them all; but are different for

each class. Reference is made to this in the text. The

author may also have contemplated the distinction in

karmas as compulsory (nitya) karmas; those to be done on

the occurrence of contingencies (Naimittika) ; those that are
prohibited ; and those that are done as the means to some

fruits (Kamya).
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alone is moksha (2). This is effected only by knowing (3)

Brahma to be an enemy to all differencess (4) and to

be only jnanam. Karmas are the seats of endless differ-

ences. The karmas of each caste (varna) are different.

So also are the karmas appropriate to each stage of

life (a@srama); and each karma procures its own fruit,

and is helped by its subsidiary karmas. This being so,

how can they be the means to the removal of the

perception of all differences and of its root-avidya

(ignorance). Next, the fruits.of karma, being perishable,

how can they pros 3}, which once attained

endures for ever? : opposed to moksha ?

Hence, knowledge al neans to moksha. The

(2) This alone

Brahma; for He is ¢

therefore single ; but

+—but not the reaching of

che knower. The goal is

(3) Only by Keown milarly the means is also
single ; but not two-Zold

(4) Enemy to all differences. Differences from objects

of other classes, and from objects of the same class. For

instance, a cow differs from sheep, and from other cows.

Similarly, if objects existed other than Brahma, he would

differ from them. In other words their differences would be

found in Him; but as He alone exists, He is without

differences of any kind. He is nir-visesha. By the term

‘enemy ’ it is meant that at no time is He fit to be savisesha
(with difference). By the term ‘only jn@nam’, it is meant
that He is devoid of all attributes.

(5) How can they procure moksha. If moksha were

attained by karma, it would not endure; if it endures,

karma cannot be the means thereto; for it is the nature of

karma to yield oniy perishable fruits.
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statements made are supported by the following vedic

texts (6):

(1) The karmas performed by him have surely an
end (Brihad., V-8-10); (2) As the fruit earned by karma

perishes here, so does the fruit of good deeds perish there

(Chando., VIII-1-6); (3) ‘One who knows Brahma reaches
the highest’ (Ananda, 1-1); (4) If one knows Brahma, he

becomes Brahma indeed. (Munda., IIT-2-9); (5) Only by

knowing Him, one overcomes death (Sveta., 3-8).!

J have thus shown that karma cannot be the means

to the goal along wit!

that it does not se

referred to the autho

vedic text:

; I will next show

in any way. You

as, who relied on the

Him students of #
recitation of the veda

(diminution of sense
6-4-22.)

ish to know by continual

by giving, by tapas

@ by fasting’ (Brihad.,

Consider the wording:ofthe text. The term ‘ wish

to know’ (vividishanti) by its termination shows desire,

1(6) First text. See note (2) under para 8.

(a) Fourth text. This is quoted to show that one
who reaches and that which is reached are one—that is,

the jiva and Brahma are one.

(o) Fifth text. This is quoted to show that the

removal of impediments is effected by knowledge alone,

but not by karma. The questioner had in his mind the

vedic text “vidya (knowledge) and avidya (what is other
than vidya)—one who knows both these, overcomes impedi-

ments by avidyi and enjoys Brahma by vidya”. This

is a single text; it is ambiguous ; and is not supported by

valid arguments. On the other hand, many texts have

been quoted; their meaning is clear; and there are valid
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and to this desire the karmas mentioned are the means,

through purity of the mind; but not to the attainment

of the fruit (7). The incompatibility of karma with

knowing has been already shown. When the desire

is created, what conduces most intimately to knowing

is control of the mind (sama) and the rest; and nothing

else (8); and this is stated by the veda itself:

Controlling the mind, controlling the senses, with-

drawing from worldly pursuits, taking good and evil with

serenity and with the one-pointed, see the Atma in
yourself alone (Brihad

arguments in their

that text must be

these texts.

(7) Not to the «

‘wish to know’; 68

term ‘fruit’ reference

also refer to the ¢

fruit of desire; an

ted in the text. Hence

= 33 not to conflict with

ike fruit. The text states

y are released’, By the

made to release. It may

knowing; for it is the

tated will be the means.

It may also have been at when the knowing has

been brought about, if eo-operate with it in the

attainment of release. This will be on the analogy of the
co-operation of the five offerings known as praya@jas with

the principal offerings in creating the fruit-yielding apirva.

The help rendered by the karmas may be in any of these

ways; but such help is denied.

(§) And nothing else, This is the implication contain-

ed in the word ‘eva’ (only) in the original. Control of the
mind is stated in the text; karmas cannot work along with

it; for they require the mind to work in many ways along

with the senses. Karmas are therefore incompatible with

control of the mind. Nor can it be maintained that either

control of the mind or karmas create the knowing ; for they

are not of equal strength. Control of the mind is stated

by the text to be the direct means to knowing; and no

consideration is needed. This relationship to the knowing
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Thus by doing karmas in a hundred births without

looking forward to any fruit, the mind becomes pure ;

and a desire to know Brahma springs up. Then vedic

texts like the following (9) produce an understanding,

which removes avidyd (ignorance) :

(1) ‘ You, fit for soma yaga, this was sat only before’ ;
one only; without a second (Chando., VI-2-1); (2) un-
changing, shining, and without limitations is Brahma

(Ana., I-1); (3) ‘Without parts, without action, and devoid
of the six evils ’ (Sveta., VI-19) ; (4) “ This atma is Brahma”
(Brihad., VI-4-5); and (8° SEbet thou art” (Chando.,
VI-8-7).

12. Here a qua

heard the last words: ‘f

hear about Brahma; +

and that He should

understanding of a

yosed by one who

Soined that one should

oujd think about Him ;

Him? If the mere

removes avidyd, does

is quickly perceived. © x° hand, the term vividi-

shanti (they desire to Ens ¥ shows karmas to be the

means to desire.’ If this be rejected and reliance be placed

on the analogy of the sentence ‘He wishes to kill with the
sword,’ the relationship of karmas to the knowing will take

time to be perceived. This will therefore possess less force.

This view is implied in the words ° by the veda itself ’.

(9) Texts like the following. The first text shows

Brahma to be the cause of the universe; the second removes

from Him the imperfections which may be presumed from

His being the world-cause ; the third text shows what these

are; the fourth text shows Brahma and the jrva to be one;

and the fifth text is for the same purpose. It has the

advantage of proving the oneness by six marks, which

indicate an author’s meaning. The last text shows Brahma

and a particular jiva to be one; to show that this is true of

all jivas the fourth text is quoted.
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not the injunction become purposeless? The objector

replies: The hearing, thinking, and meditation are

useful for the understanding of the texts. Hearing

(sravana) means to learn from a teacher, who sees the

truth, that Upanishad texts show that the Atma is one.

Thinking (Manana) means for the student to consider

within himself with arguments ‘ This alone is fitting’.

To think of this without a break is meditation

(nididhyasana), the object being to get rid of the

tendency to perceive di s, which has existed

without a beginning : these the tendency is

nding of vedic texts,

ssarily needed for a

alone be stated as pre-

4nd (1) that is—(a) The

sya what is perishable ;

other helps stated in

desire to enjoy fruits

a desire for release. These

ceding the enquiry inte

separation of what is

(b) control of the mi

the vedic text; (c} ab

here or in svarga; and’ {d)

four are the necessary qualifications; for without them

the enquiry cannot take place. From the very nature

of things, this alone should be stated as what has

preceded the enquiry under consideration (2).

(1) And that is—The first qualification creates a

dislike for the perishable fruits to be had in samsdara, and a
desire for the goal which endures. One then goes to a

teacher for instruction. The second qualification makes

him fit to receive it fully.

(2) Here a summary of the points contained in paras
10, 11 and 12 is givenin the original; but it is omitted

here to avoid repetition.
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13. We reply to the objection stated in paras 10

to 12. You hold the view that the means to moksha is

understanding of some vedic texts.! This is unsound.

The means, which the veda teaches, is continuous, vivid,

and loving meditation on Brahma, practised until one

departs finally from this world. (Vide chapter 4, section

1, sub-sections 1 and 6.) The other view also that

karmas are incompatible with wdya (meditation) is

unsound. If they are done without looking forward

to their fruits, they make.the mind pure, enable the

vidya to grow in wiv dd, make the love for

Brahma become mot intense. This point

is established in ch ion 4, sub-section 5.

Hence vidya needs ait x18 appropriate to each

asrama (stage of. life). nowledge of their nature

and of their fruits be perishable, when they

are done for fruits, 8 ned from an enquiry

into the earlier part ¢ This should there-

fore be stated as the cofipis

14. Your view that what precedes is the four

qualifications is untenable. For they cannot be obtained

without a study of the pirva and uttara mimamsas. (1)

One should know the ends which are sought (2), the means

(1) Parva and uttara mimamsas. The four qualifications
wiil result only when both these enquiries are completed.

(2) Ends which are sought. Enjoyment or release; the

Means are ydgas or vidyas. What serves them are the

2The original here dwells on these very fully. This portion of
the original is omitted here, and will be embodied under the
sections stated. —

ll
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to those ends, and what serve them in this matter;

also who are qualified to perform them. Without

knowing these for certain, one cannot understand what

the karmas are (3); what are their fruits ; which of them

are enduring, and which are perishable, whether the

atma is eternal and the like. Further, that control

of the mind and the rest are helps should be known only

by the means which determine which things render

service and which receive the service. These means are

sruti, lingam and the ht in the third chapter of

Jaimini’s sittras (4). nm also the enquiry into

Brahma cannot be rs 2 help of the enquiry

into karma. This sho have precedence.

| the rest, or the sevenofferings known as pra

qualified are those whoqualifications ; and tho

desire enjoyment or Is

(3) What the kar
vidya (meditation) al

continuously, and this x

erm karma here includes

is thought repeated

(4) It is only when both the enquiries are completed
that one can separate the enduring from the perishable ;

from this will result a disgust for enjoyment of fruits here

and in svarga, and a longing for release. As to control of

the mind and the rest it is in sdriraka mimaimsa that their

nature is examined. If therefore it is contended that the

four qualifications precede the later enquiry, it is open to

this objection. When they are obtained, one may enquire

into Brahma, after this enquiry they are obtained—that is

arguing in a circle. Here the following questions are put:

(a) May not the first qualification be obtained from
the first impression made on the mind by learning the veda ?

Reply: No: the earlier portion contains statements of endur-

ing fruits being yielded by karmas; and the later portion

refers to perishable fruits coming from vidya (meditation).
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15. You referred to meditations on udgitha, and

observed that their consideration in the Brahma sitras

was casual and not connected with the main subject.

This view cannot be accepted. For though their object

is to make karmas more effective, yet as the udgata has

to meditate on the udgitha as Brahma, they require a

knowledge of Brahma. Hence, the Brahma sitras are

the proper place for their consideration. The karmas,

for which udgitha is meditated on as Brahma, if done

without a desire for their fruits, will bring about

itrahma) quickly, even

ents. Thus, as udgitha

is common to both the

t the earlier portion of the

ed to the later portion ?

Further, while the &

enquiries, why should

veda, which comes first

(6) May not
sources? Reply: No

# be obtained from other

ent in the eighth year

of age begins the ia the veda, obeying the vedic

injunction. If the ofhey es be the works of the

Sankhya, the vaiseshika or the pasupata, they advocate
many matters opposed to the teaching, of the Upanishads,

such as evolution of the world from matter uncontrolled by

Brahma, evolution from atoms ; Brahma being the operative

cause only, and not the material cause also. Hence it is

not fitting that the qualification obtained from them should

precede the enquiry into the Upanishads. Further, as they

teach the knowledge of six substances or of sixteen sub-

stances as the means to moksha, the enquiry into the

Upanishads would be unnecessary.

(c) If the other sources be itihdsas and puranas, one
may learn about Brahma from them alone, and no enquiry

into the Upanishads need be made. If the objector should
give a reply similar to the one stated in para 9, we may

turn it against him.
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vidya needs knowledge of Brahma, and as Brahma

vidya needs the karmas connected with the udgitha-

vidya, it is directly connected with the subject of the

sartraka mimaimsa. That udgttha-vidya needs a knowledge

of the nature of karma is admitted by all, however

opinions may differ as to its connection with this

enquiry.

To proceed to the principal topic of the sub-

section, viz., enquiry into Brahma.

Pirva paksha. This.is.urged by Prabhakara. The

enquiry under cov cannot be made. One

obtains his first k he meaning of a word,

when he hears thai w mand to do something

and: he sees that th * Thus, when the words

Bring a cow” are and the cow is brought,

one who stands by: as their meaning as a

whole. Next, if i rds “ Bring the horse,”

and the horse is— rapares the two sets of

words, and arrives ai: the saéaning of each word. If on

the other. hand he hears the words ‘‘ The jar is,” as

they are not followed by any action, he does not know

what they denote. Nor will he form an idea, if at the

outset, he is told “ This word means this”. Thus, he

learns the connection between words and things which

they denote first in connection with things to be done.

If afterwards he is told that. a particular word means

a particular thing, he understands the connection

between that word and that thing subject to the im-

pression that he has already formed that words denote

something to be done. The conclusion is that all words
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denote karya—something to be attained by Ariti

(mental effort) (1). As the Veda consists of words,

the conclusion reached is extended to it. In the

Vedanta, however, which deals with matters, which have

not to be done, but which are settled, the connection

between the words and their meanings cannot be

understood, and the enquiry proposed is not therefore

possible.

2. The following objections were raised: (a) The

words “ A son has heen born to you” spoken to the

° se may be seen from the

m his face. (b) When

; suddenly, mistaking a

nder says “ It is nota

fear disappears and he

n hears a lark sing

at the bird is, he asks

‘expression of gladr ‘

a person, going on

rope for a snake, and

snake, it is a rope

resumes his journey

in the sky, and not

“ Whatis it that sings: s the reply, “ the lark

sings.” He already meaning of the word

“ sings,” and with its help, he learns the meaning of the

word ‘lark’ also.. (d) A person hears the words “ He

cooks food in a vessel with fuel”. He knows the

meaning of the word ‘ cooks’ and of the termination of

(1) Both the person, who gives the command, and the
person, who carries it out, know the meanings of words.

The former thinks of the work to be done, when he gives
the command: and the latter, when he receives it, under-

stands that he has todo that work. The bye-stander, who

desires to know the meaning of words, perceives these facts,

and watches. He receives the impression that the words

he hears are related to some thing to be done.



86 SRI BHASHYAM [CHAP. I, SEC, 1

the third case, which is translated here by the word

‘with’. With this help, he understands the meaning

of the word ‘fuel’. Thus words which do not contain a

command to do a thing, and which are not followed by

action, are easily understood. (e) Words cannot be

said to denote only karya (action to be done) ; for they

denote karakas also, i.e. the object of the work, the

means with which it is done, the place in which it takes

place and so on. Next they cannot be said to denote

their meanings as connected with kadrya; for the

termination containi: “id does not do so; it

denotes karya as karakas, not with

karya. Lastly, they said to denote their

Meanings as connect vakas ; for words denot-

ing karakas do not hey denote kadrakas as

connected with kary if must be concluded

that words denote @8 as connected with

other things. The denote matters which

are settled. To say ‘thet words denote only karya is

unsound.

3. Prabhakara replies to them. In the first case

there may be many causes past, present and future,

which may make one glad, such as the auspicious

nature of the moment of confinement, easy delivery

and the like; and it cannot be ascertained for certain

that the cause was the fact mentioned to him, or

that he understood the words. A similar remark

applies to the second case; the traveller may have

noticed that what he took for a snake did not move,

or that it had no poison, or that it was an inanimate
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thing, and so on. In the third and fourth cases, the person,

knowing that words indicate a karya, will conclude

that the words that he now hears also refer to a karya,

or something connected with it. The criticism in the

last case is not sound. When words ‘ Bring a cow’ are

uttered, action takes place. They must therefore

denote a karya, which prompts the action ; for action

is preceded by the understanding that it should be done.

Hence all words have karya in view, and denote only

karya as connected with its adjuncts. Here a question

is put. Does not the und ding, that a thing is the

means to a desirabi s action ? Reply~-Not

directly ; it moves y the resolve that it

must be done. No pi Smave, even though he

has this understandin nows that the means to

his desirable end wi nied by another. Until

one feels ‘The end ¢ attained without

my effort; I mus adopt the necessary
means, he will not ae. dence my contention is

sound. . .

4. Further, you say that the proposed enquiry should

be made: (i) because the fruits of kKarmas are petty and

perishable; and (ii) because the Upanishads state the

fruit of knowing Brahma to be unlimited and enduring.

You rely on the mantras and arthavadas of the Upani-

shads ; but there are similar arthavadas in the earlier

part also. Here is one arthavada. ‘The good deed of

one doing the chatur-masya is imperishable; this

is well-known. Hence your first reason for the enquiry

fails, and the enquiry is unnecessary.
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Final decision. The foregoing view suppresses the

well-known (1) mode, by which the connection between

words and what they mean is ascertained, and maintains

that all words denote one particular karya, not

pertaining to this world.

(i) Who does not know how parents (2) instruct

their children by drawing their attention to various

things with their finger and pronouncing the words by

which those things are denoted? When this has been

done a number of times {3}, the connection between words

and the things which “Litle by little becomes

well-established in # They perceive that

words are used to dens they have the power

to do so; for they se “nection (4) between

them, nor are they any person, who has

“has ‘ known by all the
‘the opponent himself

anner.

(1) Well-known.

worlds’, The implics

learnt the meaning of

(2) Parents. Parents sine" their children to proper

teachers at an age, when they are able themselves to learn

the meanings of words. Will they fail to teach them, when

they are unable to do so?

(3) A number of times. Until they are able to use
the proper words to denote things, to think of the words,

when they see the things, and to think of the things, when

they hear the words.

(4} No other connection. Though all prama@ras—sense
perception, inference and testimony—make things known,

there is a difference. The first makes a thing known by

the mere existence of the thing; inference by the know-

ledge that what is seen (smoke) is generated by the thing

inferred (fire); and testimony by the mere connection

between the words and the things.
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fixed that such and such words shall denote such and

such things. .

(ii) Among the words, which are thus taught,

words such as father, mother, uncle, etc., showing the .

relation of the children to those round about them,

come first, and they must be taught by the relatives

themselves; for others may not use the words with

reference to these relations. These cannot be learnt

on the method advocated by the opponent; nor will

they be learnt first, as they are at present. Further,

the mode referred toi 4 view is casual, and all

words cannot be } manner.
(iii) When a ber of words has been

learnt, elders use th: y the meaning of other
words, saying ‘ This i meaning of this word.’

Thus, children learn | ines of all words; and to

saow to others tha 10, they use them in

sentences, which con éanings.

(iv) The meanings <e ‘ords may be learnt in

another way. A person sends a messenger to Devadatta

to give this message ‘ Your father is doing well,’ and

gives it by signs. The messenger delivers the message

in words. <A by-stander, who desires to know the

meanings of words, and who knows like a mute person

the meaning of signs, knows that a message is being

conveyed, goes with him and hears the words. He

concludes ‘these words convey that meaning’. For

these reasons it is unnecessary to hold that the method

stated by the opponent is the only one by which the

meanings of words can be learnt.

12
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2. The replies given to the objectors are not

convincing. In the first case, the cause of the gladness

appearing on the person’s face should be sought in what

is present at that moment; and that is the confinement

of his wife; and he would therefore take the words to

refer to the birth of a son. If on-hearing the words he

bathes and performs the ceremony usual on such occa-

sions, it will be evident that the words have been under-

stood. It may be urged that the person cannot be sure

that the birth of the son only is communicated to him ;

the words may refer atters also, as that the

confinement was 4% ‘moment of birth was

auspicious and the i iy. Similar doubts may

arise in regard to ion “Bring the cow”

Does it refer to the or to the cow and some-

thing else? After ¢ . issued, and before the

cow is brought in ceiving the order may

do many things—h 498 may cover his cloth

with a towel; he ime a stick ; he may speak

to a by-stander; and may go to fetch the cow. Does

the order refer to any of these things? The bringing in

of the cow may be for aught one knows quite an

accident, and unconnected with the order. In whatever

way it is decided that the order refers to the bringing

of the cow, the same method may be applied to the

statement “ A son has been born to you”.

3.. The question will arise how if words are

taught by elders, when all persons die during cosmic rest,

and a -new evolution begins, the meanings of words are

known. The reply is that men are not reborn with a
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clean slate; that the impressions received by them

during the last earth-life before the cosmic rest will

survive, and that the connection between words and

their meanings will remain as sub-conscious impressions,

till it comes up into waking consciousness on the applica-

tion of the proper stimuli, which must surely exist in

abundance in the stream of existence. (Adhi., verse 29.)

4. Even accepting your view, it does not follow

that the enquiry regarding Brahma will be impossible.

The Vedanta gives rv injunctions to meditate on

Brahma (1), and the particular kind of karya

as understood by t to be yielded by the

karya is stated in « iz., to reach Brahma.

It is necessary to know: gz the karya, the nature

of Brahma. His att se universe, which He

controls, and what « ttainment of the fruit,

so that it may be 4 e it must be admitted

that the whole of the es convey its meaning.

This conclusion follows precedents set by the parva

mimaimsa itself in three cases (2), in all of which the

(1) The following are the texts: (I) Atma, dear,
should be seen, be heard about, be thought about, be medi-

tated on (Brihad., IV-4-5); (II) “ He should be sought ; he

should be meditated on” (Chando., VII-1) ; (III) “ Knowing, do

meditation ” (Brihad. VI-4-21) ; (IV) “‘ The smali a@kasa with-
in it, and what is within it—both should be sought, and

meditated on” (Chando., VIIT-1-1); and (V) “ The small

akasa in it free from grief, and what is within it should be

meditated on” (Taitti., N@ra., 10-23).

(2) in three cases. The first is texts like the follow-

ing: “ One who desires svarga should do a yaga. This does
not state what the svargais. The information is given in
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sentences contain no injunction, and there is merely a

statement of facts; and yet as the injunctions given in

separate texts require some information or service, the

sentences are connected with the injunctions, and it is

held that they convey their meanings.

5. In sentences like ‘Bring the cow’ words do

not denote karya; for the opponent will not be able to

explain what karya is as understood by him. Let us ask

him to state what it is.

(i) Opponent. Karya. is kriti-uddesya, and it

comes after kriti. { itad effort in the form of

willing.) We reply: ” is the karma (object)

aimed at by kriti; ke at one most desires to

obtain; and this aga re or removal of pain,

if it exists. This is nc

Opponent. Kriti

by kAriti, but what m

ot the object aimed at

another place— Where therd is no heat, no cold; no disgust.’
This text is connected with the injunction text. The second

is a text prescribing a satra yaga, in which the soma offer-

ings are made on twelve or more days- The text is merely

‘Do the satra yaga’; and its fruit is stated in an arthavada.
‘Those who do this satra ydga are firmly established.’ The
two texts are connected, and being firmly established is held

to be the fruit of the yaga (Mtma., IV-3-8). The third is

the following text’ He who raises his hand with intent to
kill a brahmana should be made to suffer torture for a

hundred years; hence let not one raise his hand against a

brahmana’. As doing what is prohibited here will obstruct

the enjoyment of svarga, the injunction to do yagas requires

the service of this text. Similarly what conflicts with the

means to release serves the injunction to meditate on

Brahma. (Mima., IIT-4-10.)
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Reply. What moves kriti is pleasure or removal of

pain. If one desires it, and knows that it cannot be

attained without his effort, he will wish to make the

effort, and will make it. Hence, kriti-uddesya is the

object of desire, depending on fritz for its attainment.

No other kriti-uddesya can anywhere be seen.

(ii) Opponent. Kriti-uddesya is purusha-anukila

(agreeable to man).

Reply. Pleasure alone is agreeable to man.

Opponent. The remax

to man.

Reply. No; wh

Pain is the reverse ;

removal of pain is de

not because its remo

pain brings about a:

pleasure nor pain.

Opponent. The

to man. :

Reply. No. Nothing other than pleasure is

agreeable, whether it be action, mental effort or any-

thing else. For, their nature is to be disagreeable. In

order to procure pleasure one desires to resort to them.

(iii) Opponent. Kriti-uddesya is the seshi of

kriti. We ask—What is seshi.

Opponent. A sesha is what is fit to co-exist with

kritt working for the sake of another ; this another is seshz.

Reply. Then kriti is not a sesha; the other cannot

be seshi; for, the relation of sesha and seshi depends

upon one of them being a sesha.

al. of pain also is agreeable

* in itself is pleasure.

they differ. The

im is disagreeable; but

sable. The removal of

hich there is neither

pleasure is agreeable
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Opponent. I will amend the definition. A sesha is

- what is fit to work for another ; and that another is seshi.

Reply. In defining uddesya you used the word

sesha; and in the definition of sesha you use the word

uddesya. (See the definition in sanskrit.) This is

moving in a circle. Further, what do you mean. by

‘being fit to work for another ’ ?

Opponent. Working for another is found only in

a sesha. . a

Reply. No. A master, who is a seshi, works for

his servant, who is a ss? *

Opponent. The

his own sake. :

Reply. The serv:
the master. Hence w

him, and your definitia

Opponent. The

subsists between kArit:

Reply. As you havéHot 6xpiained what karya is,

this definition of sesha and seshi is useless.

(iv) Opponent. Kriti-uddesya is the prayojana or

end of kriti.

Reply. Kriti, being unintelligent, cannot seek an

end. It must therefore be the end of one, who has the

kritt ; and this is what he desires to obtain—-pleasure.

Thus, however you define the word uddesya, you

arrive at the object of desire ; you have not been able

to show that it is anything else. Hence the definition

of karya given at the outset fails; and our statement

that you cannot explain it is borne out.

tains the servant for

© his own sake serves

another is not found in

sha and seshi is what
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6. The opponent and his school define karya as

kriti-uddesya, Ishta and kriti-sadhya. We have exa-

mined the first definition in connection with commands

issued in the worldlike ‘ Bring the cow’. Let us now

examine the second definition in connection with

commands given in the veda. We ask the opponent what

karya is. Is it an end sought for its own sake, or a

means to an end ?

Opponent. It is an end in itself; for it is to be

attained by kriti.

Questioner. Wi

this is not an end

This appears from %

(one desiring svarga s

svarga to be the end

this means is the kéry

tion. How can you

Opponent. As ppears in a moment,

we require a means if serge, that is other than yaga,

and that will endure. This is apirva and it is karya.

Questioner. Then apurva is other than the object

directly desired, and sought, wz., svarga. It should be

desired and sought only as the means to it. Hence you

distinguish apirva from yaga. Your first view was that

apurva was an end in itself; and in order to make out

that it is so, you have to admit that it is a means to an

end. Your first view was not carefully formed. Even

at the outset the termination does not show an end ; for,

the word yajeta should be taken with the first word in

the sentence. Further, one will think only of the end,

ad by kriti is yaga, and

46 a means to svarga.

Svarga-kamo yajeta

% ydga), which: shows

a to be the means; and

ated by the termina-

‘is an end ?
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pleasure or removal of pain, and its means ; and apirva,
not being one of these, there is no reason for his think-

ing of it as a thing to be attained by Aritz.

%. Next, let us ask what the nature of apurva is,

if it be an end.

Opponent. It is agreeable to man, as pleasure is.

We ask again. Is it pleasure? That alone is

agreeable.

Opponent. It is like pleasure, but of a different

kind.

Again weask. Wh

it as such ?

Opponent. My

Question again.

appeals to the sensas,

it gives. When you

pleasure in the sam

that you do.

Opponent. Sasira states it'to be an end, that men

will seek. When this is known, it will be enjoyed like
pleasure.

Question. Sdastra is a command. What is the

command that states apirva to be an end? It cannot be

commands issued in the world ; for they refer to actions,

which are in themselves disagreeable. They show them

to be only means to pleasure, or removal of pain, and to

be capable of being attained by Ariti. They do nothing

more. It cannot be the injunctions contained in the

veda; for they too merely show karya to be the means

to the attainment of svarga. It cannot be texts of the

thority for regarding

enjoy an object that

eive the pleasure, which

witrva, do you perceive

‘will be unable to say
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veda that prescribe yagas to be done throughout life

(nitya), or on the occurrence of a contingency (naimit-

tika); for in your view, that all ydgas bring about

apurva, the conclusion cannot be avoided that they too

state them to be the means of attaining svarga.

Certain actions. like the taking of food, if unobstructed,

yield fruits quickly in this world, and they are enjoyed,

as good health is. If apurva were a fruit like pleasure,

it should be enjoyed in the same manner, and be

perceived to be different from these worldly fruits; but

it is not so enjoyed. £ =

the view that api:

arthavadas describe %&

of apirva, as they de

have not seen this, ner |

8. The last defi

about by s‘riti is, 1

no sdstra accepting

f pleasure. Nor do

pleasure in the shape

easure of svarga. We

arya, that it is brought

wo definitions, unten-

able. In injunction # fmination denoting the

injunction shows tha eaning of the root (2e.,

yaga in the word yajeta) can be done by kritt. And

this is supported by the sitras of Panint, the grammarian.

Opponent. If karya be not apirva, who gives the

fruits ?

Reply. Brahma as the inner Ruler of agni and

other devatas. That ydgas are His worship, and that

pleased with the worship, He gives the fruits will be

explained in Chapter 2, Section 2, Sitra 37.

9. At the end of para 4 of the first view it was

stated that the fruit of chaturmasya is imperishable.

This happens only, when it is done as the worship of

13
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Brahma. Otherwise, it is stated to be perishable; and

the term akshayya (imperishable) used in the text should

therefore be taken to mean relatively permanent, as in

the text ‘ Air and ether—they are free from destruction ’

(Brihad., IV-3-3).

10. The result of this discussion is that the Upani-

shads can give information about Brahma, even

though He is a settled fact, and that therefore the

proposed enquiry may be made (1).

Who is this Bra

is to be made?

X. HEAT FG.

From Wh

dissolutis

Brahma.

ing whom an enquiry

ution, sustenance and

vse) take place, He is

Meaning of sittra. (2) The term this (asya) denotes the

universe as seen. Attention is intended to be drawn to

(1) There are five parts in a sub-section: (i) The subject

to be considered; (ii) the doubt regarding it; (iii) discus-
sion; (iv) decision; and (v) its use. Here the subject is

enguiry into Brahma, the doubt is whether it may be com-

menced; the discussion is that words convey no meaning

regarding settled facts; the decision is that they do; and
the use of the decision is that the commencement of the

enquiry may be made.

(2) The first word in the sétra, meaning that

of which janma (evolution) is the beginning, is a
compound known as bakuvrihi to the grammarian.

There are two kinds of this compound. In one that which
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the diversity which characterises it. It consists of the

two elements—Jivas and matter existing together.

There is diversity in the former element by the division

into devas, men, beasts and vegetables; and by their

limitations ; for each is limited to a place, to a period

of time and to the enjoyment of particular fruits. The

other element also shows diversity by division into the

primary products, and the formation of numberless

objects out of the compounded primary products. By

drawing attention to this diversity the intention is to

indicate the greaines

sustaining this wondé

thma in evolving and

is denoted by the firs

word denotes; in tha oth

here comes under the

vijnadna, It denotes

sustenance and dissolutic

This explanation is ne¢

tion not being included i

(1) The vedic text, is considered in this sub-
section, uses the words yatah (from whom), yena (by whom)

and yad (whom); and they indicate that the text repeats

what is stated by other texts. These indicate certain

attributes of Brahma, which are needed in a creator, and in

one who should be sought. These attributes, as being

intended by the author of the sitras, are enumerated in the

Bhashya. They are—(i) He is the ruler of all; (ii) He is an

enemy of every imperfection; (iii) His willis unfailing ; (iv)

He possesses numberless good qualities like jniinam (shining)

and dnanda (bliss); (v) He is all-knowing; (vi) He has the

capacity to do anything; (vii) He is most merciful; and

(viii) He is the highest purusha (person).

# part of what the whole

ot. The compound word

known as ftad-guva-sam-

ensisting of evolution,

is evoiution is a part.

ho objection that evolu-

Arahma is not its cause.

The meaning of these clauses is as follows: The

second clause differentiates Him from matter, the substance
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Subject. The.text for consideration is:

From Whom these beings are born, by whom (as

supporter from within) they live when born, and returning

.to whom they enter becoming one, know Him, He is Brahma

( Taitti..Brigu., Section 1). See Vedic Texts.

of which continually changes, and from jivas, who are
subject to karma and suffer misery in various ways. By the
term enemy’ it is meant that no imperfection can ever
touch Him. The freed jiva has no imperfection of any

kind; but before release he was subject to karma. The
third clause shows that He at Tis will subject jivas to

bondage, or release then ‘x appeal to Him. This
attribute accounts fa imperfections, and is
needed for creation ne sought. The fourth
attribute is needed for * purpose. He is bliss

in the sense that He is’ iat is, to be with Him is
bliss. The fifth and sixé 8 are needed in creation—
‘being all-knowing for | he operative cause, and
being almighty for bein

that matter and jiva

them He evolves from

condition as the univ

needed for releasing bour

their way to reach Him, and must be able to remove it.
The seventh is needed for both purposes. Seeing that jivas

in the state of rest are unconscious and sleep like matter,

He is moved by mercy and creates the universe again. It
is because He is merciful, that He is approached. The last

attribute shows that He, who releases a bound jiva, is the
Being to be reached by him; it is not one that releases and

another that is reached.

The termination in the term yatak (from whom)
denotes cause, and the cause here is both material and
operative causes. On this point there is some misconception,

which must be removed :

(i) Opponent. The termination shows only the mate-
rial cause; for Payini’s sutra (I-4-30) gives the name apada-

nam to that from which a thing is born; and another sara
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The question is whether from this text_a conception

of Brahma can be formed: The doubt arises from the

(II-3-28) requires the ending of the fifth case to be added to
the word, which expresses apddanam. Here the ending is of

the fifth case. The term yatah therefore refers to the mate-

rial cause; and as the word yad refers to Brahma, He is only

the material cause ; and the operative cause is different, and

He is the being known as Isvara.

, Reply. Here the fifth-case-ending denotes cause in

general; for the cause is common to evolution, sustenance
and dissolution. It does not denote apaidinam, for Paint

does not give the name texthe causa of sustenance and to
the place of dissoluti both the material and

operative causes. Yo nsound. —
(ii) Opponex text, which is repeated

by the stitra, three woz eh in the fifth case, yena

(by whom) in the third ad (whom) in the second
case; and each occurs ix: elause. The word yatah

is not common to all ions. It relates only to

evolution. The termi re denotes apadainam,

and this agrees with e (are born). Further,
taking the terminatis sause in general, it must

be restricted to the ca ion, ¢t.e., Material cause ;

for the stra and the vedi Suld etate the same thing,

and the word yatah in the siitra should agree with the same

word in the vedic text.

Reply. It is true that the word yatah in the vedic

text is not common to the three operations ; but it repeats

what has been stated in other texts; and must not conflict with

what they teach. One of them is ‘ It was one only ; without
a second’; It willed ‘I will become many. - . It created

fire’ (Chando., VI-2-2 and 3). This shows Brahma to be the

material cause, and denies an operative cause other than

He. The expression ‘I will become’ means ‘I myself will
evolve as the universe, that is characterised by diversity ’;

and the text states that He became as He willed. Srahma

being thus both the causes, the term yatah in the text,

which repeats the vedic texts, should indicate both the

causes ; and so should the word yatah in the sitra also.
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mention of more than one epithet (1), from the singular

number of the word Brahma and from its non-repetition.

First View: 1. A conception cannot be formed. For

there are three epithets—the cause of evolution, the cause

of sustenance and the cause of dissolution ; and they must

point to three brahmas, not to one.

2. Here an objection is raised. In the sentence

“ Devadatta is black, young, red-eyed, and of uniform

dimensions,” though the epithets are many, we perceive

that Devadatta is one only... Similarly, here too Brahma

is one only. The “opponent replies: In this case

Devadatta is actually seen to be one by other means, and

all the epithets are taken as referring to one only. If

he were not known to be one by other means, the same

impression would be created with regard to him also.

In the case under consideration, Brahma is to be known

only from this definition’; and is therefore not known (2)

to be one by other means; the epithets being many,

Brahma must be many.

3. Objection Again. The term Brahma is used in

the text but once. It has not been repeated ; nor do

(1) Epithet. The sanskrit word for this is viseshana.

It is a word, which connotes an attribute, and through it

separates an object, which has the attribute, from other

objects. The object separated is known as viseshya.

(2) Not known to be one by other means, The opponent’s

view is this—It is useless to refer to the text-—One only ;

without a second (Chand., VI-2-3); for that also has more
than one epithet, and sat should be many. The term one

(eka) may be explained as in the sentence ‘ This paddy is
one’,
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these words “These Brahmas” occur. Hence Brahma

is one. The opponent replies. From the sentence

‘“‘ broken-horned, hornless and full-horned is the ox ” one

will conclude, in spite of the singular word ‘ go’ (ox)

being used but once, that there are more than one animal;

as the epithets are many.

4, Further objection. The word ‘go’ being in the

singular number, and being used but once, denotes of

itself that the animal is one. In the example given

this impression is shown by sense perception to be

erroneous. Reply. Exe “shas not seen oxen, he

will conclude from he epithets that the

animals are many. | e reason these three

epithets cannot togeth: efinition.
5. In the nexip xt under consideration

cannot be regarded «# Brahma by marks,

which are only acci is case He must have

been known in one y, and another aspect

of His should be indicate accidental marks. For,

in the example generally given on this point “The

field, on which that bird sits, is A’s field,” the field

is already known, and the further information that it

belongs to A is now given. Here as Brahma has not

been known in one aspect already, the text cannot be

so understood.

6. The objector again appears and observes—

Brahma has been known already from the text ‘ Un-

changing, shining and without limitations is Brahma’

(Anan., 1-1) ; and being the cause of evolution, etc., shows

Him in another aspect. The opponent replies: In this
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text also there are many epithets, and the objection

stated in para 1 holds. If reference be made to

accidental marks, I ask what is the aspect already

known. If you refer to a third text, I will repeat the

question, and you must refer to a fourth text, and so on

ad infinitum. You cannot refer to this second text,

as it will be manifestly absurd. You must therefore

refer to the text under consideration in this sub-section.

Then, this text will depend on the second text, and that

will depend on this his will be arguing in

a circle.

Final decision:

number of epithets ¢

an object, unless the

inconsistent with one

ox, the epithets deo cg

plurality of oxen is i

tion’ is valid. The

lict with the unity of

attributes, which are

In the instance of the

istent attributes, and

he other instance, the

epithet ‘black’ separ iatia from persons, who.

are white, red, or brown’: ‘does not deny the exis-

tence of other aspects not inconsistent with the black

colour. There being no conflict, all the epithets apply to

the same person... In. the same manner as evolution,

sustenance and dissolution of the universe take place at

different times, the epithets do not connote inconsistent

attributes, and the same Being may be the cause of

them all. In cases like this the rules to be followed

are these: (i) When attributes are invariably found

in different individuals, epithets connoting them

'The original considers the second objection first, as it is in the
author's mind. Here the order of the objections is followed. :
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imply plurality of objects; (ii) but when attributes

are not so found, plurality of epithets connoting

them is not inconsistent with the unity of an

object.

2. In the first view it was stated that the three

epithets together cannot form a definition. The reason

for this remark has been disproved. One epithet only will

suffice to form a definition ; for it will separate Brahma,

from every other thing; but the other epithets serve the

purpose of showing that. the same Being, who is con-

cerned with evoluti “also with the other

operations.

3. The second 6

true that Brahma is x

of the Upanishads.

chandogya, Section 3,

cosmic rest all the r

ois invalid. It is not

‘any aspect to a student

sixth chapter of the

d that at the time of

d was Sat only; that

He alone existed an cond ; that He willed

to become many; and that He‘evclved successively as

fire, water and earth. This evolution implies that Sat

was all-knowing and all-powerful. This aspect of

Brahma is referred to as a well-known fact in the text

under consideration by the words ‘from whom,’ ‘by

whom’ and ‘to whom,’ and the additional information

is given that He is Brahma, i.e., that He isimmeasurably

great in His substance and in His attributes, and that

He makes others great.

4. In para 6 of the first view reference was made

to the text ‘unchanging, shining and without limita-

tions is Brahma’. When He is known from the definition

14,
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considered here, this text will differentiate (1) Him

from everything else, and show Him to bea unique

Being. There is therefore no arguing in a circle.

5. The result is that a conception of Brahma may

be formed from the definition.

6. The first two sitras do not fit in with the view

of others (2) that Brahma is nir-visesha ; for the term

Brahma means a Being who is immeasurably great, and

(1) Will different:

Vedic texts. When i

universe, one might p

changes, and is there?

removes the impressic

(sodhaka) text.

The author of thi

as the definition of Brea

and apart from the ur

clothed in the univer

reached. He should thats

the other definition has therefore:been considered. But He

should be known to be free from imperfections ; and it was

therefore the author’s intention that reference should be

made here to the purifying text also. The original in

closing the discussion uses the epithet niravadya in the

reference to Brahma, There is no stra, in which the

purifying text is considered ; and the references made to it

in sfitras (II-3-29) and III-2-15 and 24 serve only as illus-
trations.

(2) The view of others. This is that Brahma alone

exists ; nothing else ; and that He has no attribute whatever.

As there is nothing from which He can differ, He is said

to be nir-visesha (without differences). If any other

thing exists, or if He has any attribute, he will differ

from them; and then He is said to be sa visesha (with

differences).

Sea note (3) on the text in
i&¢, Brahma evolves as the

sin Himself subject to

pgerfections. This text

own as the purifying

has not given this text

defines Him in Himself

to be meditated on as

in this form that He is

mown in this form, and
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who makes others: great; and this Being is stated here

to be the cause of the world’s evolution, etc. The sztras

also, which follow, and the vedic texts examined therein

do not lend any support to that view ; for they refer to

attributes like willing. Nor can. it be proved by in-

ference ; for to show that there is fire on a hill, it must

be shown that smoke, which co-exists with fire, is seen

on it. Similarly, to show that Brahma is nir-visesha it

is necessary to admit that there is an attribute in

Brahma; and this will make.Him savisesha. Even the

interpretation of the af 6n their authority, will

prove the same thin retation is—He, who

has the misconception ‘ id evolves, is sustain-

ed and dissolves, is &r sconception comes from

avidya (ignorance); 4 is, as they admit, seen

by Him. This is pcs is mere chit (light) and

chit is differentiated ‘gs (jada), as it shows

itself or other things, 3 them fit to be spoken

about. Brahma therefé kis attribute, and this
will make Him savisesha. If He has not this attribute,

He is non-existent; for being chit is stated to be the

proof of His existence.

SUB-SECTION 3

The enquiry regarding Brahma having been shown to

be possible, after considering first the vedanta as a whole,

and next a particular text, which serves as a definition,
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it is next examined whether the enquiry is necessary.

With this point the third sitra deals:

3. arerafacane |

Because Brahma can be known only from the

veda.

Meaning—The sistra has the term sastra yoni tva,

The first member of the compound is the veda; and the

second member means cause, not a cause that becomes a

product, but a cause by which.some thing isknown ; and

Brahma is known fx The term ‘ only ’ is

also implied, as in He lives on water’ ;

the meaning eviden:} s lives on water only.

So here also.
Subject—The tex

as in the preceding:

same as in the oti

Brahma can be kno sans, then the veda is

no authority ; for it is authority only, when a thing

cannot be known by any other means.

First View. I dispute the statement that Brahma

can be known only from the veda; for He can be

known from other sources. The veda serves a purpose,

only when it shows what cannot beso known. Here

an objector comes forward and asks—What is the

source? It cannot be sense perception (pratyaksha) ;

for the senses make known those objects only, that are

present and are capable of being contacted by them.

They are powerless to show a maker of the world, who

sees everything and who is capable of making it. It

ideration is the same

The doubt is the

a different form. If
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cannot be perception by the mind; for it shows only

pleasure and pain and the like, and is powerless to act

in regard to objects in the outer world independently

of the outer senses. It cannot be perception in yoga

(meditation); for however vivid it may be, it is merely

thought on something previously experienced, which by

much practice has become vivid like sense perception.

It possesses no authority ; how can it be considered to

be sense perception? It cannot show anything else ;

if it does, it is misconception. Nor can the source be

inference ; for the het 2 you rely, cannot be

lar consideration ; for

istence in Him cannot

be one common to Him

e with the power to

m has nowhere been

same view as the

urges the following

Being beyond the sé

be perceived. The fe:

and others; for its ¢

see all things and

seen. Here one, ¥

vaiseshika, comes for

inferences:

(i) The universe is a product; for it is made up

of parts ;

(ii) The universe has for its maker one, who

knew of what material it should be made, what were

the instruments needed, who were to profit by it and

how the product was to be utilised ; for it is a product

like an earthen jar.

(1) Hetu. The following is the type of a valid inference :

“There is smoke on the hill ; therefore there is fire on it; for
smoke and fire co-exist.’’ Here smoke is known as the hetu ;

and fire as the sidhya.
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(iii) The universe depends upon a single intelli-

gent being; for it has been made out of non-intelligent

material, like the healthy body of a person.

2, A mimamsaka, who holds the same view as

the vedantin in regard to the helplessness of inference

on this point, criticises the inference thus: First,’ the

second inference is faulty in three respects. (i) In the

example given the work is within the normal know-

ledge and capacity of the maker, and only such works

are known to be made hy intelligent persons ; but it is

not so in the case uf ideration ; for the earth,

the hills and the: are beyond normal

knowledge and capas ndition that the work

should be of this cha resent in the example,

but is absent from the der consideration. The

inference is faulty (1}. i4 is a simpler hypothesis

to accept jivas as efor their existence is

admitted by both They perceive the

material of which the tiniverse is made, viz., the earth

(1) It is not sufficient to state that a thing is a
product; it should be shown also that normal knowledge

and capacity will suffice for making it. In the case under

consideration this cannot be shown. Hxample: There is

fire on the hill; therefore there is also smoke on it. Here

the hetu alone is not sufficient ; it must be shown also that

undried fuel has been placed on the fire. If a condition,

that must co-operate with the hetu in producing the effect,

is prevent in the example, but is absent from the subject

under consideration, it is known as upa@dhi, and an

inference tainted by wpddhi is invalid.

1 The original considers the second inference first; here the

order of the inferences is followed.
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and the other elements, and they also perceive the yagas

which produce the adrishtams and serve as the instru-

ments. As they perceive them now, it may be presumed

that they perceived them at the time of creation. It

is not necessary that they should also perceive the

adrishtams—i.e., capacity generated in themselves by

the ydgas; it is sufficient to know that the yagas

generate this capacity, and this knowledge is obtainable

from the veda. In the case of the jar the potter knows

that the rod and wheel esa the capacity to make the

jar ; but he does not sReity. The conclusion

on this point is that tempts to prove what

is accepted by the o iii) Next, the jar is

made by one subject of limited knowledge

and capacity, operatin y, and with instruments,

and not in possession ¢ act of desire. The hetu—

being a product—being ‘exist with these parti-

culars, it will follev aker of the universe is

also subject to karma, € s of limited knowledge

and capacity, that he lives in a body, that he works with

instruments and that he is not in possession of all objects

of desire. In other words the inference proves the reverse

of what is intended. If the subject of the inference can

be known from some other source, it may be possible to

eliminate these particulars; but the maker of the

universe is not known by any other means. The

inference is faulty.

3. The third inference—the universe depends

upon a single intelligent being, like one’s healthy body,

is also untenable. What is meant by. this dependence ?
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It cannot be dependence for coming into existence or

for its continuance ; for this is absent from the example,

the person’s body having been born, and continuing to

exist for the sake of his wife (1) and others, who profit

by him. Existence in the sense of the parts of the body

remaining together as a whole does not need an

intelligent person. Nor can it be existence in the sense

of breathing ; for this is absent from the earth, hills and

oceans, which are included in the universe. What is

needed is the same form of dependence, which is found

in both the example and ighject under consideration ;

and this does not < wastly, it cannot be

dependence for acti etu—being made——is

found in cases like # ' of cars, where many

persons co-operate tc a work. Hence the

inference is faulty ; £ 'é and sddhya do not

co-exist. Unless the erence cannot be valid. .

If you omit the wo om the sadhya, you

will then try to prove no proof.

4. The Vaiseshika himself comes forward to reply

to the criticism and deals with the objections stated in

para 2, first putting forward three inferences to prove

(1) For the sake of his wife. Every deed produces a
capacity in the person, who does it, to yield its fruit.
This is known as adrishta or apirva. The adrishtas of

the wife, children and others bring the person’s body into

existence, and keep it going, so that they may all obtain

the fruits due to them. Hence the body depends upon the

adrishtas of many, and not upon a single intelligent being.

For a valid inference both the hetu and sddhya should

co-exist; they do not do so in the example.
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that the universe is a product: (i) The earth and hills

are products; for they consist of parts, like a jar ; (ii)

The earth, oceans, and hills are products; for they are

of such size as can be perceived and have motion, like a

jar; and (iii) The human body and earth are products ;

for they are of such size as can be perceived but of

limited dimensions, like ajar. Among objects consisting

of parts, there is nothing, other than this character,

which determines their becoming products. The

condition that a work should be within normal knowledge

and capacity (1) is unnes in a thing known to be

made, an opinion cf e and capacity of the

maker is formed fro nship. When a large

palace of a king is § leving its parts and the

way in which they n put together, it is

concluded that it w d at the same time the

knowledge and capa maker is noted to be of

a high order. Siri ® universe consists of

paris, it is presumed as made, and that its

maker was omniscient and omnipotent, and that the

work was not beyond his knowledge and capacity. The

first criticism therefore fails,

5. Further, all men experience pleasure or pain

as the result of good or bad deeds; but the deeds

“a Within normal knowledge and capacity. The meaning
is—What is normal should be determined in each case from

the work itself, It is different for different works; so that

the Maker of the universe has such knowledge and capacity

as is needed for His work, and that is normal knowledge

and capacity for the work. There is therefore no upadhi,

and the inference is not invalid.

15
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themselves, not being intelligent, cannot yield their fruits

without guidance from an intelligent Being. It is

therefore necessary to assume that a Being exists, who

can give every fruit in accordance with the past karma

of all persons. A carpenter’s tools, though the set

is complete, and though all the conditions exist,

except guidance by an intelligent person, cannot

make a box, unless they are handled by him. Thata

tree grows from a seed, and that pleasure which one

feels makes his hair stand on end do not disprove the

point ; for both these included in the subject

under consideration.

6. The next cri

unable to see things

distance, or which

intervening objects.

constructing a theor

one actually sees. f f the maker of the

universe it is not know abours under the same

incapacity, and it is not illegitimate to infer his

existence as omniscient and omnipotent.

%, The last criticism that the inference proves the

reverse of what is intended merely reveals ignorance.

In the making of a product what is needed is knowledge

of the material and the capacity to make it into the

product, but not ignorance or incapacity in regard to

other objects. To find out whether a thing is connected

with the effect as cause, it should be examined whether

the effect will follow, if that thing be absent. Tested by

this method ignorance and incapacity in regard to other

ils. The jivas are

ninute, which are at a

ated from them by

wn as a fact; and in

be guided by what
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matters will be found unconnected with the effect (1);

and the assumption that the attributes found in the

potter will be found in the maker of the universe is

not therefore legitimate. As to the possession of a body,

let me point out that by the mere exercise of will one

is seen able to dislodge the poison, which has entered

the body of another; that for the exercise of the will,

a body is not needed; that what is required is the

mind; that it exists in the maker of the universe; that

death; and that in the

maker the possession of

‘with knowledge and

capacity. Hence, th estion is no authority,

and the proposed enqui cessary.

Final decision. ‘Tb: niverse has been made

thority for holding that

re .,it is eternal and sur

inference of the exis

the mind is incl

is conceded ; but wh

it was made by oni

time? A jar, for inst de of one material, and

(1) Will be found unconnected with the effect. The

opponent asks: You say that the potter is a man of

limited knowledge and capacity, that is, he is ignorant

and incapabie in regard to many matters. Do the ignorance

and incapacity relate to all matters, other than the

making of earthen vessels, or only to some matters ?

The former alternative is not correct; for the potter does

possess them in some matters. Nor will the second

alternative do? What is this matter? Is it the making of

gold ornaments ? If so, ignorance and incapacity in regard

to gold ornaments are not found in the goldsmith ; and yet

he makes them. Hence ignorance and incapacity in any

matter other than the making of a particular product is not

necessary for making it.
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is of limited size, so that it may be made by one person

at the same time. The whole of the universe is not

one product, like the jar, capable of being made of one

material by one person at the same time. If it were so,

one maker might be presumed to have made it without

effort. But it consists of different products ; and those

which differ from one another are seen to be made by

different persons and at different times; but not always

made by one person and at the same time.

2. You urged (first view, para 6) that the jivas

have not the capacity ke the universe; but we

see that particular : accumulating merit

by numberless good

and it is possible

jyotishtoma offering

capacity to create th

not therefore legiti

already known, and

of a person wholly unkne :

in adopting a new theory is that it is more legitimate

to assume a new attribute as existing in a known

individual, than to assume the existence of a new

individual. Question: At the dissolution of the

e peculiar capacities ;

iva, by making the

times, acquires the

d other objects. It is

re the jiva, who is

xistence as a maker

he rule to be followed

(1) Have not capacity. The opponent’s contention was

this. The products are some of them of very large size,

and some are very minute; and these being beyond the

capacity of jivas, one other than a jiva should be assumed,

and in doing so, it is simpler to assume one such being

than many. In the reply it is pointed out that it is

needless to assume one other than a jiva ; and this being

so, there is no room for the simplicity rule.
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universe jivas are devoid of bodies; and they can do

nothing without them. How can a jiva create the

universe? A maker, who can work without a body, and

who is therefore other than a jiva is needed. Reply:

Why do you assume that all things come into existence

or go out of existence at the same time. For sucha

thing has not been seen ; on the other hand, they appear

and disappear only one after another. Question again:

This is so; but should not simultaneous creation at the

end of cosmic rest be assumed? Reply: The assumptions

must be based on ¥ “s.and from doing so no

undesirable result wi

3. The criticisr

may be put in logical |

has been made by 3

product. If reference

in general terms, th

e $wo preceding paras

You say—the universe

igent person; for it is a

+ an intelligent person

é among things which

are made by many re inference is faulty.

If reference be mads 6:38 G¥oviscient and omnipotent

person, such a person is unknown, and the sa@dhya will

be absent from the example (1). When it is wished to infer

that there is fire on a hill, fire is already known, and it

is concluded that it exists on the hill. Here the thing

predicated is unknown. If the word ‘one’ be omitted

from the sddhya, it will prove what requires no proof.

(1) Will be absent from the example. For a valid

inference the hetu and sddhya must co-exist; and

an example is given to show that this condition exists. If
therefore the sddhya be absent from it, there is nothing to

show the co-existence.
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Again is the hetu—being a product—found in all objects

coming into existence at the same time or in all objects

appearing successively ? In the former alternative such

a hetu does not exist.. In the latter alternative, the

inference will prove that the objects are made by many

persons; a conclusion the reverse of what is intended.

If you assert that they are made by a single individual,

it will be opposed to sense perception, inference and the

veda. We hear the statements—‘ The maker of the jar

is born’; ‘The maker of the.cur is born’. Thus, the jar

and car are made by. si

4, In para 7% dew you rejected the

argument that like the maker of the

universe should be of awledge and capacity

and the like; you ur these points were not

connected with the s view is not correct;

ot only possesses thewhen something is d

knowledge and capac: needed for the work,

but is also under bonds sPina. For, he is invested

with a body, which as shown by the effects produced—
pleasure, pain, or delusion—is influenced by the three

gunas; and his knowledge and capacity are limited by

them. Even the desire, which prompts the action,

springs from the action of the gunas. And the bondage

to the gunas depends upon his past karma. Hence, the

the maker of the universe should be bound by karma,

like the potter ; and the inference will prove the reverse

of what you intended.

5. From what has been stated in the preceding

paras, it will be evident that the scope of inference as a
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-source of knowledge is limited. It can only prove that

the universe’ was made by an intelligent person; and it

will overstep its bounds, if it states that the maker is

omniscient also on the strength of the magnitude of the

product. For, omniscience is not found in the potter,

though he is the maker of the jar. The attempt to

prove omniscience by inference will be like the attempt

to perceive smell by the ear. (Adhi., verse 42.)

6. Do you rely in the last resort on a negative

example and put forward. the following inference: The

universe has been ma ‘oroniscient maker; for

it is a product. \ sde by an omniscient

maker is not a prod ua. Wereply. We

accept the hetu, but ¢ conclusion. If the

argument were valid, id be able to point to an

unwelcome result as #6 mm the rejection, but you

cannot; for there ar gs that are not made

by an omniscient mak at they are products

like the potter's jar. [ff other hand, you say

“The universe has been made by a maker; for it is a

product”, we cannot accept the hetu and reject the

conclusion; for we should then assert that a thing is a

product, though not made by any one, which is absurd.

Your argument must be such that no conclusion other

than the one stated by you should be _ possible;

here it is not so. Your epithet ‘ omniscient ’ therefore

serves no purpose. We reject arguments based ona

negative example only; for there is no evidence of the

co-existence of the hetu and the sadhya.” (Adhi.,

verse 43.)
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7%. In passing, let us add that inference is power-

less to prove that. Brahma is both the material and

operative causes. of the universe ; for in the example of

the potter, the causes are found to be distinct. You

may say--accept my inference to prove the existence of

Brahma as an operative cause; and then your vedanta

may show that He is also the material cause. This

view is untenable; for, if the vedanta should rely on-

your inference, it must accept its testimony as it deter-

mines the fact; and i ii determine Brahma as the

operative cause on! tanct from the material

cause.

8. Here are

body and the earth

they have been mad

was not the make

object to gain, like 4

the maker of the we

the freed jiva again ;° aiid {i¥)

sideration (1)—the universe was not non-existent; for

that time had the characteristic of time, like the present

time. The result will be that if Brahma be accepted as

the maker on the authority of inference, He would be

bound by karma. He would have some object to gain;

and He would be embodied. Here the opponent

er-arguments: (i) The

e by a bound jiva; for

arihen jar. — (ii) Brahma

srse ; for He had no

(iii) Brahma was not

He had:no body, like

At the time under con-

(1) Time under consideration. The time stated

to be the beginning of evolution. The intention

is to show that the universe as it oxists now,

existed then; and that therefore there is no need to prove

that it had a maker.
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speaks. The jiva does not need a body, when his first

connection with a body begins, or when he moves his

own body to action. Reply. In the first case, he does

remain in a subtle body, when he enters a gross body.

His subtle and gross bodies follow one another like the

seed and tree. Jllustration. The entry of a jiva

in a child body into a young man’s body. In the

second case the very body that he moves to action helps

him in this effort. Illustration. A jar by its very

existence causes perception of itself, and then becomes

the object of the percegt "

9, Let us put

making the univers

without a body?

Opponent : Witho

Questioner: He «

have not seen any

Can you give an inst

Opponent: An opefation’ of the mind takes place

without the help of a body. It only requires the

possession of the mind. Mind being eternal, /svara can

therefore make the universe by mere willing.

Questioner: Even mental operations are observed

only in those invested with bodies. Though the mind

is a permanent entity (which by the way we do not

accept), the freed jeva, being devoid of a body, does not

gZive any indication of its operation.

Opponent: [svara worked in a body.

Questioner : Was that body permanent or perishable ?

Opponent : It was permanent.

16

$to the opponent: In

work in a body or

-ye done so; for we

body doing anything,
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Questioner: If so, a body, though made up of

parts, need not be a product. The universe, though

made up of parts, might likewise be permanent, and the

need for inferring the existence of a maker would

not arise.

Opponent : The body was a perishable one.

Questioner: It must have been made; but the

body by the exertion of which this body should be made

was not then available.

Opponent: Isvara was himself the cause.

Questioner: Thi ‘be in one without 2

body.

Opponent: He h other than that made
on the completion of ey

Questioner: We

made? This would |

body ; then of a fourt

10. Another ques

Isvara operate or not. :

Opponent: He operated.
Questioner : Having no body, this could not be.

Opponent: He did not operate.

Questioner: Like the freed jiva he could make

nothing.

Opponent: The universe might be made by mere

willing without manual operation.

Questioner: Making a thing by mere willing with-

out the use of the hand is unknown, and an example

would be wanting; for the potter does not make a jar

by mere willing.

show was that body

assumption of a third

waking the world, did
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11. The conclusion is that Brahma can be known

only from the veda. The opponent puts some questions:

(i) You reject my inference on the ground that it

assumes many things which are unknown and impro-

bable ; does not the veda do the same ?

Reply. The veda, not having been made, and

being therefore perfect, its testimony is implicitly

accepted, like the statements of a friend returning

from a distance. W. ny of these statements

conflicts with whe ‘from other sources,

they are rejected. F the veda makes a

statement conflicting’ ase perception, it is

understood in a secon as mere praise. (adhi,

verse 44.)

(ii) Do not th on the veda say

“From products whit sd our capacity, we

should infer a superior maj Does not the text under

consideration in this sub-section refer to what is already

known from another source, and is not that source

inference.”

Reply. These are not cases of proof of Brahma by

inference. The testimony of the veda on this point is

unhesitatingly accepted; and the truth is brought home

to students by pointing out its appropriateness. In the

text under consideration the reference is not to the

vaiseshika’s inference, but to other texts. (adhi,

verse 45.)
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SUB-SECTION 4

Introduction. The enquiry regarding Brahma has

thus been shown to be both possible and necessary. The

next sitra points out that (1) it is highly desirable.

4, 49 Gara |

It—viz.—that Brahma should be known from the

veda—surely results from the fact that vedic texts

describe Him as the highest among the ends desired

by man.

Subject. The word 4s

the particle tu, whi

the description give?

general terms as Se

He is free from ever

every good quality ; an

rely’ gives the meaning of

athe original. This is

t-cause, referred to in

a Atma, is Narayana,

an; Heis the seat of

nibless bliss (3).

(1) A person w ow a thing, (i) when he
does not know it alr Pwhen it will lead to a

desirable end. In the b-section it was shown

that Brahma cannot be:Rnows from any source other than

the veda. In the present sub-section it will be shown that

He is the highest among desirable ends.

(2) The texts which give the description are: (1)

From whom these beings are born (bhrigu., anu 1); (2)

Before creation, my dear, this was sat only ; one only ; with-

out a second; It willed “I will become many ; I will evolve;
He became fire’? (chando., VI-2-2 and 3); (3) Before crea-
tion, this was Brahma; one only (brihad., IfI-4-11) ; (4). Before
creation this was Atma ; one only (aita., 1-1-1) ; (5) From
this Atma ether came forth” (ana., anu 1); (6) Narayana
alone was (maho., 1-1); (7) Unchanging, shining and with-
out limitations is Brahma (Gna., anu 1); (8) Brahma is bliss

(bhrigu., anu 6).

(3) Limitless bliss. As He is bliss, He is an end that

man may seek; as the bliss is limitless, it is the highest
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The vedic texts, which give this description, as a

whole, is the subject for consideration ; and the doubt is

whether they are authority for the statements made

by them.

2. An objector states—The texts do not mean

what they state; for they do not enjoin action

or abstention from action.

Reply. Explain your meaning.

3. Objector. When a sentence means what it

states, action or ahstention from action is invariably

enjoined. When th es not do so, it does not

mean what it states

Reply. The

allege is not a fad

(pramana) gives info

relates. When this h

does not go further,

from action.

4, Objector. Wh ree mean what they

state, a purpose (prayojana) exists ; and when a purpose:

exists, action or abstention from action is enjoined.

When therefore neither is enjoined, no purpose exists ;,

and in its absence, sentences do not mean what they state..

Reply. Neither statement is correct. The real

intention of a speaker does not depend upon a purpose ; on

the other hand, the purpose depends upon the meaning:

-existence that you

source of knowledge

matters to which it.

2, its business ends ; it.

action or abstention

end. One may be disagreeable in himself; but being the
means to some pleasure, he may be sought by others.

Brahma is not of this character; He is extremely agreeable

in Himself, and is also the means to limitless bliss.
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which it is intended to convey. Also it is not true

that a purpose does not exist, when action or abstention

from action is not enjoined ; for a desirable end appears.

In the world also. sentences, which merely state facts

like ‘A son has been born to you,’ or ‘ Thisis nota

snake,’ do show a desirable end; for they give pleasure

or remove fear.

The first view is put forward by the Prabhakara,

the mimamsaka. The veda is authority in so far as it

refers to a pleasure to be attained or to a pain to be

removed; and it sery purpose of this kind,

in so far as it enjoi ; ‘a thing or abstention

from another. The 3on is full authority,

as it refers to svargd ne the performance of

yagas as the means ing it. But the later

portion contains no ions, and merely states

that Brahma is such : is not therefore any

authority in the sers ating one’s effort to

procure a good (1).

2. Objection. The business of a source of know-

ledge is, as already stated, to convey information in

matters with which it deals ;

Reply. This is true of sense perception only.

The veda, however, should point to a good; for no

statement is made in the world or in the veda,

which does not do so; nor will one make or heara

(1) The opponent contended that the sentences in
the upanishads convey no meaning. This was refuted in

the first sub-section. He now contends that their meaning

is not what appears on the surface, but something different.
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statement, without aiming at something desirable (1).

This something is seen to be either the attainment of

pleasure, or the avoidance of pain by abstention from

action. Here are some instances—‘‘ One, who desires

to get a valuable object, should go to the palace;

one, who has a weak stomach, should not drink too

much water; one, who desires svarga, should do

yaga; one should not eat an intoxicating article of

food.”

3. Here the questi

been stated that s

give pleasure or rer

Reply. We mus

pleasure or removes f

impression created ¢

sentence? It cannct

if it be not known, i

Hence, it must be the £ created on the hearer’s

mind by the sentence. This being so, even though

the fact stated does not exist, from the mere impression

created the desirable end will result. The sentences

are therefore no authority for the facts, which they

state. It follows from this that every sentence aims

at some action to be done or to be abstained from, or

at creating an impression on the hearer’s mind ; and

put to him. Has it not

merely state facts,

hat it is that gives

the fact stated or the

hot

for though it exists,

uce the effect stated.

(1) Something desirable. For himself or for others ;

whether little or great. When a person speaks, some effort

is needed; and it will not be made, unless there is some-

thing good to be attained. As statements are of this

character, repetition of a statement is considered to be

a fault.
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in either way it serves a purpose. But in regard

to a settled matter no sentence can convey any

information.

A. Here an illusionist (1) comes forward and

observes—Even the texts of the wpanishads aim at a

karya (something to be done); and from the very fact

that they do so, they are authority for the existence

of Brahma.

Opponent. How can it be?

Illusionist. This is what they state—Brahma, who

is without a univers so second, and who is

merely jnanam (peté yader the influence of

beginningless avidyd ‘imself as connected

with the universe ; ¥ disconnected with the

universe. Though rei cady exists, He may

become the subject of 2 1 through the destruc-

tion of the universe.

Opponent. Wha

that by destroying th

and the known, Brahma should be made mere

jnanam.

function, which directs

arse, consisting of knowers

(1) An illusionist is one, who maintains that Brahma

alone exists; but that under the influence of avidya (ignor-

ance) He imagines that there is a universe other than

Himseif, and that this is illusion.

(2) Mere jninam. In every perception there is a

person who perceives, and a thing that is perceived, in

addition to the perception. The universe is made up of

numberless persons who perceive, and numberless things

that are perceived. In the opinion of the illusionist this

universe does not really exist.
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Tilusionist, Here is one.

Do not perceive a knower other than knowing; do

not think that a thinker exists other than thinking.

(brihad., V-4-2.)

And there are others. This text means—‘ Make

Brahma devoid of differences in the form of knowers

and the known, and make Him mere jxanam’ (1).

Brahma’s existence of Himself is not incompatible with

his being a karya in the aspect of being disconnected

with the universe.

5. The opponss

view put forward is &

the illusionist. The

ou state that the text

apurva or niyoga (for,

i should then point out

he qualification of the

given, the action that

nm and the person who

slification of the person

cccurrence of which an

action should be done (nimitta), or a fruit to be attained

aims at the creation

they are all synonym

the following things

person to whom the

creates it (2), what hé

does the action. Of #

is either a contingezc

(1) Make Him mere jnaénam. The meaning is that
even the avidyad, that is the cause of the misperception,

should go.

(2) The action that creates it. This is denoted by
two words in the original-vishaya, and karana. The

same yaga is vishaya (subject), when it particularises an
aptirva, and is karana (instrument), when it creates it.

Aptrvas are all similar, being mere capacities generated in

the persons who do yagas. To distinguish one apirva from

another, it must be connected with the kriti, which gene-

rates it through a ydga. In this aspect of distinguishing an

aptrva, yaga is vishaya.

17
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by the action. In either case, it cannot be enjoined.

What is it here ?

Illusionist. It is the perception by Brahma of Him-

‘self as He really is.

Opponent. Then it cannot be nimitta; for the per-

ception of the true nature does not now exist ; but has

‘to be brought about. In the case of agnihotra offerings (1)

the nimitta is to be alive at sunrise or sunset ; and this

already exists, when the offerings are made. Assuming

it to be nimitta, it will ever exist, when once it is

attained ; and like ra offerings the action

enjoined will have ver afterwards, even

though avidyd has bes

Illusionist. The

will not happen; for

body and senses, whi

be available.

Opponent. Bra salves Himself to be

connected with the universe fand this is not perception

of His true nature. It must come only after release

from the influence of avidya. As this is the nimitta,

the action enjoined should be done after release.

Seeing that He will have then no body and no senses,

will He be able to do the action enjoined? If He be

able, he can do the action ever afterwards. If he be

result which you state

18 nimitta may exist, a

ed for action, will not

(1) Agnihotra offerings. These are made under the

injunction ‘One should make the agnihotra offerings, so
long as he lives’. Here being alive at the time for making

the offerings is the nimitta; and it occurs at sunrise and

sunset every day.
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unable, the injunction should not have been issued,

The qualification of the person cannot thus be nimitta.

Nor can it be the fruit ; for the fruit will be yielded by

niyoga, and will therefore be perishable. Svarga is

yielded by niyoga, and is known to be perishable.

6. Opponent. Next, what is the vishaya of ntyoga,

i.e, What is it that distinguishes the ntyoga under con-

sideration from other niyogas ?

Illusionist. Brahma Himself.

Opponent. The vishaz like yaga, must be such

as is made. A frui ated ; but vishaya must

also be an action lik Here Brahma, being

eternal, can neither bé s He action. Hence,

He cannot be vishaye.

Illusionist. Brak

made.

Opponent. Eve

of the universe may be

“be made, He will be

only a fruit, and «a ishaya ; for vishaya is

different from the fruit? s different from svarga.

As He is not action, He cannot be subject to an injunc-

tion. Brahma, devoid of the universe is thus not

vishaya; nor can Brahma or the withdrawal of the

universe by itself be the vishaya. It cannot be the.

former; for He already exists; and if He is to be made;.

He will be liable to destruction, as whatever is made is.

seen to perish. It cannot be the latter ; for the with-

drawal of the universe will be the thing to he made,

not Brahma. |

Illusionist. The withdrawa) of the universe is the

subject of the injunction.
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Opponent. It is a fruit and cannot be the subject

of the injunction; for the withdrawal of the universe is

itself release, (moksha) ; and release is a fruit. Further,

if withdrawal of the universe be the vishaya, it creates

niyoga, as yaga creates it; and niyoga will bring about

withdrawal of the universe, as it brings about svarga.

This is arguing in a circle.

%. Is the universe to be removed real or unreal ?

Illusionist. It is unreal.

Opponent. It must be rernoved by right understand-

ing and not by niyoga 5-1 viii sarve no purpose.

Illusionist. Niy :

and through it remo

Opponent. The 3

the vedic text itself

From the mere unde

other than Brahma, |

miyoga and its adjuncts éxist.

8. If the universe

niyoga, which removes it? Is ‘it Brahma Himself or
something else ?

Tilusionist. It is Brahma himself.

Opponent. Then niyoga will be eternal; and the

universe to be removed by it can have no existence

whatever. And being eternal, it cannot be created by

doing the action enjoined, as niyoga should be.

Tllustonist. Something other than Brahma is the

niyoga.

Opponent. This niyoga should be created by doing

the vishaya, and this vishaya is the withdrawal of the

sight understanding,

2.

retanding comes from

uld ntyoga intervene ?

f the text, every thing
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universe (para 6 supra). Hence, the person, who should

do it, ceased to exist, as he is included in the universe.

Niyoga, being a capacity subsisting in a person, and

finding no one, will not be available. As by mere doing

of the vishaya everything other than Brahma will disap-

pear, there will be no fruit in the shape of release

(moksha) to be brought about by niyoga.

9. You say that the withdrawal of the universe is

vishaya of niyoga; it is also the instrument (karana)

that creates the niyoga. What is it that helps it (2

kartavyata). In the ab

a karana. You cant

help is of two kind

istence, and (ii) ta &

existence, to create %

will destroy the whole

destroys a jar by fal

first kind is not ava ‘i> of the second kind

too fails; for if it exisisythe e whole of the universe

will not disappear, and the complete disappearance

being the karana, it will not come into existence.

Illusionist. The knowledge that Brahma is without

a second brings the karana into existence.

Opponent. This alone will lead to the disappear-

ance of the universe (which disappearance is moksha) ;

and there is nothing for the karana to do, If the helper

is a negation, by the very fact that it is a negation, it

cannot render help of either kind. The conclusion is

that there is no injunction, which contemplates Brahma

disconnected with the universe.

f.the helper, it cannot be

ything in reply. The

g the karana into ex-

avhen it has come into

We see nothing, which

universe, as a hammer

Thus, help of thee
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10. Another illusionist now comes forward and

speaks. Though the texts of the wpanishads possess no

authority, on the ground that they refer to Brahma, as

already existing, yet Brahma is surely shown to exist.

Opponent. How?

Second Illusionist. From the strength of the in-

junctions to meditate. (1) So do they teach—

Meditation is the vishaya of niyoga. (See note

under para 5.) And as meditation can be described only

by referring to the object meditated on, niyoga implies

that object. That is At; ‘erred to by the texts. The

question arises—Wh& «? The reply is given

by texts like these—

without limitations is

creation, dear, the world

Unchanging, shi

Brahma (ana., I-1); an

was sat alone’ (chandeo

They show the.

injunction texts and

into the meditation, ¢

about Him.

14, and thus serve the

“y. As Brahma enters

ymean what they state

(1) (i) Atma, dear, should be seen;. . . should be

meditated on (brihad., IV-4-5) ; (ii) The Atma, who is unpollut-

ed by evil, should be sought; He should be meditated on

(chando., VIII-7-1); (iii) Meditate on Him only as Atma
(britad., III-4-7); (iv) Meditate on the Atmd@ alone, who is

the world (brihad., T1I-4-15).

The first text enjoins meditation, and indicates

that it should be as vivid as sense perception. The third

text indicates meditation on oneness; and the fourth text

directs meditation that the Atma and the world are one.
The term used in the original is Joka. The illusionist under-

stands it to mean the world ; but the correct meaning is fruit.
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11. They also mean what they state, when they

suy that the universe is illusion. The following texts

show that Brahma alone exists; and that everything

else is unreal

“One only; without a second’ (chaindo., VI-2-1);
‘That is real; He is dima; That thou art, svetaketu’ (Ibid.,
VI-8-7); ‘Here no difference of any kind exists’ (katha.,
4-11).

On the other hand, differences are shown by sense

perception and by the portion of the veda dealing with

karmas, which are based on ‘ences. There is thus con-

flict between the two

tion of differences is ca

caused by beginningless:

that non-difference alone

on Brahma creates a :

to the realisation of 2:

reached; and this is

condition, in which ali @: e differences of many

kinds are removed, and Srahma appears without a

second, and as mere jndnam (perception). This condi-

tion cannot be reached by the mere understanding of

vedic texts; for, it is not so perceived ; and the percep-

tion of differences of many kinds continues. If the

Brahma-condition could be reached as stated, the injunc-

tion to hear, to think and to meditate would become

purposeless (1).

ich in its turn leads

an release (moksha) is

(1) This view of the second illusionist is not open to
the objections urged in regard to the view of the first

illusionist. Meditation on Brahma is the vishaya of niyoga;

and it is also karaya (instrument) in the creation of the
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12. The opponent replies. This view of the second

illusionist also is unsound. The texts may serve

injunction texts as pointed out; but the texts of the

upanishads are no authority for the existence of the facts

stated. If the texts under consideration be connected

with the texts enjoining meditation, so as to form a

whole, then they serve the latter texts and do not mean

what they state about Brahma. If they be not so

connected, as they do notenjoin action or abstention

from action, they pass .uthority.

13. Second ili e I not shown that

meditation on Br a knowledge of His

nature, and that ¢ ge is furnished by the

texts under considerat

Opponent. This

even with imaginar

; meditation is possible,

q the correctness of the

facts meditated is In the injunction

‘Meditate on name a’ it is not true that

name is Brahma; and what applies to this text may

apply to all texts. The conclusion is that the texts of

the upanishads do not enjoin action or abstention from

action and do not serve any purpose. Even if they be

considered as rendering service to meditation texts,

they only point to the object to be meditated on, and

their business ends there. Considering them by them-

selves, they create an impression on the hearers’ minds,

niyoga. The control of the mind and the rest are the

helpers. The removal of avidya is the fruit; and to attain

this ntyoga is created and the meditator is the person, who

creates it.
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and by this alone, as by statements made to children

and invalids to induce them to take medicines, they

conduce to the attainment of desirable ends. Hence in

mere statements of facts there is no guarantee as to

the truth of the facts, and the uwpanishads are therefore

no authority regarding Brahma.

Final decision. The argument is not valid. What

pleases is not the impression created on the mind, but

the belief that the statement of facts is correct. If it

asure will follow. In the

he: pleasure is based on

is told them. With

the pleasure also will

sion remains. Similar-

pantshad texts, though

&é, do not mean what

* texts will not in his

opinion count for ar‘ ‘And there is no reason

to hold that the texts"do*not' mean what they state.

For the veda is not a thing made by any one; and it

be known to be false

case of children ar

the belief in the re:

the disappearance oc

disappear, even though

ly, if one be certain

asserting the existen

they state, his knov

is perfect.

2. Let us ask the opponent—Why should not your

argument be turned against yourself? The statements

made in the earlier portion of the veda do not mean

what they state; and yet like children elders are duped

into doing what is enjoined.

‘Here the original brings in Sankara and Bhaskara, and makes
them state their views, which are criticised by the second illusionist.
This portion of the Sri Bhasya is omitted, as not quite relevant.
It is, however, embodied in the “ Three Tatvas”.

18
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Opponent. The veda, not being made, cannot delude

like the statements of worldly men. If it did, knowing

men would not teach it to their children and disciples.

Reply. This applies to the vedanta also.

Opponent. The vedanta shows that the jiva has an

existence, independently of the body; and this know-

ledge being needed by the earlier portion, the later one

is subsidiary to it, and will continue to be learnt on

this ground.

Reply. How do you know that the jiva is other than

his body? When on ason to believe that the

difference between on, will he be induced

to learn the vedan to your injunctions.

Opponent. The: tween the jzva and his

body is real; it is 1m the perfect vedanta

helped by good argur

hest among desirable

yarfect vedanta, helpedobjects. This is kn

by good arguments.

Opponent. The 4 ‘between the jiva and

his body stated by the vedanta is confirmed by some

other source ; hence no one is deluded.

Reply. Then you do not need the vedanta ; and it

will not be learnt as subsidiary to injunctions.

Hence, as the earlier portion of the veda is accepted

as authority, by its teaching being found to be true in

regard to present needs, and by its injunctions in regard

to svarga being acted on by knowing persons, so the

later portion also must be accepted as authority. Being

free from imperfections, and not conflicting with any
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other source of knowledge in matters which are within

its province, the vedanta is authority from _ its

very nature.

3. These questions now arise: (i) How is Brahma

the highest among desirable objects; (ii) How are the

fruits attained by following the injunctions of the

earlier portion of the veda defective ; (iii) Where has it

been seen that statements of existing facts give pleasure ;

and if this be so, how are injunctions to meditate useful.

The following are the. repli Byahma gives limitless

bliss by His substan sure, by His attributes,

by the persons and ; He controls and by

His doings; all free this fully with Him ;

and the bound jivas ail share in it (1) when

they render themselves it, In the fruits dealt

with in the earlier the other hand, the

pleasure is limited, | ‘ts to attain them are

great and painful. xis of the upanishads,

(1) Bound jivas have their full share. At present
bound jivas do not enjoy this limitless bliss ; for they are

under the influence of avidya in the shape of beginningless

karma. They do not therefore know the real nature of

Brahma and of the universe, which He contro:s; nor are

they aware of their own nature. Owing to differences in

their karmas there are endless differences in what supports

them, in what nourishes them and in their enjoyments.

Above men, there are devas, asuras, gandharvas, siddhas,

vidyadharas, kinnaras, kimpurushas, yakshas, rakshasas and

pisichas- Below men, there are beasts, birds, snakes, trees,

bushes, creepers, grasses and the like. In each class, there are

males, females and neuters. In spite of such diversity, all

of them are entitled to the enjoyment of the same degree of

bliss as Brahma Himself.



140 SRI BHASHYAM [CHAP. I, SEC. 1

which show Brahma to be in every way enjoyable,

directly aim at a desirable end; while the texts, which

enjoin action or abstention from action, do not do so.

They merely indicate the means to petty pleasure,

which are in themselves by no means agreeable. Hence

one who states that the former set of texts do not aim

at a desirable end, on the ground that they do not

enjoin action or abstention from action, states that a

person born in a royal family has no desirable end on

the ground that he is not one among a group of low

men living on dogs. :

4. Reply to ¢

following two exar

on is contained in the

n is told ‘‘There is

He is pleased with

afforts to take it out (2).

play (4), gets out of the

iven up as lost by the

treasure buried in y¢

this (1), and at his leisui

A young prince (3), in

palace (5), loses hi

(1) Is pleased : Even a statement of this

kind is pleasing. Hex ute that Brahma is such

and such give pleasure; and to one, that wishes to realise

Him, the injunctions to meditate indicate the means thereto,

and are therefore not purposeless.

(2) The first example shows the pleasure that may be

derived from’ a non-intelligent material possession, and the

second the pleasure which the company of an intelligent

person may give. Both kinds of pleasure are found in Brahma..

(8) A young prince. This indicates that Brahma is

the ru-er of all, and that jevas are His sons.

{4) Intent on his play indicates that they are

engrossed in sensual enjoyment.

(5) Gets out of the palace—-This shows that theyare out-

side His presence, and have not attained the highest heaven;

loses his way that they do not know karma yoga and other
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king. Being of too tender an age to know his parentage,

he is brought up by a good brahmana, and is taught the

veda. Ue is sixteen years old, is a fine-looking boy and

is full of all estimable qualities. If some good man tells

him “ Your father is the lord of all the country, and is

full of all estimable qualities (1), and lives in a great

city, anxious to see you(2), his long-lost son,” he is

means of reaching Him. By ‘good brahmana, reference is
made to a teacher (acharya), who teaches the jiva the veda,

and makes him qualified to receive instruction about Brahma.

Sixteen years of age indicates that the jiva becomes fit to
enjoy Brahma, and that he is also an»object of enjoyment to

Brahma. By Is full of estimable qualities reference is

made to the qualities in the jivas, which are pleasing

to Brahma’

(1) Full of all estimable qualties. Here the original
enumerates seven qualities as being found in the king.

They are therefore found in Brahma also. They are (i)

gaimbhirya—the quality of not minding the unfitness of the

person, who receives a gift, and the greatness of the gift

itself; (ii) audarya—the quality which makes Him feel that

He is a debtor, even after He gives Himself and His posses-

sions ; (iii) v@tsalya—love, which makes Him regard even a
fault as a good quality, like the love of a mother towards her

child; (iv) sawsilya—the quality which makes a great man
closely mingle with low persons. These four qualities of

Brahma should encourage a jiva to approach Him without

fear, and ask to be taken to Himself. The next three

qualities show His greatness. (v) Saurya—the quality of

going in the midst of enemies, like going into one’s own

house; (vi) virya—absence of fatigue, however much He
may have to fight ; (vii) parakrama—the power to overcome
enemies. To these should be added dhairya, though not

stated. It is the quality of treating any trouble given by

enemies as mere straw.

(2) Anxious to see you. This shows the longing of
Brahma as expressed by the text-—“ That great man is very
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sé

extremely pleased and cries out “my father lives;

he is full of every kind of wealth”. The king

also is equally pleased, and makes efforts to get his son

back; and in due course they become re-united.

Similarly, the vedanta teaches. How is Brahma to be

reached ? The injunctions to medidate point out the

way (1).

5. It will be seen that arthavadas (portions of the

veda other than injunctions and mantrams) are treated

by the mimamsaka as mere praise, without authority for

what they state, ‘supply some information

needed by the injt the same kind of

arthavadas are stated fhat they state, and to

possess authority ind 4 of injunctions. How

are these to be reconcile two mlmamsas form one

work ? Thus—in the ear eneral rule was stated,

and here an except ut. (adhi., verse 50.)

difficult to find’ (gita, VII-19) ° Great city’ refers to
man’s heart, where Brahma is present in a form of the size

of one’s thumb. It may refer also to the place known as

srivaikuntham. Good man refers to a guru who imparts

instruction about Brahma.

(1) The opponent may urge that in the example of

the buried treasure, the sentence should be taken to include

a direction to dig and take out the treasure. This conten-

tion is untenable. The digging will be done by the hearer

of his own motion without an injunction, and the mode of

digging is known to all. The veda will serve a purpose.

only, when it enjoins a thing, which will not be done

otherwise.
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SUB-SECTION 5

Introduction. The bar to enguiry having been thus

removed, the enquiry is begun in this sub-section (1)

with the help of the definition considered in sub-section

2. It will be shown, first, that neither matter nor jzvas

are fit to be contemplated by the texts which describe

the maker of the universe. The first text is taken from

the chandogya, chapter VI.

The text is “ Before.czeation, my dear, this was Sat
only ; one only ; withoutse: “{t willed “I will become
many; and to that - ve: it created fire”’.

Vide ‘Vedic Texts’.
indicated by the term Se

bt is whether what is

yatter).

5. saaale ioe

inference, i.e., prakriti,

ion-texts ; for the term

What may be

is not referr

willed” occu

The sutra has the term asabda, which means that
in regard to which the veda alone is not authority.

Prakriti or matter may be known by inference.

The first view is that reference is made to prakritt

or matter. The term “this” in the vedic text refers

to the diverse material products of the universe as

(1) The correctness of the conclusion reached in
the preceding sub-section may be impugned on the plea that

creation texts refer to matter or jivas as the world-cause.

It has therefore to be shown that the world-cause is neither

the one nor the other, and that He is a unique Being.
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distinguished from jivas (1) with whom they are blended.

It properly applies to what are capable only of sense

perception, which the jivas are not. The jzvas do not

change in substance, and go from one condition to

another; they are present in bodies only as enjoyers.

The material products on the other hand continually

change and are characterised by the attributes—satva,

rajas and tamas, the effects of which in the form of

pleasure, pain and delusion are everywhere perceptible.

The text under consideration states the causal condition

of these products; for. au object, by abandoning one

condition and ass becomes a product.

Hence, whatever ob a particular nature in

the changed conditic

same nature was in ti

in the condition as pre

mentioned in an unb

dition in which the:

and what is known as predha

nme object possessing the

condition. The universe

ibiis the three attributes

; the same in the con-

gced was the cause (2);

or prakriti is that cause

(1) As distinguished from jivas. To show that

prakriti is the world-cause it is necessary to exclude the

jivas, who are blended with material products. Three

reasons are assigned for their exclusion. (i) the term this

({dam) cannot be applied to them; (ii) they do not change
in their substance; and (iii) they are without the three

gunas—satva, rajas and tamas.

(2) Prakriti is that cause. The opponent’s meaning

is that Brahma cannot be the cause; for He must have the

three gunas or the universe must be without them. In the

first alternative prakritt would be accepted as the cause

under another name; the second would be opposed to the

experience of all.
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and the only cause. Because it was then devoid of any

name or form, it is denoted by the term ‘sat’ (1).

Hence the cause and product do not differ ; it is only then

that the announcement made—vwzz., that by knowing

one thing everything is known—will be appropriate. If

an intelligent being were the cause, then the illustration

of the lump of earth and its products would not fit in.

The conclusion is that prakritz is stated by the text as

the world-cause, as taught by the great sage Kapila.

This is evident also from the form of the texts, which like

oroved and the example.

ling” states a parti-

a syllogism state the poi

Final decision.

cular mental operat: hich is followed by the

ion of this kind cannot

sh from the possession of

te of willing ; much less

ut prakritt. Hence,

one who is capable mad who must there-

fore be omniscient an ent, otz., the highest

purusha, is denoted by the term Sat. In all other

creation texts also creation preceded by willing is seen

(vide aitareya, 1-1-2; and prasna, VI-3-4). Hence,

the attempt to understand the term “ willing” in a

secondary sense, which will be referred to immediately,

will overlook the natural meaning of these texts.

creation of fire. A me

take place even in a jt

the attribute jnanam he

can it be found in

(1) It is denoted by the term sat. The term ‘one
only’ in the vedic text shows that names and forms did not
then exist; and the term ‘ without a second’ that the three
gunas were not unbalanced. This is the interpretation of

the opponent.

19
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2. The first view relied on similarity of the cause

to its products; and this point is accepted ; but not the

conclusion arrived at (1). For, the highest Purusha

clothed in His inseparable elements (2)—jivas and

matter in a subtle condition—is the cause,and He is also

the universe in the gross condition; the cause and

products are therefore similar. These elements are His

bodies ; “but their possession does not pollute Him with

any imperfection as in the case of jtvas. This will

be explained later on. * chapter Il, section I,
sitras 6 to 9.

3. The second

the point to be prove

hetu (reason), the pri

text. It cannot be con

snable. For, though

xumple are stated, the

ent, is absent from the

nat the hetu should be

wo elements of the

mly, when the other

(1) But not the covet ¥f prakriti were the
world-cause, the cause and the products would not be

similar; for it cannot be the cause of the jiva-element,

which is a part of the products.

(2) Inseparable elements. Because Brahma is clothed

in these elements, He is fit to be the world-cause. He is

besides all-knowing and omnipotent. As the latter quality

is in no way limited, He is satya-samkalpa, t.e., His will

never fails. The following texts describe Him as being of

this character:

His capacity (saktz) is heard to be superior, to be of many

kinds and to pertain to His nature; also His capacity to know, to

support and to create and destroy (sveta, 6-8); Who knows every-
thing and every attribute of everything, whose tapas is thought

(munda., 1-10); “whose body matter avyakta is; whose body

akshara is; whose body subtle matter mrityu is; He is the inner

Ruler of all beings.”
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two elements do not serve any other purpose ; but they

are common to inference and all other sources of know-

ledge. In the present case the example serves to show

that the statement made by the father was not impos-

sible, as imagined by the son. The reasons assigned in

this sutra and those which are to follow show that even

as an alternative the second reason is untenable.

6. MaANCANezI |

If it be contended

secondary sense;

dima is applixc

‘

“the. term ‘ wilied’ is used in a
sky is “no; for the term

The opponent cc

sense, which is cons

stated here; but only

in an unintelligent th

in the same section ;

water willed,” and the “these cases should be

understood in a secondary sens By the side of these

sentences (1), the willing by Sat must be understood in

the same way to mean coming into a state immediately

ing in its primary

intelligence, is not

operation as is found

d to. For further on

.e fire willed,” “ The

(1) By the side of these sentences. Here reference

is made to the following rule deduced in the parva mimamsa.

In connection with milking for making the agnihotra

offerings, it is enjoined ‘one should touch the calf’.
The original of the text has the term dGlabheta, which

May mean either to touch or to kill for offering to a devaéa.

It is decided that the term means to touch only, as this is

mentioned along with several other operations intended

to give a fitness (chapter II, section 3, sub-section 6).

This rule is to be foliowed in cases of doubt. Here

the question may be put——’ How can you follow the rule,
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preceding creation. It is usual to speak of unintelligent

things as possessing the attributes of intelligent beings—

“The rice-crops look forward to rain”. ‘ The seed was

pleased with the rain.”

2. The author of the sutras states the contention

and replies. It is said of Sat further on “* All this is

pervaded by that (Sat); this is true. Sat is atma”.

(chand., V1-8-7.) By the term “all this” the universe

consisting of the intelligent jzvas and the non-intelligent

prakritt is referred to; and this prakriti cannot be the

atma (inner Ruler) of 4. Accepting the view

that the term “ will} ‘in a secondary sense

in the case of fir r, a reply has been

given; but even thé cm has the ordinary

meaning. For the wo and ‘water’ indicate

the highest Puruska thin them and controls

them. This point # ned later on in sitra

TI-3-14. It will ba & “re to refer to the text.

“JT will enter these ¢ &s as the ruler of this

jiva and make diverse names and forms” (chando.,

VI-3-2). It is by the entry of the highest Purusha into

them, that they become objects and receive names (1).

when there is no doubt in the matter? The term willed ’
is srufz; its use along with the other words is the pramaza

known, as sthdna, and this is weaker than sruti. Hence the

term is used in its primary sense.’ Reply. Here the

opponent contends on the strength of an inference that:
prakriti is the world-cause; the primary meaning of the

term ‘willed’ will then be inappropriate. Hence a doubt
exists, and there is room for relying on the rule.

(1) These two rules may be deduced from the two

sittras—(i) By the statement of the point to be proved and
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7. afasen waisted |

Because the attainment of moksha by one who

meditates on Sat is taught.

One reason for the final decision was stated in the

preceding two sitras. - Another reason is stated in this

siitra—viz., the giving of moksha, which pertains only

to the world-cause, as shown in the text “ The world-

cause should be meditated on”. In a text which

occurs in the same upanishad it is stated “ That thou

art”. The word “ that. ars.to Sat described in the

preceding sections, 4 ’ thou” to Svetaketu,

who was being taug r. As Sat is stated

to be the atma of + ie is also the atma of

Svetaketu; and the se refore directs him to

Meditate on Sat as hi In section 14 of the

same upantshad it is i to one, who follows

the instruction of d meditates on the

supreme Being,

8

There is delay only so long as he is not released

from his body. He will then be united to Brahma.

Now if Sat were prakriti, meditation thereon

would lead to union with it. For the law of growth is

Whatever one meditates on in this world, that will

he become when he departs from hence. (chando., III-14-1.)

of the example, the het (reason) should not be assumed as

implied by them. (ii) When there are grounds justifying

the understanding of a term either in its primary sense or

in a secondary sense, the ground justifying the adoption of

the primary sense should be followed.
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And union with prakritt will only strengthen one’s

bondage to material things, from which he is already

suffering. The veda, which loves us more than a

thousand parents, cannot give this instruction. Even

those, who assert prakriti to be the world-cause, do not

admit that meditation on prakriti will lead to release.

Hence, the teaching as to the attainment of moksha

will not fit in with the view that Sat is prakriti. It

may be stated here that the term moksha does not

mean merely release from the body, but includes also

union with Brahme ; walt

in the text.

items are mentioned

8. eacq away

And because misd

to be a thing

Sat has not been stated

In the view tha fs meditation thereon

would have the undesi aS pointed out; and the

teacher would have w PHis‘disciple against it ; but

he did not do so. These two sitras point out the same

reason, one in a positive form and the other in a negative

form. This is indicated by the particle ‘and’ (cha.) in

the second sutra.

9. ofaanfacrare |

Because the view that Sat is prakriti would conflict

with the announcement made (at the outset in the

upanishad).

The announcement was made in the first section,

viz., that by knowing one thing—Sat—everything would
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be known. Because the cause and the product are one

te., the cause by a change of condition becomes the

product—by knowing Sat, the cause, the universe, the

product, will be known. If Sat were prakriti, by know-

ing it, one would know all its modifications, but not the

jivas ; for they are not products of prakritt. This sutra

became necessary to remove the erroneous impression

that the commencement of the upanishad (1), chapter

VI, referred to prakriti as the world-cause, and that the

reasons contained in later texts were therefore weak as

compared with the co

10. era

Because jivas aré
sleep.

dissolved in Sat in deep.

The preceding to the relationship

of cause and effect ought up the jrva’s

condition in deep sise the same relationship ;

and this furnishes a further réason. In explanation of

the statement that the universe evolved from Sat, the

teacher confined his attention first to the evolution of

matter (sections 2 to 7), and in sections 8 to 11 he dealt

with the evolution of j¢vas. In the case of matter evolution

is growing from unity and uniformity to multiplicity and

diversity ; but in the case of the jivas, who do not undergo

(1) The commencement of the upanishad. The oppo-

nent would refer to the example of the lump of earth

mentioned in section 1, verse 4. The siira refers to verse 3,

which possesses greater validity than verse 4 (Intro., para 24).
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change of substance? evolution is expansion of conscious-

ness, while dissolution is its contraction, till in the state

of cosmic rest consciousness ceases to work. As the

expansion and contraction of consciousness could not be

explained with. reference to the cosmic processes of

evolution and dissolution, the teacher selected the

processes of going to sleep and returning to wakefulness.

The upanishad says:

When this statement—a person sleeps—is made, he is

then, my dear, united i - he is dissolved in himself

(section 8, verse 1). : :

seping man does not

: and does not know

hout name and form.

Section 10 states that

a not know whence he

Section 9 states

remember what he

where he is then.

This is his daily praiay

when he rises from st

goes forth, and her

before going to sleep. y with name and form.

This is his daily evoint e6ing forth. The seat, on

which a person daily rests, and from which he daily

goes forth, is his cause, z.e., Brahma. Section 8 states that

that cause is Sat, which cannct be the non-intelligent

prakriti ; because it is not fit to be the cause of the

changes in the consciousness of the intelligent jzva.

2. The word ‘himself’ (svam) in the second

sentence of the text takes the place of the word Sat in

the first sentence ; and as both the sentences convey the

same idea, the word ‘himself’ refers to Sat. As every

word denotes Brahma, the inner Ruler of what it

ordinarily denotes in the world, the word ‘himself’

t
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means Sat, his inner Ruler. Brahma, denoted by the

word himself (svam), is described merely as Sat during

deep sleep as in the state of cosmic rest ; for He is then

without name and form. Hence, the text states that

the sleeping jiva is united to Sat; and that he is dis-

solved in himself.! The same thing is stated in a parallel

passage (1).

This jiva, embraced by the all-knowing Atma, does
not know what is outside; does not know what is inside

(brihad., VI-3-21).

The jzva, till he i

matter, can know 4

eased from bondage to

han Himself only by

quoted in order to

, that the jiva abandons

a subtle condition; that

ming into this condition

‘guid then denote a jiva.

(1) Parallel passe

remove the doubt, which

his gross condition and cot

this is his cause; and thé

is his dissolution. Th

1 The expressions ‘ untted aud ‘dissloved in himself’

require explanation. The 4é if’ does not denote only 2
jiva; for as already stated ‘it is identical with Saf and in this
context Satis Brahma. Nor does it denote Brahma as distinguished

from His inseparable elements; for in this form He cannot be the

material cause, and cannot therefore be the jiva’s seat in deep sleep.

A product is dissolved in its cause. Hence, the term means Brahma

in the form of the jiva. The dissolution in question is not like the
dissolution of silver in shell-silver, in cases in which the latter is
first mistaken for the former, and then the mistake is discovered.
The silver disappears; but the jiva remains. It cannot be like the
dissolution in the atmosphere outside, of the air in a jar, when the
jar is removed; for the jiva’s body remains. Nor can it be like
the dissolution of a jar on the ground, when it is broken and reduced

to dust; for the jiva-condition remains, as he is eternal, and his body
also remains. If the jéva-condition could disappear by one’s merely
going to sleep, the means of release indicated in the veda would be

purposeless. Hence ‘being united’ and ‘ being digsolved’* mean that
the jiva’s attribute jn@nam then ceases to flow outwards. The term
‘himself’ means Sat as the inner Ruler of the jiva in this
condition.

20
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the possession of a name and a form. In deep sleep he

abandons them, and is united to Sat. On waking he

takes up his name and form again. This is clearly

stated.in another place.

‘When he sleeps, and sees no dream of any kind, he

is then one with Praza alone. When he awakes, from that

Atma the jivas go forth, each to his place; from the jzvas

the senses; from the senses their activities (kawshi., chap.

III). See also chando., VI-9-3-

Hence, the term Sat denotes Brahma. The author

of the vritti also observe F the union and separation

stated in the text ‘: x dear, united to Sat,’

this is known for « iso stated ‘ embraced

by the all-knowing Ai%

Li. nfaaee

The text under: tates what other crea-

tion-texts stat

Other creation-t# “ibe an all-controlling

Being as the world-cause, and the text of the chandogya

must therefore do the same. The texts cited are from

aitareya (1-1-2); anandavalli (I-1-2); and brihad aran-

yaka (IV~-4-10).

12. Aacaly |

And because the attributes of an all-controiling
Being are explicitly stated in the same upanishad

regarding Sat.

These are (i) the entering into everything as its

atma and making its name and form, and (ii) being
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all-knowing, omnipotent and the support of every-

thing; being free from karma and other defects, and

the possessor of unchanging objects of desire, and of a

will that never fails. (VI-3-2; VI-8-6 and 7; VIII-1-3

and 5.) (1).

Criticism of Sankara’s view. The view that

Brahma is nirvisesha' and mere chit should be known as

having been rejected by the author of the sitras. For,

he has proved that Brahma, who should be known,

possesses the power to will, taking the word in its

primary sense, and tl Beal,

(1) The same ¢hi

Svetasvatara.

there is none who contro

world-cause, is the ior

(ie. jivas); no one
VI).

n other upanishads:

the world is His lord;

He has no body ; He, the

lords of the senses

zer or his lord’ (sec,

Taittiriya-are iieknowing Being made

all forms and names, aud being denoted by the

names (II1-3-12). He has entered into man and rules

them; He is the atma of all (Iéid., 11).

Ibid., nirayana. The atma of ali, and the highest

goal; the lord of all and the controller of Himself ,; what-

ever is seen or heard about in this world, Nariayava

pervading all that within and without, remains (anu., 11).

Subala-upanishad. He, the inner Ruler of all

beings, is free from karma; is the dweller in the highest

heaven; has a shining figure ; is one (i.e., without an equal
or superior); and is Narayana. Hence the texts, that deal
with the world-cause, are not fit to refer to pradhana.

1 For the meaning of the terms nir-visesha, visesha and
savisesha see note (iii) on page 106.
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Opponent. The vedic text does not refer to the

possession of an attribute. It states Brahma to bea

witness merely. Being a witness, He is other than

prakriti.

Reply. In your view even to be a witness is unreal.

If he is not a knower, He cannot be a witness. The

announcement was made at the outset that Brahma

taught by the upanishads was to be known; and it has

been shown that He is an intelligent Being by sitras 5

to 12. An_ intelligent

attribute jndnam; °

willing is merely lik

(ii) The oppons

mere light. Now hg

or other things fit i

thing does not possess

eyson is one, who has the

thout the attribute of

view that Brahma is

tance that makes itself

2 about. <A nirvisesha

ter, and is therefore

ces not possess either

character, it has the capacity ‘therefor.

Reply. Capacity is an attribute; if you admit its

possession, you abandon your view of a nirvisesha

substance.

Opponent. On the authority of the veda this one

visesha is accepted.

Reply. Then on the very same authority accept all

other attributes like omniscience, omnipotence, being the

controller of all those that rule over others, being

the seat of all estimable qualities, and being an

enemy to imperfections of every kind. For the

moment we accepted your statement that your
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Brahma has the capacity; we now repudiate that

statement; for having a capacity should conduce to

the doing of an action; and it can be explained

only with reference to a particular action. If there

be no authority for that action, ze, if it does not

show itself or other things, and make them fit to be

spoken about, there is no authority for holding that it

has the capacity.

(iii) There is no authority for holding what is

nirvisesha to be a thir sanse perception, infer-

ence, testimony, and xperience—all refer to

savisesha things. ,

The conclusion is

who is competent ta *

form of the universe

jivas and material w

tama, the highest Pur

mg to be known is one,

Hi become many in the

& of endless varieties of

d that He is Purushot-

SUB-SECTION 6

In beginning the enquiry the mind first turned to

matter, which is seen everywhere; it was turned away

from it in the preceding sub-section by the reasons

adduced. It next turns to the jivas, who though not so

well-known as matter, are yet better known than Brahma,

and are perceived by the cognition ‘I am’; and in this

sub-section the mind is turned away from them also.
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13. WlAeTAASEITATT |

Anandamaya is the highest Atma; because He is the

seat of infinite bliss.

The text for consideration is

There is a being known as Anandamaya, who is
other than this vijnadnamaya, and who is within it. He is

the atma (aina., V-2).

The doubt here is whether aGnandamaya is a jrva in

the condition of bondage or a jiva, who has become free,

or whether he is the dime. It arises from the

statements that Ha: ss, and that He has

a body. :

First view. An

Who is the dim ¢

is the dima (in the body} ¢

states that He has

is a jiva.

2. This objectéc

described creation in these terms.

jiva ; for the text

evious one, the very same

so {section VI-2)

é one who has a body

ed: The upanishad

From that Atm@ came forth ether; air from ether;
fire from air; water from fire; earth from water; plants

from earth; food from plants; purusha (body) from

food (I-2).

By the term “that Atma” reference was made to

Brahma; and to show who He isin a manner, which

the student might understand easily, the upantshad

stated that the purusha was annarasamaya, t.e., a modi-

fication of food and water (1-3); next, that within it

was pradnamaya; that it was atma (II-2); and that

whatever was the dimd of annarasamaya was the dima
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of this also (III-1). The impression first created that

prinamaya was the dima of annarasamaya was thus

removed ; and it was stated that another was the atma

of both. In this manner the upanishad passed over

manomaya and vijndnamaya, and reached Gnandamaya.

It therefore teaches that the same world-cause is

adnandamaya; and the world-cause, as shown in sub-

section 5, is the all-knowing Ruler of all. To this

objection the sdnkhya, who put forward the first view,

replies. True; but th use is no other than a

jiva; for it is state dogya itself, to which

reference is made, this jiva with my-

self” and “That ¢ etaketu”. Here the

-expression ‘‘ With my the word “ That” refer

to Sat mentioned as -cause ; and this Sat is

put in apposition with: with Svetaketu, who

also was a jiva. ¥ ‘sition—t.e. words in

the same case, placed }and intended to denote

the same object—always oneness. And the jiva

is competent to will and then create; for he is an

intelligent person.

3. A further objection is raised: The upanishad

begins with this injunction—‘ One who meditates on

Brahma attains the highest,” and then gives this

definition ‘“ Unchanging, shining, and without limi-

tations is Brahma”. This shows Brahma to be

the object of meditation and of attainment; for one

attains what he meditates on. If the jiva were Brahma,

there is nothing to be attained by him; for he is a

jiva already. Being known, the definition would be
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purposeless. Lastly, he is not unchanging ; for his attri-

bute jnadnam contracts and expands; and he is not without

limitations. Hence Brahma is not a jiva. The opponent

replies: By the term Brahma is meant the aspect of the

jiva divorced from the body ; and it is this that is to be

attained ; and the definition states what this aspect is.

The attainment of this aspect is indeed moksha ; for it

is stated

From one, who is in a body, welcome and unwel-

come things do not depart tone who is without.a body,

welcome and unweisc; “as not touch (chando.,
VIIT-12-1).

Hence, this asp “jiva is stated to be

anandamaya.

4. The opponent

The upanishad goes a

following the method |

star to a person. Hi is first drawn to the

branch of a tree; and w vis eye is turned to it, he is

asked to look in the same direction ; and it is stated that

the star which he sees is what has to be known. Follow-

ing this method, the student’s attention is first drawn to

his body with the words “ This purusha is annarasamaya ;

then it is directed to prdana with its five-fold activity,
which is within the body, and supports it; next to the

mind, which is within the last one; next to buddhi,

which is within the last; and it is finally fixed on the

jiva, as the dtma of them all. The natural aspect of the

jiva is Brahma; and the samie is stated to be dnanda-

nis conclusion further :

te what the Atma is,

e world to indicate a

maya.
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5. Brahma—the tail. Were an illusionist raises an

objection. The wpanishad states:

He has the form of man; imitating the human form

of vijniinamaya he has a human form. Pleasure (priya) is

his head; moda is his right wing; pramoda is his ieft wing;

ananda is his trunk; Brahma is his tail, that supports.

(V-2 and 3).

Brahma is therefore other than @nandamaya (1).

Opponent. It is not so. Brahma is described as

having the form of man by His attribute, and is stated

Himself to be head, wings and tail. This is clear from

the description in , sin section 1, verse 3 of

the body nourished: parts of the body—

head, wings and ta er from the body. In

the same way Brahm yandamaya, is described

by priya, moda and fhich are not other than

Himself (2). As Brak wholly ananda (bliss),

is the seat of priya noda and dnanda, des-

cribed as parts of :"is stated to be the tail

that supports therm. <8: end were other than

anandamaya, the upanishad would have stated (3) ‘ other

aa

(1) Brahma is therefore other than. In the words

“His tail’ the termination of the sixth case shows

relationship ; and this implies two things, the tail being one,

and he who has it being the other. Hence Srahkma, the

tail, is other than Gnandamaya, who owns the tail.

(2) Which are not other than Himself. The reply to

the objection raised on the strength of the sixth case is that

it denotes here the relationship of the whole and a

part of it.

(3) The upanishad would have stated. In this context

each thing is shown to be other than the preceding one, as

21
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than a@nandamaya and within it is Brahma ; He is Gtma’ ;

but this is not stated. The upanishad began by enjoin-

ing meditation on Brahma. It next gave a definition,

by which He is differentiated from everything else.

Reference was then made to Him as Atma in the text

‘From that Atma’. In order to show that He is the

inner aima of all, the upanishad mentioned pranamaya

as the inner atma of annarasamaya, and then passing

over it, stated manomaya as the inner Gima of both. In

this manner it passed over manomaya and vijnanamaya,.

and ended with the.# at anandamaya is the

atma of all. Hence% ‘shows Brahma Him-

self. with whom the: gan, to be dnandamaya.

6. Illusionist. & « * Brahma is his tail’

the upanishad gives a wt,, VI-1) which means.

that one, who has of Brahma, exists, and

that one, who has ledge, does not exist..

This does not refer to ge of dnandamaya, and

its absence (1). Ananda wn to all the world in

the form of priya, moda and the rest ; and reference to its

knowledge and its absence would not be fitting. Hence,

being its aimi; hence Brahma would have been stated to

be the a@tma@ of adnandamaya, and therefore as different

from it.

(1) Does not vefer to the knowledge of dnandamaya.

Verses similar to this verse are found in the upanishad in

regard to annarasGmaya, pranamaya, manomaya and

vigninamaya; and in all of them the terms anna, prixa,

manas and vijndnam are found. If anandamaya were the

principal thing, the word d@randa would be found in the

verse ; but it is not.
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this verse has not been stated with reference to ananda-

maya; and Brahma is other than adnandamaya.

Opponent. You say that the verse under considera-

tion refers to what is stated to be the tail; but in the

four verses preceding it reference is made not to the

tail, but to annarasamaya and the rest. Similarly, here

also reference is made by the verse to dnandamaya, and

not to the tail or anything else.

Illusionist. Then dnandamaya Himself is Brahma.

The objection that I stated holds, as Brahma would be

known to all, *

Opponent. Tru

is unlimited. Your Pré

you must therefore sa

answer applies to us t«

7. Illusionst.

up of head and th

Brahma.

Opponent. Brafona fieither the tail, nor the

support ; He cannot therefore be said to be the tail.

Illusionist. Brahma is said to be the tail and

support, as He is the seat, on which the illusion created

by avidya rests.

Opponent. Brahma may be described as priya, moda

and the rest to show that He is a@nanda, and other than

pain. Thus, as by the definition ‘ unchanging, etc.’ He

is differentiated from things, that undergo changes, from

things that do not shine, and from things that are subject

to limitations, so He is differentiated from what is not

bliss by the statement ‘ He is @nandamaya’. Hence, in

% known that dnanda

ii—is known already ;

mlimited dnanda. This

not a whole made

s dnandamaya is not
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the term dnandamaya, the termination maya (mayat) as

in the word praénamaya has not separate meaning. The

conclusion is that the natural condition of the jiva, who

now appears under the influence of avidya to be divided

in endless ways as devas, men, etc., is described as

anandamaya. It is every part of it bliss and only bliss.

Anandamaya is therefore a jiva.

Final decision. Anandamaya is the highest Atma.

This expression is what is implied by the words na and

asabdam (1) drawn down from the first sitra in the

preceding sub-section. is the reason? He is the

seat of infinite blis: sf the upanishad gives

a description of bliss, init the happiness of
nd strong. and who

earth, and showing that

of beings and of various

. the happiness of the

© bliss of Anandamaya

is one hundred times ess of the last, z.e., the

four-faced being: and * that this description is

intended merely to indicate that this bliss exceeds the

happiness of every one and that it has no limit, it is

stated that speech and mind set out to find out its

higher limit, and that they return baffled. Bliss of this

kind can never be found in a jiva ; for he enjoys a drop

one who is youn

commands every iniy

the happiness of various

personages is one hb

next lower class or

(1) By the words na and asabdu. The latter term

means that in regard to the existence of which testimony

(sabda) alone is not authority; as the jiva shows himself,

and as he is also known from inference, he may be denoted

by the term asabda.
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of limited happiness mixed with endless misery. The

freed jiva enjoys the same kind of infinite bliss no

doubt; but it is bestowed on him by Brahma, after

releasing him from his bondage. The bliss of Brahma,

on the other hand, pertains to Him by nature ; and there

is nofhing to show that it has had a commencement. It

is not left to settle this point by argument only. There

is express statement : ,

There is a Being known as Anandamaya, who is
other than this viyninam who is within it (V-2).

or the term means one

ndance ; and he wha
And vijninamay

having vijnadnam co

has it is a jeva.

2. Vijndnamaye 3

reference was made tc

Anandamaya ; and +

the opponent regardiy tion maya in vijnaina~

maya as having no mes $ this is not legitimate.

In the case of the word pradnaniaya, the termination has

no meaning, and this has to be accepted; but here as

one who has wijndinam is available, the termination

should not be so dealt with. Vijnanam is a natural

attribute of a jzva, whatever be his condition.

3. Here an objection is raised. The verse, which

follows the texts regarding vijnanamaya, states “‘ vijna-

nam does yajna (offering), and does (worldly) actions ”

(V-1). How is the use of the word vijnanam without

the termination explained ? (N.B.: The meaning is that

both the words are synonymous, and that therefore the

termination has no meaning.)

para 4 of the first view

immediately preceding

ranslation of vijnadnam,
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Reply: The term vijndnam in the verse refers to

a jiva; for like his attribute, he is also self-revealed,

and the term has this meaning. Next, vijndnam is

his chief attribute ; and he is defined only as possessing

it; and it is usual to use a word connoting such an

attribute to denote an individual as possessing the

attribute. The word ‘go’ connotes the characteristic

attribute of cows; and by itself it denotes also an

individual possessing this attribute. Lastly, the term |

denotes a knower (/n@ii)} termination being that

known as lyut or lyu arian. In the former

case on the authori s sitra, ITI]-3-13, the

termination is assum te the doer ; and in the

latter the root is include group of words referred

toin Ibid., ITT-1-134. 30, the term vijnanam

is used in the following note a jiva:

(i) In the verse % 4% stated to do yajna

(offering) and (worldly} an unintelligent thing

like buddhi or vijnanam cannot do these things. The

word ‘does’ should not be understood in a secondary

sense, following the precedent in regard to the body—the

jiva’s instrument—where it is stated “It eats beings ”

(II-2). In regard to prana and mind—also instruments

of the jiva—the preceding sections contain no such

mention of the doing of action peculiar to a knower.

And as both prana and mind intervene between the

body and vijninam under consideration, the precedent

is broken. It should not be forgotten that recourse to

a secondary meaning is itself a flaw, unless with the

primary sense the meaning cannot be made out.
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(ii) In. section 6 of the same upanishad jivas

and material products are considered separately with

reference to the attributes peculiar to each class ; and

it is stated “ He (Anandamaya) became vijndnam and

what is other than vijnadnam” (verse 3).

(it) In brihad aranyaka (v-7) many things are
enumerated within which Brahma is present, and one

of these is wijninam. The reading of the madhyamikas

is exactly similar, except that the term atmd is used

in the place of vijnanam; and this shows on the place

authority (sthanam) th is dtma—z.e., a jrva.

The neuter gender ay conflict with its

denoting a jiva; but t i in the light merely

of something that ex ring that the term

vigninam in the verses édit merely, the term

vigninamaya is certai . Phere is a precedent

in the same context ; which follows the

text regarding annara h reference is made

to anna (food), annara not anna, but is a

modification of anna. Hence, the conclusion that

Anandamaya is other than a jiva stands.

4. Words in apposition. Interpretation of the

illusionist. In para 2 of the first view it was stated that

two words, which denoted Brahma and a jiva, being

in apposition, Brahma was jiva, and that the latter was.

competent to create the universe. This latter point is

untenable. In the state of cosmic rest, the bound jiva

is without a body and instruments; and his attribute

jnanam is in a state of extreme contraction. How can

he create by mere will? The freed. jiva is equally:
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powerless, as will be shown in chapter IV, section 4.

The former point is equally untenable. The term

denoting Brahma connotes that He is without any

imperfection ; that He is the seat of numberless, im-

measurably high, auspicious attributes; and that He

is all-knowing, omnipotent, with an unfrustrated will;

and the term denoting the jzva connotes that he is the

seat of endless sufferings of various kinds, and that

every thought and every motion of his down to the open-

ing and closing of the eye-lids depend upon his karma.

How can the two sets af {as co-exist in the same?

The opponent re et should be regard-

ed as non-existing. second set (1); Brahma

under the influence gines that He suffers ;

but this thought is a m e

Reply. On this ¢ under the influence of

avidya (2) and the x sugendered thereby—

these alone (3) const. ctions; and the seat

(1) This is the sec Of the three alternatives
stated here, the third alone is put forward by the opponent ;

but as the other two are possible, they are considered here.

(2) Under the influence of avidya. A cloth, which is

pure in itself, becomes dirty by contact with a polluting

substance. A crystal, which in itself is pure, appears red by

the side of a rose. Similarly, Brahma is free from imperfec-

tion and the seat of every good thing, and is yet connected

with avidya. Wf both were natural and real, there would be

conflict, but avidy@ is unreal. This is the opponent’s

meaning.

(3) These alone. It is not suffering alone that is

undesirable ; but its cause, avidyd, and the thought that there

is suffering also are undesirable.
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of them cannot at the same time be also free from all

imperfections.

Opponent. These imperfections being unreal, there

is no harm.

Reply. ‘Even the unreal imperfections are undesir-

able; and to remove them all upanishads do their

work, as you say.

Opponent. This theory is needed to explain the

words in apposition.

Reply. A theory, that is built up, should be

s se. capable of standingunopposed to vedic

examination.

Opponent. The &

Reply. Then the

by pointing out that th

and that the condition,

Opponent. Both

alone exists without :

Reply. This is an:éxploded theory. See “Three

tatvas”. It is sufficient to note here that this explana-

tion does not consider the commencement of chapter

VI of the chandogya, in which by the knowledge of one

thing the knowledge of every thing is predicated.

5. Opponent. The commencement has been duly

considered. Nothing other than Brahma exists ; hence

by knowing Him, other things are known as not

ributes does not exist.

id cease to be a guide,

of suffering is natural,

bliss is a myth.

on-existent; Brahma

existing.

Reply. If all things were unreal, there would be

nothing to be known. The fact stated would not

happen. If as the knowledge of one thing relates to a

22
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real thing, the knowledge of all things also relate in

the very same way to real things, and if all these things

are contained in that one thing, then it is possible to

state that by knowing that thing all these things are

known. By knowing real shell-silver, unreal silver, for

which it is mistaken, is not known.

Opponent. The meaning of the text is—The

nir-visesha thing alone is real; the rest is unreal.

Reply. Then the text should not be worded, as it

is; for it means—by knowing one thing what is not

known also is known, interpretation is open to

the following objec “must say ‘all things

are known as unrea! s unreal’ should then

be brought in; and i “be legitimate to do so,

when the sentence s derstood without them.

(ii) As we understan tence, all things being

included in the one 4

the same kind; and #

your interpretation as= :

unreal universe, the two pieces of knowledge would be

dissimilar. (iii) The term ‘know’ needs a knower, a

thing known, and knowing; as they do not exist, it

must be taken to mean ‘to withdraw’ thus—‘ by

knowing one thing, all things withdraw’. This will be

resort to a secondary meaning. Further, the example

given would not fit in with your view; for it states that

by knowing a lump of earth, the cause, its products

are known.

Opponent. ‘ven here what is intended is that the

change from the lump of earth to the products is unreal.



SUB-SEC. 6] FINAL DECISLON 171

Reply. To show that what was stated was possible,

a well-known fact shculd be stated ; but the hearer did

not know that the products were unreal, as the snake,

for which the rope is mistaken, is unreal; hence in

your view the example will not fit in.

Opponent. That the products are unreal may have

been known from inference or some other authority.

Reply. This can be known only from the text

‘That thou art,’ which occurs much later in the

upanishad. We are not,.aware of any other source,

whether supported or iby arguments.

6. Thus, our st he commencement of

the upanishad was ¥ sidered is borne out.

the verses that follow.

siverse:- was Sat; before

Similarly you have no

They state the followis

the time of creation &

the creation Brahm

an operative cause 6 iself. At the time of

creation He willed ‘ i elf become many in the

form of endless moveable and immoveable things—a

willing not found elsewhere ; He created as He willed

endless things of many kinds in an order that was

unique. He caused jivas controlled by Himself to enter

all unintelligent objects and made for Himself endless

names and forms. He is the root from which everything

else proceeded ; He alone supports them, moves them to

action and gives them existence; and they will be dis-

solved in Him alone in the end. These points can be

known only from the veda. Other upanishads point out

regarding Him attributes by thousands, such as freedom

name and form ; in

Sat, did not need
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from karma; freedom from every imperfection ; omni-

science; being the ruler of all; the possession of

unchanging objects of desire and of an unfailing will ;

giving bliss to all, and being Himself infinite bliss. To

say that the term ‘ that,’ which refers to Brahma des-

cribed in the upanishads as clothed in endless viseshas

to be known from no other source, denotes only a nir-

visesha thing merely is inappropriate and resembles the

ravings of a mad man. The term ‘ thou’ too denotes a

jiva in samsdra (cycle of births and deaths); and to state

that it denotes only thing is to abandon its

own meaning. To “2sesha shining thing

is prevented by avzd searing is to assert its

destruction. Thus by x the primary meanings

of both words—that you resort to secondary

meanings.

7. Mtmamsaka

now comes forward

words in the same cass

on. The mimamsaka

planation. When two

pposition, as red rose, is

their meaning considered at the same time, or is the

meaning of one word first considered, and it is then

connected with the meaning of the other word? In the

former case, as the two words in apposition should

denote one thing only, the object possessing the red

colour should be identical with the object belonging to

the species rose. This would mean that as the objects are

one, so the red colour and the peculiar feature of the species

rose (which we shall denote by the term jatz for conveni-

ence), are also one, which is absurd. In the latter case,

the object possessing the red colour should first be taken,
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and then connected with the object belonging to the

species rose as qualifying it. This would mean that the

red colour qualifies the jatz rose, which is equally absurd.

Hence the objects possessing the red colour and the jati

rose are taken; the attributes are ignored; and the

objects stripped of their attributes are treated as one.

The absurdity pointed out will appear in a stronger

light in the sentence ‘This devadatta is he meaning

& person seen at another place and on another occasion.

Here the former place and. time are not identical with

the present place an Bt

secondary sense.

side the ordinary ssn

here is to ignore a j

ere is no resort to a

pen if something out-

en; but what is done

he ordinary sense, and

retain the more in:port ion. A person does not

cease to be the same p ;

8. The mimams

oses a finger.

tion is equally unten-

able. When a word sedby itself, jar (singular

number) for instance, thew thout the case-ending

shows three elemenits-—an attribute, an object, and the
connection between them, while the case-ending indi-

cates oneness—not oneness of all the three elements,

but oneness of the object merely. That this is so is

known from recognised usage(1) based on sense

(1) Known from recognised usage. We ask the

opponent: In words in apposition you ignore the attributes ?

What is the reason ?

Opponent. Oneness indicated by the same case-

endings is the reason.

Reply. Words without the case-endings connect the

attributes with the object; and the meaning of words
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perception.. Similarly, when two words in the same

case are used together, the case-endings show one-

ness of the objects, but not oneness of their attributes

also. Hence, when both the words are considered

at the same time, all the attributes connect themselves

with the single object. As the two words should be

considered at the same time, it is unnecessary to notice

the difficulty pointed out in the second alternative. In

using two words in apposition the intention is to show

that an object densted ,

attribute may be dant

another attribute, <

possessing both the &

the support of the gra

@ word as possessing one

ther word as possessing

efer to one object as

“Phe interpretation has -

Thus, in the expression

without the case-endi

meaning. See Introd

case-endings should x

connection of the cbjeai

show that the object is one.

r importance than their

22 and 34. Hence, the

stcod as overriding the

attributes. They only

Opponent. Usage shows that the case-endings

indicate oneness. ,

Reply. Usage also connects the attributes with the

object.

Opponent. Words denote only the object; its con-

nection with attributes is seen by sense perception. In

cases, in which this is not available, words do not indicate

the connection with attributes.

Reply. Why should it not be the other way ? That

is, words denote the connection of an object with its

attributes, and oneness is seen by sense perception. Hence

words denote an object as possessing attributes.
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‘devadatta is black-coloured, young, red-eyed, not-weak-

minded, not-poor and without faults, the first three

epithets show the possession of three attributes in a

positive form, and the other three words the possession

of three others in a negative form. As words in apposi-

tion should be understood in this manner, their sense as

settled by recognised usuage should be adhered to; and

words are so understood in the world. When the order

is given—~ bring a red rose’—an object answering to

this description is broughi.and no other. It may be

thought that the pexzs *.the order sees the red

colour in a rose and re is another example

to remove this doub person going to the

Vindhya mountains n the jungles of those

mountains mad elepha , he will not ignore the

on connote two attri-

36 same’ object, even

a secondary sense, é.g.,

butes, that cannot ¢

there one word (1} is

(1) Even there one word. Words should be taken in

the sense that is settled by usage; this is the natural course.

But if such sense be found to be unsuitable on proper

authority, a secondary meaning should be resorted to. If

this be not possible, another primary meaning should be

assumed. The term go’ means a cow, and also light; here

the primary meaning cow’ cannot be extended to light,

hence another primary meaning is accepted. When recourse

is had to ‘a secondary meaning, it should be done for one

word only ; for, by this alone the incompatibility is removed.

All words should not be so understoed; for then the

intention of the speaker cannot be found out. When a

secondary meaning is adopted, the word does not denote
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bahitka is a cow. The term cow is understood as mean-

ing like a cow. In the expression ‘ red rose’ there is no

conflict in the co-existence of the two attributes—the

red colour and the jatt rose; hence the same object is

perceived as possessing both the attributes. Here the

opponent interposes. Have I not urged that an object

possessing one attribute must be different from an object

possessing another attribute? The words jar and cloth

(ghata, pata) have the same case endings, and yet they

cannot denote the same object. Words in apposition do

not therefore dencte: clothed with attributes.

‘their attributes ; and

as one.

3 say, if the connection

oneness of the object

ybat makes oneness of

ty in the co-existence

the object so indicate

Reply. This may:

with two attributes 2

impossible; but it is

the object impossible i

of the two attribute @ object. The incom-

patibility in the case « nd the piece of cloth is

known from a source of knowledge other than the words

themselves. In the expression ‘red rose’ no such in-

compatibility is perceived. The attributes are as com-

patible, as in a person having a stick and an ear-ring ;

and as in an object possessing color, taste and smell. It

is not merely this; by the difference in their connota-

tions the words in apposition are intended to show that

one object has both the attributes. When two words

an object stripped of the connotation. The attribute

connoted by the word in the secondary meaning is connected

with the object.
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are used to denote the same object, each must refer to

some attribute in it; otherwise the use of both the

words would be purposeless. Hence both the attributes

are intended, and should not be ignored. Here the

opponent (Sankara) explains. The words merely point

out objects without reference to their connection (1)

with the attributes, which they connote, and therefore

do serve a purpose.

Reply. The purpose of pointing out the object

will be served by one word only, and the other word

will be superfluous. ] spect of the object to be

pointed out by eac :

admission that the

(2). The opponent

the statement ‘This <«

is no need to resort

sesha (with difference)

apport of his view to

Here too there

“y meanings ; for there

(1) Without refe connotations. When the

moon is pointed out to ah: by asking him first to look

at the branch of a tree, ‘and ‘then to look in the same
direction, the branch serves only the purpose of showing

the moon. It is not intended to connect it with the moon.

Similarly, the attribute connoted by a word serves merely

to show the object; but it is not the intention to connect it

with the object.

(2) The object is savisesha. The opponent would

ignore the attribute in order to support his own theory that

Brahma is nirvisesha; but in the end he is driven to admit

viseshas; for if the two aspects are different from one

another, they cannot be identical with the object, and they

must differ from it. It then becomes savisesha. It is better

therefore to admit that the attributes of an object are

intended by the person, who places two words in apposition.
23
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is no incompatibility (1). The person was in one place

in the past, and he is near in the present time. Because

there is no difference, a thing that was seen at two

different times is recognised as one object only by those

who maintain that objects have not a momentary

existence only. If the opponent contends that there is

difference, t.e., that the devadatta seen at a past moment

is different from the devadatia seen at the present

moment, he will maintain that every object exists s only

for a moment.

10. Arund-adhg

are to be interpre

in more than one att

words in apposition

@ one object clothed

joined in the text (2).

With a red, one-

the soma creeper shoud

reddish-brown eyed (cow)
ed.

.made with the one-

year old animal possess “colour. This is stated

(1) For there is no incompatibility. If devadatta were

connected with both the places at the same time, there

would be conflict ; but he is not. This example was referred

to by the opponent to justify the adoption of secondary

meanings for both the words ‘he’ and‘ this’; but as pointed
out in the text there is no need for it. A word denotes an

object as possessing a certain attribute, this is the principal

element; and if it be ignored, the object cannot be denoted

at all. This is the reply to the opponent’s contention that

in ignoring the attribute there is no resort to a secondary

meaning.

(2) It is enjoined in the text. This impiies that to

strip words of their connotations, and take only objects as

denoted by the words will be opposed to the rule deduced by

the puirva mtmamsa (III-1-6). See Introduction, para 21.
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in a sitra of the piurva mimamsa. Here the first view (1)

is thus stated. The word arunaya no doubt denotes an

animal (2) possessing the red colour ; for like the common

form of a species (akriti), qualities also naturally appear

only as aspects of objects. Yet the red colour cannot

be connected only with the ekahayant (one-year old

animal); for the sentence would then mean ‘ purchase

with the one-year old animal, and it should be of the

red colour; but the same sentence cannot give two

directions. Hence the sentence should be split up inte

two; the word arxz ‘tben show that every

article without exce; 1 the context should

ord is in the feminine

sed merely as indicat-

ender of the words that

_on the subject is as

i and ekahayanyeare

placed in apposition. word shows an object

possessing the red coisurs and the second word an

object, that is one-year old. Being in apposition they

gender is no objectior

ing all objects, whatever

denote them. The #

follows: The two

(1) Here the first view. As the sitra is explained

differently by the mimamsaka, the Sri Bhashya states what

the correct first view and final decision should be. This is

stated in para 10.

(2) No doubt denotes an animal. This is based on

the rule deduced in parva mimamsa (I-3-10). See

Introduction, para 12. The rule refers only to a@kriti; but

qualities are exactly alike. Both @kritt and quatities appear

only as aspects (prakara) of objects; and they have no

independent existence. Hence what applies to akrits

applies to qualities also.
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indicate that the object is one. The one-year old object

and the red colour are connected with the one action—

viz., purchase, as the first word by its very form connects

itself with the second as its epithet (viseshana). In

this there is no incompatibility. Hence the red colour

should be connected only with the means of purchase—

the one-year old animal. If the connection of the red

colour with the purchase should be known from the

sentence like the connection of the one-year old animal,

then two directions would he given by the sentence ; but

it is not so. By ¢#t zeaytl itself. (1) an object

possessing the red : ted; as it is put in

apposition with the it is indicated that the

object should be ons- his alone is indicated ;

ed colour with the age;

e that the object as

This is in accordance

‘pposition given by the

but not the connesti

for words in apposis

clothed in the attr

with the definition o

grammarian. ee

11. This being so (2), in sentences like ‘ the red

cloth is’ the object being one, the sentence is one.

(1) By the word arunaya itself. This shows what

work is done by the two rules. The rule deduced in I-3-10

shows that a word not only connotes an attribute, but that

it also denotes an object possessing the attribute. The rule

now being considered shows that the same case-ending in

many words indicates that the object denoted by them as

possessing the attributes connoted by them is one.

(2) This being so. The mimamsaka’s view is that
the word ekahiyant satisfies the need of the sentence, and

that the other word arunayi is not required. (See para, 12,
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The business of the sentence is to connect the cloth with

the action ‘to be’; the connection of the object with the

red colour is denoted by the word ‘red’ itself ; and

that the cbject connected with the red colour is the

cloth—this alone is known from the words being placed

in apposition. Thus, the attributes may be one, two

or many (1); each word, whether it is a compound

or whether it is used by itself, denotes an object clothed

with the attribute that it connotes. By the words

it is shown that the object

Mgeone; and this object is

being placed in apnositi

clothed in all the até

then connected with entence. Here are

some examples:

(i) Devadatta b

with a stick and ear-rin

(2), young, red-eyed,

ii} make a screen with a

ample, which he con-
& . .

e words cloth is’ will
4 .

ie word red’ occurs in

infra.) This is unsou

siders (I-2-1), viz., ‘re
make a complete sentan

the sentence, it is assuy me desires to know what

kind of cloth itis; and is satisfied by the word

‘red’. Similarly, here also, as the word aruzayi occurs in
the sentence, we assume that a desire springs up as to the

colour of the one-year old animal; and this the word

satisfies. Hence it is required.

(1) The attributes may be one, two or many. Here three

doubts may arise.—(i) In sentences like the ‘red cloth is’
there is only one epithet, and it may be taken to satisfy a

desire as explained. But if there be many epithets, will the

explanation apply ? (ii) Should they not form one compound
word ? (iii) Here the words are in the first or nominative

case. May the termination be of any other case? To

remove these doubts examples are given.

(2) Devadatta, black-coloured. This is the author's

intention. The words ‘red cloth’ denote an unintelligent
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white cloth (1); (iii) bring a blue wtpala (flower); (iv) bring
blue-utpala ; (v) bring the cow, white and good-eyed; (vi)
take out paddy for offering an eight-kapdla made purodasa

to the devati agni with the epithet pathikrit.

Similarly, in the vedic text under consideration.

In the sentence ‘cook rice in a sthalé with fuel’ one

object; the words ‘red, one-year old’ denote an animal;
this difference does not affect the meaning of words in

apposition. Similarly, the termination indicating the case

does not affect it. It may relate to any case. Similarly

also, the epithets may indicate an inseparable attribute, as

colour and age, or oh} ay be separated like the

stick and the ear-riz no difference. The

second example show rds in apposition may

have the ending of 4! anstrumental case. The

third example shows raay be in the objective

case; and the fourth & pie of a compound word.

The sixth example is £ xeda, and shows that the

words may be in the f ease.

(1) The secon ¢adoubt. In‘ witha
white cloth’ (suklena ‘eymination of the words

indicates the connection -of.the whiteness and cloth with the

verb, and its force is exhaudste ien this work is done; it

does not therefore indicate their connection with each

other. We ask the opponent—In the sentence “Do yiga
with a pasu” (four-footed animal) (pasuna yajeta), the pasu
and the singular number are connected with the verb.

Why should we not hold that they are not connected with

each other, as the termination showing the case has

exhausted its force, when it showed the connection ?

Opponent. The termination has two aspects-—as

indicating the case, it shows connection with the verb; as

indicating the number, it connects the number with the pasuw.

The aspects being different, there is no objection.

Reply. The termination of the words connects

whiteness and cloth with the verb; while the placing of the

words in apposition connects them with each other.
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action--to cook—as connected with many karakas is

perceived at the same time. Similarly, each kdraka,

denoted by the group of words in apposition, at the

Opponent. The termination, being in the same word,
shows both the connections at the same time. The two

aspects being of equal strength, neither aspect is incompati-

ble with the other. In your case the connection with each

other needs reference to another word, and as this takes

time, it is nullified.

Reply. Is it your view that quickness in perception

by itself gives strength, while delay in perception by itself

is the cause of weakr : ense perception alone

would be authority ; an ference and testimony

—would lose their for ould give victory to

the charvaka. The ved be authority ; but not

smritis. Of the author! gam and the rest, the

first alone would be at not the others. When

words in the first case are : apposition, the singular

number denoted by thet x: in one word would be

first perceived, and the « ine words in apposition
would be nullified, as co to the similar case-

ending of another word Ye case, which has your

approval, the words sonnext..bhasvdeu, and the singular

number with the verb; and ‘& s their connection with

each other takes place ; but this would be impossible in your

view.

Opponent. It is only when there is conflict, what is

quickly perceived nullifies what is perceived with some delay.

Reply. In our case also there is no conflict. This is

admitted by you in your fina! decision in the case.

Opponent. Absence of conflict alone will not suffice ;

you should have the support of usage also.

Reply. We also have the support of usage.

Reference has been made to the final decision in

regard to the text pasuna yajeta. It is as follows:

In the word pasund the first member denotes a pasu ;

and the termination the karaka (object of the action) and
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very time that it is perceived, appears as clothed in

various attributes, and is connected at the same

time with the verb in the sentence. In their doing

so there is no incompatibility whatever. Here is

an example.

Let a capable cook, prepare milk-boiled rice in a

vessel of proper dimensions with dry khadira fuel.

12. The first wiew and final decision in regard to

the vedic text under consideration given by the

mimamsaka are unsound,...fie considers that when a

word (1) connoting ax# “gccurs in a sentence,

in which an object i connotes merely the

attribute, and that th 3 word arunaya only

connotes the red cclo niclusion is untenable ;

for both in the world ani eda no word connoting

first with the karaka,

xt is connected with the

number. The numbe

which is nearest to it ; =

action denoted by the v ber through the karaka

is connected with the ® 16 action here is yaga

shown by the word near at hand, v7z., yajeta. Thus, oneness

becomes an anga of the yaga; but as it has no form and

cannot therefore help in bringing the yaga into existence,

it looks out for an object to which it may attach itself. It

finds this object afterwards in the pasu. Thus oneness and

pasu being connected, the yaga should be done with one

pasu only (IV-1-5).

(1) He considers that when a word, etc. In the

expression ‘black goes’ (krishnogacchati) he admits that

the word ‘ black’ denotes a black object. In the expression
‘white of a cloth’ (patasya suklah) the term white denotes
only the quality; and he concludes from this that in all

cases, when in the same sentence another word denoting an

object occurs, the word connoting the quality does not

denote the object also. This conclusion is refuted here.
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an attribute, when placed in apposition with a word

denoting an object, has been seen to connote only the

attribute. And the argument on which the conclusion

is based is also unsound. In the expression patah suklah

(cloth white) the first word denotes an object; and yet

the second word denotes an object possessing the white

eolour and not merely the colour. In the expression

patasya suklah (white of the cloth) the second word no

doubt does not denote a cloth possessing the white colour ;

but this is due to the use of different case-endings ; not

because the word ° wht ra in the same sentence

with the word ‘clo sme expression, if the

word bhagah be ad the word ‘ white’

(suklah) having the s ‘ndings, the word will

denote a part possess hite colour. Next, the

statement in the first ansound, that because

the purchase is conn -one-year old animal,

the red colour is ¢ with it. The word

connoting the red colow ‘naya—is in apposition with

the other word, the object denoted by which does not

possess an attribute incompatible with the red colour.

Hence the attribute connoted by it may be found in the

animal, and the word may be connected with the verb

in the sentence. In this there is no incompatibility.

Lastly, as the red colour may for the reason stated be

connected with the animal by the words themselves,

the animal and the attribute may not inappropriately

be the means of purchase. The final decision need not,

as it does, connect both the words with the verb, and by

this means connect them with each other. Hence the
24
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explanation of the sitra given in para 10 is the

right one.

13. Application to the present case. The interpreta-

tion of words in apposition having been thus settled, it

may be applied to the present case. In the text ‘ That

thou art’ and similar texts, in which words are placed

in apposition, the oneness intended should be explained

without ignoring the attributes connoted by the two

words. This wil] not be possible to one, who does not

admit that there is a highest Atma, who is an enemy to

“seat of limitless good

‘the dtmas that are

ainningless avidyd, and

y, Here the opponent

ili not Brahma, by the

apposition, become

d by the word ‘thou’.

Reply. No; for t¢ u’ also denotes only

Brahma, the inner Bu va. This will be clear

from the following explanation. Brahma, denoted by the

word sat (2), free from the touch of every imperfection,

all imperfections, and’

qualities, and who

or were under the infl

suffer or suffered (1) en

asks-—-if I admit what

words ‘that’ and ‘t

the seat of all imperfe

(1) Or suffered. A person, that is seen to be other

than the king, when he is punished by him, does not become

identical with the king, when he is rewarded by him.

Similarly, the jiva, that was other than Brahma, when he was

bound, does not become Brahma, when he is released and

shares in his bliss.

(2) Brahma may be other than the jivas; so is a bit

of straw. How is He an object, which all will seek ? The

1For the first view and final decision of the mimamsaka see
Introduction, para 21.
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possessing an unfailing will, the seat of groups of endless

infinite good qualities, and the cause of all, willed ‘I

will become many, and created the whole world, begin-

ning with fire, water and earth. In this world, which

consisted of various forms of devas, men and the like, He

made the jivas enter bodies suited to their karmas, as

their atmas, and He himself of his own choice only

entered after them as their inner ruler. For the aggre-

gates thus produced in the forms of devas and the like

aud ending with Himself, He made names and forms.

That is, aggregates of- aione are objects and

are denoted by word ith this j7va—atma,’

meaning ‘ with this #2 dicates that the jiva

has Brahma for his # uler. This happens as

Brahma has entered i ‘na as his inner ruler.

This is clear from the

He created all -

it, He entered into ¢

them, He became sat and

exists, having created

; having entered into-

Vi-2 and 3).

Here the term ‘all this’ refers to the two classes—:

jivas, who possess intelligence and material products,

which are unintelligent. The text divides them into

two groups by the words sat and tyad and by the words.

vijninam and avijninam, and shows that Brahma entered

jivas also. Names and forms being made in this manner,

all words denote the highest Atma united to material

products and jzvas. Further, the text ‘ All this has that

(Sat) for its atma (chando., VI-8-7), indicates by the term

two epithets—freedom from imperfections and the possession

of good qualities—are therefore stated.
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‘all this’ the world blended with jivas, and affirms that

He is their adtma. Thus, Brahma being the atma of all

jivas and material products, the whole world including

the jivas becomes His body. This is stated in other

places. ‘ He has entered into men, and rules them ; and

is the atmd of all” See also antaryami brahmana (brihad.,

V-7), and subala upanishad.

14, Hence, even words denoting jivas, denote

Brahma alone; for He is the atma of jivas also, and they

form His bodies. Words, denoting unintelligent bodies

in the form of devas, av the like, denote only the

jiva, to whom they text ‘four persons by

fadasaratra (done in

as they become devas (1).

the aspects, but go he persons or objects,

whose aspects they ar x that words denoting

bodies should aim ai-dé :those who own them.

By the term aspect (prakara) reference is made to the

element ‘such’ in objects, that are perceived as being

such and such. This element needs the object, and the

object needs the aspect in order that it may be known;

it is but right therefore that the aspect should end in

denoting the object. Words, which denote the aspects,

should also end in denoting the objects. For this reason

words like cow, horse and man, that connote the common

(1) They become devas. The text is quoted to show
that the word deva denotes a jiva in a deva body ; and not

merely that body ; for then the word would be devam gacchanti.
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feature of the species (akriti), (which feature is the

aspect in which they appear), end in denoting the bodies

that exhibit this aspect. The bodies too appear as the

aspects of jivas, from the fact that they serve as their

bodies; and the jivas too, who own the bodies, appear as

the aspects of Brahma. The words, that denote the

bodies, therefore end in denoting Brahma alone. Hence

as all words denote Brahma alone, when they are put in

apposition with words denoting Brahma, they are used

only in their primary Ae

15. The oppone

tion. In the expres

‘the broken—horned:

akritt (common featu

put in apposition wi

object appears as the,

we see that the terrr

ég., dandt (one havin

ear-ring).

Reply. What determines the placing of words

in apposition is not invariably any one of these—

akriti, quality or object; for if it were one of

these, words denoting others should not be put in apposi-

tion; but they are. Ifa thing has existence only as an

aspect (prakara) of another thing, it cannot remain

without the other thing, and cannot be perceived with-

out it. Words denoting such a thing denote the other

thing as appearing in the aspect, which they denote.

They may therefore be properly put in apposition with

words, that denote the same object, as clothed in other

forward with an objec-

broken-horned,’ and

only words denoting

species) and quality are

enoting objects. If one

ava) of another object,

viz possession is added ;

_undalt (one having an
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aspects. But where a thing has an existence by itself,

and can stand independently, and is made to appear

sometimes as the aspect of another object, there the

termination showing possession is added. The objection

therefore fails.

16. As even the jiva in the material vehicle is the

body of Brahma, and is the aspect in which He appears,

words ‘I’ and ‘thou’ and the like, though intended to

denote jivas, denote Brahma alone. This being so, the

upanishad after stating ‘.AlL this has that (Sat) for its

atma’ closes with thé. 4 thou art’. It does

not, however, follow * ates of the jiva touch

Brahma ; for the jive id with Brahma as His

body. The properties * y like childhood and

youth do not touch the ilarly here. The word

‘that’ denotes Bray id-cause, the possessor

of an unfrustrated

and the enemy of all ir

shows the same Being a8

of all good qualities,

3, The word ‘ thou’ (1)

of the jiva and of his

body. Thus both the words are used in their primary

meanings. By understanding the words in this manner,

we avoid conflict with the context, and with all the

upanishads. We are saved from the need to attribute

(1) Thatthouart. This means that Sat denoted by the

word ‘that,’ and Brahma, the atma of svetaketu, denoted
by the word ‘thou’ are one. Here no affirmation is made ;
for this was made already in the preceding sentence ‘all
this, etc..” and the result is stated here by the words in

apposition, the object being that the student should meditate

on Brahma as possessing the attributes stated in the context

and as being his atmd.
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avidya to Brahma, free from imperfections and the seat

of all good qualities. The very statement that Brahma

and the jiva are one, as thus understood, shows Him to

be different from the jzva, who is His aspect. The con-

clusion is that Brahma, dnandamaya, is other than the

jiva, vijninamaya.

1%. Brahma is sdrira. In para 1 of the first view

Anandamaya was stated to be a jiva, as He is referred

to as sdrira, i.e, one having a body. This vew is un-

sound. The text “ From<thet dima came forth ether,

etc.” (I-2), shows th; : n of annarasamaya—

ie., the jiva’s bod ‘the creation of ether

and the other eleme t the jrva being there-

fore incapable of cree e time, the creator of

ether and the other rruust be another—z.e.,

Brahma ; and He is r dima. The term adtma

being correlated to | id the other elements

down to annarasamaye are His bodies. Regard-

ing pradnamaya it is state

Who is the dima of the previous one, the very same

is the aim (in the body) of this also (III-1).

The previous one is annarasamaya, and its atma is

Brahma, and He is therefore the dtma of pradnamaya,

and that becomes His body. These remarks apply to

manomaya and vijndnamaya also ; and they also are His

bodies. Regarding Anandamaya it is stated—

Who is the atma@ of the previous one, the very same

is the atma (in the body) of this also (VI-2).

The previous one is wjndinamaya, and its atma

is Anandamaya. He is therefore His own dtma—i.e., no
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other is His atmd, and this is as it should be, as

He is the seat of infinite bliss, and as no other is fit to

be His atma and control Him. The conclusion is that
Brahma has everything as His body, and that a being,

who has the whole world as His body cannot be a jiva.

Because Brahma is sartra, this work, which deals with

Him, is stated by great men to be sartraka.

14, Barseafeaa og |

If it be said ‘No;.for the ending indicative of
modification is reply is—‘ No; for it

indicates abd

The opponent's

follows:

(i) The ending

words: annarasamay

maya and adnandamea

ted more fully is as

‘curs in the following

jt, manomaya, vijndna-

first word it admittedly

means modification maya t.e., the body.

being a modification i drink. As the begin-

ning is more important, and governs all the rest, the

ending should have the same meaning in the term

anandamaya also. (ii) The ending is largely used in

this sense (2) both ordinarily and in the veda, and this

(1) It admittedly means modifications. Panini, the

grammarian, states ina sitra (IV-3-143) that the termina-

tion maya (mayat) may be added optionally in two meanings
—modification, and part of one’s body. The next sitra

directs that it should invariably be added after words, that

have a long vowel at the beginning. The word ananda is

such a word.

(2) Largely used in this sense. Here are some

examples—mrinmaya, hiranmaya, darumaya (modification
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sense is thought of first. (iii) Further, to understand

the ending to mean abundance (1) will not serve the

purpose. Much of bliss implies a little of misery, and

the existence of misery even in a small degree will

make its seat a jiva. (iv) Lastly, a jiva is certainly a

modification of bliss. Though blissful in his real nature,

he has only a modicum of bliss in the state of bondage.

The satra repeats the opponent's objection, and replies.

Reply, taking the four points in order:

(i) In para 1 of the final decision under the first

sittra (sutra 13) it “that Anandamaya’s bliss

exceeds the happix grades of beings and

various personages, has no higher limit.

This being impossib? #a, the seat of this bliss

must be Brahma ; this as Brahma is not subject

to modification, and ination maya indicates

also abundance, it « i in the sense of modi-

fication (2). The oppon 63 on what is known as

of earth, of gold and of wood); parnamayt juhih ( juhi a
modification of parua wood); samimayah sruchah (sruks,

modifications of samt wood); darbhamayt rasana@ (cord, a
modification of darbha grass). The first three examples are
from worldly usage, and the next three from the veda.

(1) To mean abundance. It was suggested to the

opponent, that the termination is used in the sense of

abundance also; and reference was made to Pauini’s sitra,
V-4-21, and to the following examples—‘ annamayo yajnah
(offering in which food was abundantly given).

(2) It cannot be taken in the sense of modification.
The opponent’s view that the termination in Gnandamaya is

added under Parini’s sitra, V-3-144, is'‘not sound; for it

refers to words in worldly usage, as the term bDhishayam

25
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the majority rule (vide note under sitra 6, page 147) ;.

but it has no place here, as the word adnandamaya has

the capacity to single out its seat from all jivas; and

capacity, known as lingam, is stronger than the context,

on which that rule is based. The rule is not applicable

for another reason. In the word pranamaya, which

immediately follows annarasamaya, the meaning modifi-

cation is dropped as unsuitable. Here also the termina-

tion indicates abundance ; of its five-fold activities the

prana or breathing activity is mostly in evidence.

(ii) Secondly, tae ati

used to denote abun.

were more common

unsuitable, as the w

maya. is also largely

f the other meaning

rejected, when it is

meaning of the term

ganga (Ganges) is giv -his sentence, ‘ Shepherd

huts on the Ganges.’

(iii) Thirdly,

implies a little of suffé

‘one has bliss in abundande:

» that much of bliss

fecund, The expression

‘68 not imply the existence

of any suffering at all. It only means that its degree
is not low. The existence or otherwise of suffering has

to be ascertained by other means. Here the absence of

suffering is known from other vedic texts. A comparison

is certainly intended; a high degree implies a low

degree; and the question is--is reference made to the

same attribute as found in the subject under consideration

occurring in the preceding stira is drawn down to this

sitra. As regards vedic words, the sitra is 150; and this

contemplates words of two syllables only. The word adnanda

has three syllables.
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and in other individuals, or to an attribute, which

is the reverse of that under consideration, as found in

the same individual? The opponent adopts the latter

alternative; but as already stated, it is negatived by

express denial of imperfection of every kind in Brahma:

And in favour of the former alternative there is also

express affirmation in the description of dnanda in anu 8

of the wpanishad; and it is the more natural of the

two. When it is said‘ A.B. is stronger’, comparison

ar individuals, and not

tne individual, such as

is made with the sire

with another attrik:

intelligence. )

(iv) Lastly, the

cation of bliss is un

modification of substanc

as a jar; and the ter

4 the jiva is a modifi-

se is not subject to a

arap of earth is modified

cative of modification

implies a change of fe is naturally jnanam

(a knower) and bliss condition of bondage,

the capacity to know and bliss are limited by his karma.

‘This is all (1).

15. dgqeazang |

And because Anandamaya is stated to be the cause

of bliss in others.

(1) From this discussion the following rule may be

deduced: When two primary meanings of a word are avail-

able, one well-known, and the other not so well-known, if

the former is unsuitable, and the latter is suitable, the

reason which supports the former should be rejected, and

the reason which supports the latter should be followed.
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This statement is made in the following text:

Who will attain worldly pleasure, who will attain the

bliss of release, if this limitless (@kasa) bliss does not exist ?
He alone makes one blissful (VII-1).

He who gives bliss must be different from him who

receives it. Anandamaya Himself is referred to here as

ananda.

16. meqafaatag haa |

And the same Being that is defined in the mantra is

referred to as Ax. ciUbe.

«
The mantra is

limitations is Brahm

jiva. For He is to ber

and what is reached m

Him. Hence, Anandz:

necessary to add thai

brahmana “ one whe

highest (2) ”. ae

Here the argument already stated in para 4 of the

first view is refuted :

ta giva. It is hardly

jerely explains (1) the

i Brahma reaches the

(1) This is clear from the verse, which is between

the brahmaya and the mantra. It means ‘ Referring to that,
1.e., Brahma, this verse has been stated, and the verse is

the mantra. The same meaning of the brahmana is ex-

plained by the br@hmanas and mantras that follow.

(2) The word ‘and’ in this and in the preceding satra
indicates that the reasons stated in them are in addition to.

that stated in the first s#tra. It is absent from the second

sitra; because it is not independent; it merely confirms ~

the reason adduced in the first sitra.



SUB-SEC. 6] SUTRA 17 197

17, Aavsagge: |

The other is not referred to in the mantra ; because of

inappropriateness.

The other is—other than the highest Atma—he

who is called jiva, even though he has become free.

For to Brahma referred to in the mantra the epithet

vipaschit (1) is applied, and this is unconditioned (2)..

It means one who possesses jndnam capable of seeing

diverse things. This is referred to further on thus,

‘““He wished, I will became. many, and to that end I

will evolve.” This is:% ke perception prelimin-

ary to the evolutict se. Similar omnisci-

ence is inappropriate It appertains to the:

freed dtma no doub as had a beginning;

for during the state idage it was absent,

Unconditioned vipaseii tot pertain to him.

To one, who reg 1 aima as being mere

intelligence without ibute,, the unfitness.

to see the many bese feSmore evident. It has.

been already explained that there is no authority

to show that a substance exists that is nir-visesha—i.e.,.

devoid of differences. The opponent refers to the

(1) The epithet vipaschit—vipaschit=vi-tpasyat tchit
—This means one who sees various things. In the second

member the letters yat have been dropped. This is included

in a group of words, beginning with prishodara, which are

similarly formed. (Panini, VI-3-109).

(2) This is unconditioned. This means that it does
not depend on any particular action, on the senses and the.

like. If it did, it would have been stated; as it does not

exist, it has not been stated.
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text ‘ From whom speech returns with the mind without

reaching ’° (ana, anu-9), and observes that Brahma cannot

be spoken about or thought of. Assume that this is the

meaning ; yet we cannot see from this that a thing is

nir-visesha. It only shows that speech and mind are no

authority in regard to Brahma. He would then become

only a non-entity. The upanishad begins with the

direction that Brahma should be meditated on, and states

that He is vipaschit, i.e, all-knowing; that He is the

world-cause ; that He is the. ane seat for jnanam and bliss ;

that He gives bliss te‘¢ 4 by mere willing He

created the whole woi of jivas and material

products; that He e rreated objects and has

become their atma ; uses fear and removes

it; that He controis ¢ the sun and the rest ;

that He is the seat bles ; and many other

things. If after all: ated that there is no

authority for Brahma, that speech and mind

do not reach Hin, it » Speaking like an insane

person (1). The term ‘whom in the text refers to

ananda; for it is correlated to the term adnanda in the

remainder of the text ‘One who knows the Gnanda of

Brahma’. It is connected with Brahma by the words

ananda of Brahma, and reference is made to one who

(1) Speaking like an insane person. If Brahma were

beyond speech, nothing should be said about Him; but as

the upanishad states many things about Him, He cannot be

said to be beyond speech; to say that He is would be

conflicting. As the upanishad refers to the knowledge of

the bliss of Brahma, He cannot be said to be beyond

thought ; to say that He is would be conflicting.
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knows it. If the meaning be that Brahma is beyond

speech and mind, the sentence would make conflicting

statements. Hence the correct meaning of the text is as

follows: Speech began to explore the higher limit of the

bliss of Brahma; and as it has no limit, and for this

reason alone, withdrew from the attempt along with

the mind. It is added that one, who knows that the

bliss of Brahma is limitless, does not fear anything (1).

18. daeqqeane |

Because His Gi

stated.

‘the other) is expressly

The texts, whic

that Atma came fort!

referred to in the

as they distinguish #

thus :

vith the words “ From

@o on to indicate who is

nguish Him from jivas,

ody, praina and mind,

There is a being KR8Y sadamaya, who is other

than this viyninamaya, a d who is within it; He is the

atma,

Here attention is called to the jzva in the state of

bondage, and Anandamaya is stated to be other than he,

and to be his a@tma. This statement would not be

(i) In this and the preceding siitra the reason found

at the commencement of the wpantshad was stated. The next
siitra states another reason found in the middle, which is

clearer, and the s#ira next to it a reason found towards the

close. Sitra 17 is subsidiary to sutra 16, as it confirms the

reason assigned in that sitra. Hence, the conjunction

‘and’ is absent from it.
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correct, if the same jiva, when freed, became Brahma.

Hence the Anandamaya referred to in the mantra is

other than the jiva.

19, Ras Aza |

And because He brings about the evolution of the

world by a mere wish, and has no need of matter.

An dtma@ in bondage can create only, when he is

‘embodied; he will therefore need matter in the form of

‘a body and senses and motor organs. This is seen in the

four-faced Brahma. Ba ging under consideration

‘brought about the ev ere wish, even though

He was without this

He desired, ‘I
~will evolve.” “He cong
this, whatever exists.’

A freed atma i

-does not extend to tha:

Ptsany, and to that end I

usidering, He created all

otent; but his power

‘the world.

20. afeaata weet Re |

And because it is taught that the jiva attains bliss

in Him.

This means that the bliss consists in the enjoyment

.of Anandamaya. The text is— .

He is bliss; for on’ reaching this bliss one becomes

blissful (VII-1).

That, by the enjoyment of whom one becomes bliss-

ful, cannot be that one. Hence Anandamaya is other

than a jiva. This last sitra removes the doubt that

‘may arise that the freed jiva might create, without a

‘body, as he has merely to will; and it is stated in vedic
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texts that he attains this power on reaching Brahma in

the highest heaven.

Anandamaya (1) being thus decided to be Brahma,

the reference to dnanda in the texts

‘If this limitless Gnanda did not exist’ (VII-1);
‘Vijnanam anandam Brahma (brihad., V-9-28) ;

is to Gnandamaya alone, as by the term vijnana reference

is made to vijnanamaya. For the same reason the follow-

ing statements are made:

“One who knows the ananda of Brahma’ (ana., [X-1);
and ‘ He reaches the dé finandamaya’ (VIII- 6).

ws, reference is made

andavallt, thus—

In the bhriguvaé

to the things enume

“He learnt that
prana was Brahma.’ ‘He
and ‘ He learnt that wijn23

Hence in the ex

was Brahma, refers

akma.’ ‘He learnt that
the mind was Brahma’,

rakma’,

e learnt that ananda

‘io @nandamaya alone’.

sion in that place is

who is dnandamaya’.thus stated—‘ Reaching

(1) The objection may be raised that one becomes

blissful on reaching dnanda (bliss); but not by reaching
anandamaya. To refute this objection, the text states that

the two words are synonymous. The reasons for this state-

ment are the same as for vijndina and vijndnamaya. (See final
decision, para 3.) As Brahma is extremely agreeable, He is

ananda, and even though the word denotes the attribute bliss,

it cannot stop there, but must denote also one who possess-

es it, t.2, Brahma. Where it is intended to refer to the

attribute alone, the word Gnanda and Brahma will not be in

apposition; the word Brahma will have the termination of

the possessive case, as in the expression quoted in the text.

26
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SUB-SECTION 7

In the preceding sub-section Anandamaya was shown:

to be other than a jiva. In the upanishad, which dealt.

with it, the following text occurs:

He who is within man, and he who is within the

sun, He is one. (ana., VIII-5.)

The former being Anandamaya, it follows that.

Anandamaya is he who is seen within the sun.

In the chandogya reference is made to the purusha,

who is seen within d He is described as.

having a body with & nails. The opponent

attempts to show tha xt is a jiva, and thinks

that if he succeeds, end that Anandamaya

also is a jiva; and + ion reached in that sub-

section will then be ny ence this sub-section is

ot been proved that

the possession of a bédyodoas:ncot make its owner a

jiva ?

Reply. True ; but the bodies therein referred to were

not shown to be bodies with hands and feet. The

relationship of Anandamaya to those bodies was that of

controller and controlled, or of owner and owned. Here

reference is made to a body with eyes, hair and nails; a

body of this kind is well-known to be made by karma;

and the relationship in regard to it is that of a person to

an instrument. Though annarasamaya is a body with

hands and feet, yet pradna, mind and jiva are not of this

description. Hence a doubt may properly arise.
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The text for consideration is (1):

“Now that golden Purusha, who is seen within the
sun, with golden beard, with golden hair, and golden in

every part of the body up to the tip of His nails. His eyes

are like the lotus flower newly opened to the sun’s rays.”

And “ Now, that Purusha who is seen within the eye”. See
Vedic Texts.

Here the doubt is—Who is this Purusha—is he a

jiva, known by the words sun and the like (2), who has

attained this greatness as the result of numberless good

deeds, or is he the highest Atma. It arises from the

mention of the poss “body and further on of

freedom from every i

First view. Th

lated merit. For men

body; and connection

jiva; and its purpose

fruits of karma—ple

ment of release, in w

is described as being withe

a jiva with accumu-

fe of the possession of a

body is found only in a

him to experience the

mn. Hence the attain-

; om with a body ceases,

One who is in a body is caught by welcome and un-

welcome things ; from one in a body welcome and unwelcome
fruits do not depart; and one who is without a body they
do not touch (chando., VIIT-12-1).

(1) The text for consideration. The text begins with
the words ya eshah; and though they indicate anuvada

(repetition), they should not be so treated; for what is
stated here has not been stated anywhere else.

(2) The sun and the like. The intention in using the
word Gdi in the original is that for the reasons stated in

this sub-section every text, which refers to a body and

senses, and in regard to which the doubt may arise whether:

they indicate a jiva, refers only to Brahma.
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2. The possession of extraordinary knowledge and

capacity is possible with exceedingly great merit. Hence

the attributes mentioned in the upanishad may be found

in the jiva also—viz., control of worlds and of enjoy-

ments; being the subject of meditation ; and bestowal

of fruits; and by the removal of sin, he may be the

means of others’ attaining release. Examples of such

persons are seen among men; then there are siddhas,

gandharvas, devas, Indra and others in order of merit

(See Vedic Texts—dana,, section 8). Though the four-

faced Brahma’s life is i» 6 may be a succession

of Brahmas, each ex ty and creating the

universe in a world there is no highest

Atma other than a j ng so, the texts, that

describe Brahma as bein} gross nor subtle, should

be taken to refer ta. ature; and the texts

relating to release s retood as teaching its

nature, and the mear nent.

Final decision. Yi? ited in the sutra:

2), aeacagaigeand .

The Purusha who is seen within (the sun and in the

eye) is other than a jiva; He is the highest Aima;

because His attributes are stated.

The words ‘ other than a jiva’ have been added to

convey the meaning of the word anya inserted from the

succeeding sutra. The sentence ‘He is the highest

Atma’ is what the first sentence implies. One attribute

is mentioned thus: ‘‘ He has risen from all evil.” Now

what is meant by the term ‘ evil’? When one thing out
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of many connected things is mentioned and denied, the

existence of the other things may be inferred. Good

karma, and evil karma are spoken of together; and

when evil karma is denied of the Purusha in the sun

and in the eye, the existence of good karma follows ;

and it may be thought that one, that has good karma to

his credit, isa jiva. But this is a point to be settled by

texts; which include good deeds also in the term evil

(papa).

Him night and

death; no grief; no ¢g

depart from Him. (ch

That this is so,

mentioned, is well-kne

from all evil” canno

of touch; no old age; no

“mo avil deeds. All evil

he highest Atma is

, the expression “ risen

rstood in its primary

k of His rising from a

cd. It must therefore

be understood to mea by all evil’ as stated

in the text quoted. Fhis-tnéans that though He does

actions, which in others may be regarded as good or

evil, their fruits do not touch Him. As no mention is

made of any means by which He reached this condition,

and as there is no authority that His attributes were

ever obscured, it may be concluded that this attribute

pertains to His nature, and that it has never suffered

change. Now, the fact that the highest Atma has no:

evil distinguishes Him from jivas, who are bound; and

His being untouched by them singles Him out from the

freed jivas also. This attribute cannot therefore be

found in jivas and pertains only to Him.

sense. Being omnipr

place connected wit
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2. Along with this attribute—complete exemption

from all evil—other attributes are mentioned in the

upanishad—(a) He is the inner ruler of all; for it is

stated that rzk and saman are Hissongs. As these praise

agni, vayu and other devatas, He is the inner ruler of

ali these devatais, and similarly of all others also. Next

'(b) He controls the worlds above the sun, ar the worlds

below earth—in other words He rules all the worlds.

- {c) He controls the enjoyments of the devas and the

enjoyments of men. (d) Whoever meditates on Him, as

having risen from all.« if becomes free. These

attributes are enum gpanishad along with

exemption from evil ; t has been shown to

pertain to His nat also pertain to His

nature (1).

3. The statemen

exempt from all ev

Purusha in the sun is

ihe Being described in

the dnandavalli, chi ter VIID) and subdla

upanishads as having = aie attribute. Hence all

other attributes of Brahma mentioned in them along

with this attribute pertain to the Purusha under con-

sideration. These, being His natural attributes, can

never be found in a jiva.

4, The argument urged in para 1 of the first view

is not sound—viz., that connection with a body implies

(1) From this the following rule may be deduced.

When it is possible to regard things as arising from the

Same source, of which one is well-known, and the: others

not so well-known, the mention of the well-known thing as

springing from that source indicates that the others also

have had the same origin.
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bondage to karma. The former point does not prove

the latter (1); for it is found in those who are not

subject to bondage, and who possess the attribute of

carrying out their will unfrustrated; for they assume

bodies of their own will. The opponent observes—The

possession of a body is first stated in the wpanishad,

and this makes out its owner a jiva; while exemption

from all evil, which is referred to as the mark of

Brahma, comes further on. The statement at the

beginning prevails. Aeply...Hera the statement at the

beginning is capabie.“¢ *..explanation, and has

therefore become wea:

5. The opponen

the sun assume a bo

an aggregate of the

of matter, and ex

rajas and tamas; 2

object.

Reply. The body o a in the sun is not one

of this kind. It is made of a shining substance (2) other

does the Purusha in

his own motion? It is

which are the products

three gqualities—satva,

t igs an undesirable

(1) The former point does not prove. The meaning
is that in a matter, that can be known only from the veda,

an argument based on co-existence observed in the world

will not prove the point. The possession of a body is

capable of another explanation, viz., that a body is taken

up of one’s own choice.

(2) Brahma is an unique being. As He has groups
of good qualities, that are numberless, that belong to Him

by nature, and to the excellence of which there is no limit,

He has a body that belongs to Him by nature. It is to

His liking and suitable to Him; it is ever the same and

cannot be regarded as being like other bodies; it is a
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than ordinary matter, with satva alone as its quality ;

it is eternal, and shines in the place known as the

highest heaven; and the dwellers in that world ever see

it. For the benefitof those that meditate on Him, He

out of His infinite mercy takes up a portion of this body

and puts it into the form in which they wish to see

Him. It is a form of this kind that is seen in the sun.

Here is the authority for these statements :

(i) “He is not born; yet He is born in many forms ”’
{purusha stkta) ; (ii) “ I meditate on that great Purusha, who
shines like the sun, and far removed from tamas”

(Ibid.); (iii) “ All me rth from the Purusha
with the brilliance of ij vayanam, 1-8.)

The following ¢ needed. The first

clause in the first + connection with a body

made for the experien he fruits of karma. The

second sentence stat 8s made of the shining

substance are assumed ction of the universe.

In the second text th & Means matter in the

subtlest condition. The'te arly shows the possession

of a body, other than a body made of tamas; if this

were not the meaning, and the intention was merely to

state that Brahma was other than tamas, the expression

would be—tamasah parah; whereas the expression used

is tamasah parastat ; and the termination astat would

be purposeless. The third text confirms this interpre-

tation.

wonderful one, and is ever free from imperfections. Its

brilliance, its beauty, its smell and its softness are par

excellence. It is ever young, 7.¢., it never becomes old. It

is the seat of these and endless groups of similar qualities.
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6. The following smriti texts state the same

thing: Bhagavad-gita—Remaining unborn, incapable

of change, and ruler of all beings, and being in My own

prakriti (1), I come down of My own will (IV—6) ;

To protect the good, to destroy the wicked, and establish

dharma, I appear from age to. age (Jbid., 8).

Vishnupurdna. That, in which all these saktis

firmly abide, that figure of Hari is other than the body

formed of the world ; it is made of a different substance

and is of large size. (VI-7-79.)

That figure, the.s6

own amusement intd

man and beast, and

helping the worlds; i

(Lbid., 71 and 72.)

. Mahabharata. T he highest Atma is not

an aggregate of the e i

7. The following

stated, and show tha

tis, He makes for his

ng the names of deva,

‘seam. This is done for

safirm the conclusion

est Atma is free from

(1) In the first verse the term prakrite means what

«belongs to one alone; and denotes here the figure which

apr tars in the highest heaven, as opposed to the figures of

bound jivas. The term ‘will’ is the rendering of the term
maya in the original. The term is stated to be synonymous

with jnanam by vedic lexicographers. The ‘good’ are those
who meditate on Him; to protect them alone is the purpose

of avatara; the destruction of the wicked is incidental ; for it

may be brought about by mere willing. The term sakti in,the

third verse means what is an inseparable element of a thing,

and denotes here matter, jivas and time. They appear in

the body of the highest Atma in the forms of ornaments
_ and weapons.

27
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bondage to karma, free from connection with a body

made .of matter with the three gunas and free

from connection with undesirable qualities pertaining

to it:

Taittiriya anandavalli. Unchanging, shining and

without limitations is Brahma (I—1) ;

Brihad aranyaka. Jnanam and bliss is Brahma

(V-9-28) ;

_ Atmopanishad. He is without gunas (.e., satva,

rajas, and tamas) ;

Chandogya. tgs

grief, hunger and ti

desire and an unfailin

Svetasvatara. {

He has no body, no

equal or superior; ~ Hig

to be of many kind

also His power to kr port and to créate and

destroy (8); Him, the “gréatest ruler among rulers, and

the highest devata, among devatas (7).; He, the world-

cause, is the lord of the lords of the senses (j7vas) ; and

no maker or lord of Him exists (9).

Taittirtya, ndrayanam. The all-knower made all

forms and names, and remains being denoted by the

rma, old age, death,

chout attachment (19) ;

jo one is seen to be his

» heard to be superior,

win to His nature; so-

names.

22. Rasqgaayres:: |

The Purusha in the sun’s orb is other than a jiva ;

because his difference from the jiva energising the
orb is expressly stated.



SUB-SEC. 7] FINAL DECISION zit

This statement is made in the brihad Granyaka text :

Who stands in‘the sun, who is within the sun, whom

the sun does not know, whose bedy the sun is, and who

rules the sun from within, this inner ruler is your immortal

atma. (V-7-13.)

The upanishad separates the inner ruler similarly

from all others. There-are similar verses relating to all

devas, and dtmas. The former distinguishes Him not

only from the devata—sun, but also from all other

devatas, and the latter from the dtmds, divorced from

their: bodies. ‘Hence, av . the condition of release,

the jivas are controlié

By these three

this point has been

brings about the eveluti

matter and other than

have been freed. Th

use general terms, as

reference to the indics ich they contain, the

decision was arrived at. it wili be open to an opponent

to contend that there are other upanishads, which refer

to the world-cause in terms which unmistakably denote

particular individuals, and that express mention, known

as sruti, should prevail over arguments based on indica-

tions, known as lingam. The next four sub-sections (1),

hich form one group,

‘that the cause, which

universe, is other than

ther they are bound or

2, that were examined,

ad Atma; and with

(1) In the first sub-section the first view is based on a
term, which is known to denote a. particular element; and

the final decision relies on the unsuitability of the attributes

mentioned to that:element. In the second the absence ‘of

similar unsuitability -is urged; the final decision points out

its existence. In:the third the first view refers to the
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which form another group, proceed to examine these

upanishads, and to confirm the conclusion already

reached.

SUB-SECTION 8

The text for consideration is:

What is it that this world should attain? Akasa

replied he; all these bei me forth from @kasa alone;

they disappear in aki alone is greater than all

these ; akasa is the hi ando., I-9-1.)

Here the dout#t, akdsa refers to the

well-known element xe highest Atma. It

arises from the faci element ether is well-

known by the term @ m the statement that

it is the highest goai

First view. Ak

matter to be known {3}

Hement ether. In a
m testimony, whatever

absence of any difficulty of the same kind, and points to an
indication in its support; and this is over-ruled by drawing
attention tv the commencement of the context. In the last
sub-section the first view relies on this argument, and it is
set aside by showing that the wpanishad as a whole supports
the final view.

(1) In a matter to be known. In the expression ‘ The
sun is yipa’ (the post to which the goat to be offered in a
yaga is tied) the yipa being actually seen, it is not
identified with the sun; and the word ‘sun’ (aditya) is
taken to mean ‘shining like the sun’. Ina matter, that
cannot be known in this manner, the established meaning of

words should not be similarly abandoned. (mima., I-4-15.)
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is denoted by a word by well-recognised usage, that

alone should be adopted. The element ether is denoted

by the term akdsa; and it is the cause from which all

objects—moveable and immoveable—come forth.

2. Here an objection is raised—Has it not been

shown that Brahma is other than unintelligent matter

and other than jivas on the ground among others that

they cannot create by mere will ?

Reply. Yes; but the conclusion is not sound.

Brahma was defined as the world-cause; this led to

the question from whom universe came forth; and

the text under consi hes a reply. It is

then decided that 4 se is @kdsa, and that

the general terms raima used in other

creation-texts refer ta riicular object—on the

rule stated in note (1} o

3. Second objec

in another creation-tex

Reply. True; but: is not confined to

intelligent objects only. xample : “The jar is

mridatmaka, ie, has mrit—earth—for its atma or

substance.” As the term has more than one meaning,

and it is uncertain which should be adopted, they

should all be rejected, and the meaning by its

etymology should be taken. The term atma will then

mean what pervades something, and will apply to

akasa, which pervades all space.

4. Third objection. Does not adkdsa appear to be

a product from the text, * From that Atma came forth

ether?” (Gna., I-1-2.)

sditma also mentioned
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Reply. Ether and the other elements exist in two

conditions, one subtle, known as tanmdtra, and the

other gross, known as element. The subtle condition

of ether is the cause, and the. gross condition is the

product. .The text therefore means that ether in the

gross condition came forth of itself from its subtle

condition. The conclusion therefore is that the element

‘ether is the world-cause. Hence Brahma being no other

than dkdsa, the following statements are made in the

upanishads ;

“If this akas:
* Akasa is indeed the
VIII-14),

t exist” (ana.; viiel) ;
's and forms” (chando.,

Final decision. A in the satra:

23. ATRIA

Akasa is Brahmé

ether; He is

marks appear %

Him.

he well-known element
£ Atma; because certain

ext, which belong only toHae

Of these the first mark is being the world-cause.

The expression ‘All these beings’ in the text denotes

the whole of the universe made up of matter and jivas

blended together. The term ‘being’ (bhitta) does not

refer to the elements, unless the word great or five is

placed before it, thus—great beings or five beings, or

unless one of them is mentioned, thus—earth and other

bhitas. When it stands by itself, its meaning is what

has been stated. The word ‘alone’ in the text shows

that Akasa is not merely the material cause, but is also
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the operative cause. Now, ether being a product of

unintelligent matter, cannot be the world-cause ; for it

cannot be the cause of the intelligent element in the

universe. The next mark is being the highest goal—the

goal of sivas; but ether in the form of material products

obstructs the attainment of every desirable object, and

is held up as a thing to be rejected. The last mark is

being greater than everything ; and this means excelling

every one by being the seat of all auspicious qualities

as a part of one’s nature and in the highest degree.

4 «in the element ether.

he highest Atma.

of the first view'is

eration has the ex-

that what is stated is

f this kind, being a

« elsewhere, has no

indepertdent: authorit¥ id not therefore conflict

with other ‘texts, which hemeelves are authority

for what they state. Two such texts were examined in

sub-sections 5 and 6; and the world-cause was deteér-

mined to be the highest Atma. The text. under

consideration refers to Him, and affirms certain attri-

butes to piwve that He is ananta—imperishable, which

was the question to be established, as will be seen from

the context.

3. The first view relied on the meaning of the

term dkdsa established by usage; but when it is found

to be unsuitable, Ts must be rejected, and the etymo-

logical meaning should be adopted. The term akasa

untenable. The text

pression hava, which

well-known; and a ‘

meére ‘repetition ‘of
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means what shows all objects to others, and is suitable

to the highest Atma. He also shines to Himself, and

causes others to shine similarly for His own benefit.

4, It is true that the term akasa mentions a

particular object, unlike Sat and Brahma, which

only describe objects in general terms; but the text

under consideration labours under the defect pointed out

in para 2, which is confirmed by the unsuitability

of the term in the present case. The other texts

on the other hand a: _by the sentences which

follow them, of ind ging as omnipresent
and as possessing d will—which are

points not previously } ui these texts are many

and speak with one ai aad that they should be

set aside in preferenc gle text, which has the

defect pointed out, is x

5. It may be ob rutt, express mention,
should not be superseded. y--t.e., mere indications,

and that the mimamsa does not contain a precedent on
the point. Here are some precedents: (i) In connection

with taking a portion of a prepared substance for offering

it is stated,

He takes with the hand; He takes with sruvam;
He takes with a knife.

Here three instruments are mentioned without

specifying the substance to which each instrument

should apply; but each can apply to one kind of

substance only—the hand for solids as rice, or cakes;

the sruvam for liquids like ghee ; the“*knife for the flesh

of animals. Hence by the capacity of the instruments—
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which is lingam—the signification of the word avadyati

(takes)—which is srufi—is narrowed, though it is

repeated thrice. (ii) “Cook krishnala.” Here the term

denotes grains made of gold to resemble grains of rice;

it is obviously impossible to cook them in the ordinary

sense. The meaning of the word ‘cook ’—which is

sruti—is narrowed to mean ‘heat,’ by the capacity of

the grains to be merely heated. Precedents are available

also in ordinary writings—Thus (iii) ‘‘ Fire learns”. The

reference is to a student as pure as fire. Here the

primary meaning of ife-cgnd (fire) is superseded

by the capacity in word ‘learns’ (bhava,

p. 218); (iv) ‘Sheph # ganges. Here, the

primary meaning & uit-ganga (ganges) is

superseded by the capa he word ‘ huts’. Hence,

sruti prevails over Jy vhen the primary sense

of the sruti is not fc nitable. See also the

precedent stated in {

6. The last poin iced in the first view is

that the term atma has several meanings, and that

therefore its etymological meaning should be adopted.

It is true that the term is occasionally used with

reference to objects possessing no intelligence ; but what

is well-recognised is its correlation to a body ; and in

the texts “Before creation this was only Atma; there

was only one,” and “ From that Atma ether came forth,” it

denotes an intelligent Being. The term ‘ go’ has many

meanings; but by established usage it calls up the

animal cow, as soon as the word is mentioned ; and its

use in other occasional meanings should be determined
28 .
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by the context. Similarly here. The meaning which first

suggests itself is confirmed by the sentences which follow.

7. The conclusion is that the term akdsa denotes

the highest Atma.

SUB-SECTION 9

24, Ha TF FIT: |

For the very same reason Prana is the highest Atma.

The text for consi

sings are dissolved in

ichtndo., I-11-5.)

he term dkdsa, denotes

known prana—t.e., the

ail beings into, and

‘being is mentioned ;

Prana, said he

Prana; they come fort 3

Here the term ar

something other than

highest Atma; for th

their going forth fre

and this is His mar eoression havd occurs

here also, the sams coarcinkion follows. Why is a

new sub-section necessary? Reply. As all beings

are seen to depend upon prana for continued existence

and for their movements, a doubt arises whether

it may not be the world-cause. This is removed

by drawing attention to the fact that dependence

upon prdna is not seen in stones, timber, and the like,

or in the jivas considered apart from their bodies.

As in the previous sub-section the etymological meaning

of the word prana is taken—viz., what makes beings

exist; and this is applicable to the highest Atma only.
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SUB-SECTION 10

In the following sub-sections it will be shown that the

terms jyotis, indra and the like denote Brahma alone,

though by established usage they denote other things ;

and this will be done, because the texts state some very

superior quality, that co-exists with the capacity to

evolve the world.

The text for consideration in this sub-section is

Now, that fire Gy

heaven, above this

superior world. He

TII-13-7.)

See Vedic Texts.

indescribably brilliant

shining objects, as th

Atma.

First view. The irely one of the well-

known shining objecis. ‘igh the text refers to a

well-known fact, as is evident from the use of the

pronoun ‘that’ (yad in the original), there is no indica-

tion here, as in the texts relating to akasa and prana,

that reference is made to the highest Atma. He is not

therefore recognised here. On the other hand, the fire

is stated to be the fire within the stomach. Both are of

the same kind, being products of the element fire, and

they are therefore said to be one. Also, the term

‘shines’ refers to the light which belongs to an object

possessing colour. The term ‘ fire’ therefore denotes a

well-known shining object; and as this indescribable

hich shines beyond this

. worlds without a

thin man (chando.,

» doubt is whether this

e of the well-known

hether it is the highest
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brilliance (1) is found in the same object along with the

capacity to evolve the universe, this shining object is

the world-cause.

Final decision. This is stated in the sitra:

25, Faeaconfaarard |

The fire (appearing in heaven) is the highest Atma;
because (all beings) are described as His foot.

The fire referred to as connected with heaven, and

as indescribably brilHan€ he highest Atma, and no

other. It is true th: tiself under considera-

tion there is no mar es exclusively to Him.

Yet in a previous sen ame context reference

is made to Him as cong th heaven ; and the fire

similarly connected he: gnised as that Being.

The pronoun ‘ that’ ; original) shows that

the sentence repeat: jcon stated previously.

In examining what +} statement is, we come

to the verse, which speaks of a Being connected with

heaven, whose one foot are all beings. From this con-

nection with heaven, we recognise that the fire under

consideration is that Being. And as all beings are one

(1) This indescribable brilliance. In the mundaka

upanishad it is said “ The sun does not shine there (i.e., by

the side of the Akshara); the moon and the stars ; nor yet

the lightning; how can this fire shine? When He shines,

everything shines after him. With His light all these

shine” (chap. 2, section 2, verse 11). In the same place it

is stated that the world comes from the Akshara. Thus the

object that has this brilliance is said to be the world-cause.
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of His feet, we see that he is Brahma. This verse is

quoted from the purusha sikta, which beyond all doubt

refers to the highest Atma, known as Narayana. The

brilliant fire is therefore the highest Atma. (bhava,

page 221.)

2. The opponent contends—The term jyotis (fire)

is a sruti; the connection with heaven in this text,

which recalls the preceding text to one’s mind, isa

lingam; the two texts occur in the same portion of the

upanishad, which is a prekerana: but both lingam and

prakarana are weaker #, Hence, the word

‘ fire’ does indicate 4 ining object.

Reply. The prox dicates that the text

repeats a fact stated | * and by its connection
with it, the term ‘ fire 228 become weak. The

occurrence of the ter the beginning of the

sentence (und it is , and the connection

with heaven, which th prevail.

3. The opponent contends aeain—Of the two srutis

—yad and jyotis—the former should be taken as refer-

ring not to what has been previously stated, but to the

well-known fire brought up before one’s mind by the

term jyotis ; by this means the primary meaning of that

term will not be interfered with.

Reply. It is the peculiar feature of pronouns (1) to

refer to what has gone before, even at the expense of the
x

(1) See the text discussed in Introduction, para 15 (v).
It has been decided that the pronoun it (sa in the original)

refers to milk, previously mentioned, and that both milk and

dmiksha are the same substance. The dropping in of the
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primary sense of a word, with which it is placed in

apposition. Hence, the term jyotis should be understood

in accordance with this feature of yad.

4. In the preceding paragraphs it was assumed

that the term jyotis applied exclusively to the shining

objects well-known in the world; but itis notso. For

the term means what lights up other things; and the

highest Atma possesses this attribute in the highest

degree—‘‘ Narayana is the highest fire.” (taztt.-

narayanam, anu., 11.}

5. It only rerm

to be the fire in ti

latter should be medita

fire beyond heaven, i

attained. That Brak:

stomach is stated in &;

6. The text u

iin why this fire is said

The object is that the

ing controlled by this

it certain fruits may be

aimd-. of the fire in the

, chap. 15, verse 14.

rion does contain an

indication that refer ao the highest Atma—

viz., the shining of th : “in worlds without a

superior world”; for this expression applies to the

highest heaven beyond the world of matter; and the

fire which dwells therein cannot be any other. As this

does not appeal to the opponent, who thinks of a mark

similar to what was found in the texts relating to dkasa

and prdna, the author answers him on his own ground.

(adhi., 73.)

curd was merely to make it hard and give it a peculiar

taste. As admiksha is not a new substance, it determines

the dropping in of curd, but vajinam does not. It is merely

a bye-product. (mtma., IV-1-9.)
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26. safes asain aarfe-

azar |

If it be contended—“ This is not so, because the
preceding text mentions a metre.” The reply is

“No; because meditation as gdayatrt is taught.
Similar teachings are observed ”’.

Here an objection is raised. The preceding section

of the upanishad begins with this statement—“ Gayatrt

is all these”; and after mentioning the metre in

illustration of this, a verse from the purusha siikta is

quoted.

All beings form + His remaining three

feet, which are immori

‘refer to the metre,

ast Atma as presumed.

rst part of the sitra.

.By the word gaydirt

reference is not mad etre; for as will be

shown in the next sity annot have the four feet

described in the text. What is taught isthat in Brahma

similarity to the metre should be meditated on. The

similarity consists in each having four feet. The verse

of the purusha sikta describes Him as having four feet,

and gayatrt metre of four feet is occasionally found.

The word gdydtrit therefore stands here for Brahma.

The last part of the sutra refers to a precedent for

denoting a thing by a word, which ordinarily denotes a

metre on the ground of similarity. In the samvarga

vidya it is stated “Those five forming one group, and

these five forming another group—make up ten,” and

This verse also

and does not apply +

This objection is stat

The second part con
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it is then added “This is wrat”. And virat is the

name of a metre. (chando., IV-3-8.)

27, qarfeqreaqearaTaaaz |

And it must be so; because only then will the
statement be appropriate that all beings and the

other things are feet.

‘All beings’ are the jivas in the embodied condition ;

and the other things are earth, which serves them as

the place of enjoyment, their bodies, which are instru-

ments of enjoyme: hearts, wherein they

abide. After ment: he upanishad adds

“This is the four-fod This statement will

be appropriate, only if ayatri denotes Brahma.

. 28. Bess aacafatrare |

If it be contended

(of connection
reply is “No; ¥
conflict ”’.

because the statements
n} are different”; the

oth the statements there is no

The first part of the sitra states an objection. In

one of the two texts referred to under the first sutra the

statement is “In heaven”; and in the other it is

“Beyond heaven”. The statements being thus different,

one cannot recall the being stated in the former text,

when he considers the latter. The conclusion based on

this recognition therefore fails. The second part of the

siitra replies: Both the statements convey the same

meaning. The expression ‘In heaven’ is a general

statement, the preposition ‘in’ meaning either inside
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or outside and below or above. The preposition in

“Beyond heaven’ means only above. While the latter

text repeats the former text, it limits the meaning of

the preposition ; and both the expressions therefore mean

above heaven. There is therefore no difficulty in

recognition. Compare the statements—‘ The hawk is

on the top of the tree; the hawk is beyond the top of

the tree.’

The conclusion is that the fire beyond heaven with

surpassing brilliance is the highest Atma: and from the

purusha sikta, from whi verse is quoted here, it is

: His shining body.

yusha, who shines like
tamas (matter).

I meditate on

the sun, and who is far 3

This view refutes 10r objections that have

been urged:

(i) The refer Hance implies the

existence of a mater pbssessing colour; but

Brahma has no colou 1@ expression ‘beyond

heaven’ implies limitation in place, and cannot apply

to one who is omnipresent ; and (iii) The expression ‘ In

worlds’ implies that He needs many worlds as support ;

but He needs no support.

SUB-SECTION 11

In this sub-section it is determined that the

being, who is denoted by the words indra and prana,

is the highest Atma, on the ground that He is stated to
29 °
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be the object of meditation as the means to immortality ;

and this feature is found only in Him, who is the world-

cause.

The toxt for consideration occurs in the kaushitaki

brahmana, and is as follows: Being requested by one

Pratardana to teach him what was most beneficial to

man, Indra said.

I, a knower-Gima, am prina; meditate on me thus

described as life, as immortality. (verse 14.)

See Vedic Tezis. .-¥Re doubt is—who is this,

denoted by the words® srana’ and described

as the object of me beneficial to man ?

Is he a particular jz ‘ost Atma ? (1).

First view. The te a jiva only ; for the

term indra denotes @ pa ava by well-established

usage; and the ter: being in apposition

(1) The alternati ‘wo—a particular jiva,
and the highest Atma, and, s thought by some—viz.,
prana, jiva, the devati_indra and the highest Atma. Inthe

expression ‘Iam priya,’ the term ‘I’ and praza being in
apposition, priza is a property of the ‘I’; and as it
occupies a subordinate place, it cannot be one of the alter-

natives. The author of the sitras does mention priza in the

stitra for consideration ; but his intention is to indicate that

the final decision will be based on the mention of the term

prina in the closing text, which mentions certain marks of

the highest Atmiz. The marks of a jiva are certainly

mentioned ; but as they are found from the context to refer

to an individual jiva, he is made one of the alternatives on

the general and particular rule. See note (1) on page 51.

Even Indra as a devata is not a subject for consideration ;

for the question was considered and settled in sub-section 7.

He comes in indirectly as the seat of the jiva’s marks

mentioned in the context.
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with it, refers to the same individual. And he enjoined

a meditation on himself as the most beneficial to man;

and what is most beneficial to man is the means to

immortality. Meditation on the world-cause being such

means, Indra, well-known as a jiva, is alone the world-

cause.

Final decision. This is stated in the sitra:

29, TINEASATAIT |

Prana is: the highest..dtmid; for only thus will the

closing vers: ishad be connected with

what is men i.

What is denote

not merely a jiva;TM

highest Atma. For, +

verse occurs:

This Prana is

by old age or death.

rms indra and prana is

other Being—1.e., the

e close the following

He is bliss, untouched

This refers *to the entioned at the com-

mencement, and states certain attributes, which are

found only in the highest Atma. Hence this text will

be connected with the prana mentioned at the begin-

ning, only if the term denotes the highest Atma.

30. 4 arquemazanfafa Bacaenacaeaqar alta |

If it be contended “ No; because the speaker enjoin-

ed (meditation) on himself”; the reply is there

is here an abundance of connection with the atma”’.

The first part of the sutra raises an objection: The

speaker is Indra; and he enumerates his previous deeds
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—the slaying of the three-headed Tvashta ; the handing

over to dogs of men, who had renounced the world, but

who were not reciting the veda, the slaying of certain

asuras in spite of his undertaking many times not to do

so. It is clear therefore that the speaker was a jiva,

and he enjoined a meditation on himself. Knowing

that the commencement of the upanishad refers to a

jiva, one should understand the ending so as to agree

with it; but not the other way; for it is an admitted

rule of interpretation that when there is a conflict

between the beginnim ~ ending, the former

should prevail. (Jn

The second part

mediately preceding th

This Praga is ail-k

old age or death,

ya gives a reply. Im-

ted—viz:

Te is bliss, untouched by

there is another vers

As on the spoke

spokes on the nave, so

jivas, and the jivas on Prina.

1 the felly rests, and the

s {bhitas) rest on the

The term bdbhitas refers to all material objects ; they

are supported by jivas, who are again supported by

Prana under consideration; and this Prana is described

as all-knowing, ete. This support of all material objects

and of all jivas is possible only by a Being other than a

jiva, vie., the highest Atma.

The second part of the sittra may be construed in

another way, which brings out the meaning more

clearly. Many are the attributes, which can be con-

nected only with Brahma, that are enumerated in this
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context. First, Pratardana requested Indra to choose for

him a boon that was most beneficial to man; and he

enjoined a meditation on himself, saying that he was

prina, Now to be the object of meditation leading to

release is the peculiar feature of the highest Atma.

This occurs at the very commencement. Towards the

close, it is said of Prana.

It is He alone that makes-one do a good deed, whom

He wishes to lead up from these worlds. It is He alone

that makes one do an avildesd, whom He wishes to lead

downwards. 2

ons is an attribute of:

already been made to

“and to his being all-

ouched by old age or

To be the prom

the highest Atma. Re

His being the suppo:
knowing, full of bls

death. Lastly,

He is the prot

of all the wor.ds ; He is

worlds ; He is the lord

rv of all.

These attributes are y in the highest Atma.

Hence owing to the abundance of His attributes, that.

are found here, Prana is the highest Atma.

The opponent relied on the greater validity of the

commencement of a context. We give him the follow-

ing reply. The commencement and end are parts of

sentences; and when they conflict with each other, the

commencement prevails. But it cannot have this strength,

when the conflict is between it and the whole. Here

many sentences, when carefully examined, are found to

form a connected whole; and the commencement, which

is only a part, becomes weak. In the sentence ‘On the
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ganges shepherd habitations are situated,’ the expres-

sions ‘shepherd habitations’ and ‘ are situated’ convey

a certain impression, which is not nullified by the ex-

pression ‘on the ganges, which occurs at the commence-

ment’, On the other hand, it gives up its primary

meaning, and adopts a suitable secondary meaning.

31. MWeareIAIeaAtaag |

The injunction was given from a knowledge of him-

self from the veda; like V@madeva and others.

ed; but two doubts

; is—why did Indra

editation ? The term

ogy means one who is

rstand it in this sense

in with the killing of

ele tu in the original

remain to be cleare

refer to himself as th

tindra no doubt from

the highest ruler; bu

will not do here, as it

Tvashta and the re

indicates this doubt.

Reply. Indra spoke! te knowledge of himself

as gathered from the veda. The veda teaches that all

jivas are the bodies of Brahma; and that every word

including ‘I and you,’ though ordinarily understood

as referring to a jiva, ends in denoting Him. When

he said with this knowledge ‘meditate on me,’ he

meant ‘ meditate on the highest Atma as ruling me from

within’. The second part of the sutra points to a

precedent for this mode of expression. The seer Vama-

deva, knowing these facts, said :

s

I was manu, and the sun, I am now the seer

Kakshivin.
e
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By the term ‘I’ he meant Brahma within himself,

(Sub-section 6, final decision, paras 13 to 15, pages 186

to 190.) Compare also with what Prahlada said:

As Ananta (Brahma) is everywhere, I am He alone;
all things proceed from me; I am all things; all things
are in me, the eternal.

The second doubt is stated in the next sitra and

then replied to:

32. shaqesninfeerae aaoreraesafiracatee-

agg |

If it be said

marks of a ji

the intention

f the mention of the

The reply is—No;

‘tation of three kinds ;

aces ; they are suitable

The existence of

stated ; and the marks:

narks has already been

is body, so long is life.
cted by the knower, and

How long praz

Prana takes hold of ¢!}

raises it.

Reply. There was an object in referring to Brahma

by these words; meditation is of three kinds: (i) medi-

tation on Brahma in His own nature; (ii) meditation

on Him as the inner ruler of jivas; and (iii) meditation

on Him appearing as material objects. Examples of

the three kinds are found in other places. In the
dnandavalli, which formed the subject of sub-section 6,

meditation of the first kind is taught in these words,

“Unchanging, shining and without limitations is

Brahma”; “ Brahma is bliss”; and the other two kinds

in the words “Entering into it, He became sat and
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tyad”, Here also the three kinds are suitable. By the

words ‘Full of bliss, untouched by old age or death’

meditation in‘?His own nature is taught; by the words

‘I am praza’ meditation on Him appearing as prana;

and by the words ‘ Meditate on me,’ meditation on Him

as the inner ruler of Indra.

The rules deduced here are not confined to the

particular portion of the upanishad considered, but are

of universal application. They are:

(i) Wherever 2 ibute found only in Brahma

serial product, Brahma

as that jiva or as thatis to be meditated

product; (ii) Where

jiva or a material pro

a word admittedly

meditation should be 2

aced in apposition with

trahma, then also the

The first section been completed. In

answering the opponent's:ebjections, and establishing

the highest Atma as the world-cause, sub-sections
5 to 11 have brought out the following facts about

Brahma. He evolves as the universe by mere willing;

He is bliss beyond thought; He has a form, which

is pure, not made by karma, and which is eternal.

His nature is ever to shine and make others shine; It is

by Him that everything has a continued existence,

whether it has prana or is without it. He is a

surpassingly brilliant fire, and He controls prana, Indra

and everything else from within. (adhi. verse 78.)

anad Asa Beefs aA: |



ATTA ASITHIA Heeranrsy aA: |

CHAPTER I

SECTION 2

INTRODUCTION

In doing so, what

@ briefly reviewed (1).

u of the universe is

THE second section iste

has been achieved

The contention that

(1) In the first «

dealt with: (i) one, wi

by reading the pirvas

karmas, will perceive ;

following points were

arnt the veda, and who

siew the true nature of

ot performed as the

petty and short-lived

fruits. By learning + he would have seen,

though superficially, th ahieis limitless and enduring

bliss; and he will desire to attain release by meditation,

which is the means thereto. He will decide that words can

convey their meanings even in matters, that are settled; and

that the wpanishads are therefore authority in regard to

Brahma. He wiil then begin an enquiry into Brahma.

This was stated in order to remove the bar to the commence-

ment of the work; (ii) The definition ‘From whom these
beings are born,’ etc., will enable us to know Brahma, who

is the only cause of the evolution, sustenance and dissolution

of all the worlds and the only means to limitless bliss. By

the term ‘ worlds’ we should understand that which consists
30
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unconnected with Brahma as its cause was refuted. In

sub-sections, 5, 8, 9 and 10 it was sought to prove that

the world-cause was matter in the subtle condition, or

of endiess, diverse objects, moveable and immoveabie, and

which consists of those that enjoy, and of objects, means

and places of enjoyment; (ili) Brahma, the only world-cause

cannot be known by any means other than the veda, and

that therefore He should be known only from it; (iv) This

becomes desirable, as Brahma is the highest goai of man

by His very nature; and though there be no injunctions

to do or not to do, the texts of the uwpanishads may be

accepted as meaning tate; (v) Brahma to be

known from the up g the only cause of ail

the worids, is othe , that is known from

inference, and He is t Being, as reference is

made to His willing ;% also other than the jiva ;

as He possesses the f tributes—limitless bliss

pertaining to Him by ua isgience ; being the cause

of fear to all jivas and. > its removal ; unfailing

will; being the inn all jivas and material

products and the lt has a superior body

not made of matie t about by karma,

and belonging to Hirsi world-cause, referred to

as a well-known fact by words dénoting particular material

products as dkisa and priina, is that unique Being, other

than everything else; (ix) The fire that is recognized as

connected with heaven is He alone, as its brilliance is

unlimited and is found only in the highest Being. The

highest Purusha alone, the means to the attainment of

immortaiity, which pertains to the world-cause, is denoted

by the terms Indra and the like. Reference to Him by these

terms was made from a knowledge of vedic teaching.

Thus, Brahma, known also as Purushottama, and

Narayana, is to be known from the upanishads. He cannot

be known from any source other than the veda, and stands

apart from everything else, as being the seat of excellent

qualities like omniscience and the possession of an unfail-

ing will.
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was one of its modifications—ether, air (for prdna is

only a product of air) or fire. In sub-sections 6 and 11

jivas in general, and an individual in particular in the

form of indra were put forward. All these attempts

have failed. In the remaining sections of this chapter

it will be shown that nothing else is connected with the

evolution of the universe; and this will establish

Brahma as the only cause. In the first section the

opponent objected altogether to the enquiry into

Brahma; in the next three sections he assumes a new

réle, and merely conter aa. this or that text of the

upanishad does nog ahma. If he should

succeed, he would p other texts should be

construed so as to ag his conclusion. In the

e relied were indistinct,

d ilowed from his own

Hon the marks will be

found to exist; but + sral; and the opponent

will endeavour is

than Brahma.

first section the marks

1 to something other

SUB-SECTION 1

In this sub-section the following text is for

consideration.

Al: this indeed is Brahma, for it has come forth

from Him; it will be dissolved in Him; it lives by Him.

With a serene mind meditate (on Brahma). Now, this

purusha is full of meditations. What he meditates on in
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this world, that he becomes, when he departs from hence.
Let a person do meditation (chando., III-14-1). Manomaya,

prana sartra, bhartipa. (Ibid., verse 2.)

This text is considered in two ways. In the first

the fifth sentence only is taken up; wz., ‘ Let a person

do meditation’. Two meditations are enjoined--one

meditation in the second sentence for the purpose

of attaining serenity of mind,. and another in

the fifth sentence for attaining release. The

third sentence will th how that there is no

impropriety in one we many meditations ;

while the fourth indicate that the

second meditation aim f its own, and that it

does not serve the dr on; for unless a fruit is

mentioned or is impiie tion will be regarded as

serving another oper gard to which a fruit is

stated. Here the obj ‘on is not stated in the

sentence conveying the 3 is is therefore supplied

from the sentence which and which describes one

connected with mind and prana. The doubt is whether

this person so connected is a jiva or the highest Atma.

First view. He isa giva; for mind and prdana are

the jiva’s instruments; while their connection with the

highest Atma is denied in the text—‘ He is indeed

without prana and without mind.” (munda., I1-1-2.)

The following objections are raised :

(i) The term Brahma in the first sentence of the

text may be added here as the object of meditation.

Reply. The term serves another purpose; for the

first sentence shows how serenity of mind, which is
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needed as a condition of meditation, may be attained ;

and it points out for this purpose that everything is

Brahma.

(ii) But an object of meditation being needed,

though the term is found in another sentence, it may

nevertheless be added.

Reply. By supplying the terms manomaya and the

rest found in the same sentence, the need is satisfied.

(N.B.—By the expression the same sentence is

meant a sentence connected with it so as to forma

whole. The first sent: jt.s0 connected, as three

sentences intervene.

(iii) But the sen

arthavada, t.e., its obj

terms are in the firs

words in the second o

Reply. When

contains these terms is

ely to praise; and the

while what is needed is

‘ease.

-text has a need, it

may be supplied fror imimamsa., IV-3-8.)

And the case endings changed, and by this

means both the needs will be satisfied.

Hence, it may be decided that one connected with

mind and prana isa jiva; and then the term Brahma,

which occurs towards the close of the context in the

sentence “He is Brahma,” should denote a jiva, speak-

ing of him in respectful terms.

Final decision. This is stated in the stra:

1], aaa ofagiqzana |

Because what is well-known in all (the upanishads)
is stated here.
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The person connected with mind and praza is the

highest Atma; for in all the upanishads the connection

of the terms mind and prana with Him alone is well

known. Here is the authority:

(i) Manomaya, the leader of priina and body. (munda.,

TI-2-8.); (ii) This ether within the heart; in it is this

Purusha, manomaya; He is immortal, and has a shining

body. (taitti.-stkshavalli, VI-1.); Gii) With love and per-

severance He may be perceived with the mind ; those who

meditate on Him become immortal (narayanam, 1-10.);

(iv) He is not perceived with the eye; nor with specch ;

but with a pure mind ., TET-1-8.); (v) He is the

prana of prina! ie, xt of prazas ; (vi) Next,

Prana alone directed’ akes hold of this body

and raises it (kaushit vii) All these beings are

dissolved in prana; thé hk from prana (chando.,

T-11-5).

The first term in

can be perceived wit

sentence in the sec

text means ‘one who

ind only’. The third

‘added to show that

reference is made to tt ima. These two texts

merely mention connection” w mind in general; the

third text shows the nature of the connection. The

fourth text shows the condition of the mind needed for

perception. The last three texts show connection with

prana. The sixth text refers to Brahma as the inner

ruler of prand. The term praaa in the last text was

previously explained from its etymology as denoting

Brahma; it may denote Him also as the ruler of prana

on the rule of interpretation to be explained in sub-

section 6 of this section.

N.B.—It may be noted here that both the jiva and

Brahma are connected with mind and prdana, the former
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using them as his instruments, and the latter as being

perceived by one and as supporting and controlling the

other. Hence from mere connection in general no

inference can be drawn in favour of the jzva.

2. Taking this view the following statements,

which occur in the context; “This Atma is present

within my heart”; and ‘ He is Brahma,’ may be explain-

ed without resort to a secondary meaning. The text

quoted in favour of the first view denies of Brahma the

following, that His knowing. depends on the mind ; and

that His existence dept

Second Explana

understanding the tex

objections: First, the %

reason; and there wa :

egoing is one mode of

epen to the following

the sutra stated the

ta indicate the subject

pplied. Secondly, the

word Brahma occurs “inning and end of the

context. The first view:teak ib -t6 denote Rrahma at the

beginning, and a jiva at the end. But, as it is natural

to presume that it denotes the same being in both

places, the sub-section would be unnecessary. Thirdly,

serenity of mind being attained by learning the

meaning of the veda and dwelling on it constantly, it

under consideration,

is unnecessary to enjoin a meditation for this purpose.

Lastly, the term sa@vta in the original had to be under-

stood as meaning desiring serenity of mind, while its

natural meaning is having a serene mind. The text

under consideration will therefore be explained

differently.
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Only one meditation is enjoined, and that in the

second sentence; and the injunction is repeated (1) in

the fifth sentence in order to enjoin certain particulars

to be included in the meditation. The particulars are

‘He can be perceived with a pure mind’ and the rest

stated in verse 2. Hence, the meaning is ‘ Meditate

on Brahma, the atma of all, as possessing these

particulars. The doubt is whether the term Brahma

denotes a jiva or the highest Atma.

First view. It denotes a jiva; for the term Brahma

i term ‘all’; and it will be

reference is made to

all the jivas in the

ur-faced Brahma and

and they have attained

is of karma, of which

is put in apposition

appropriate only in:

a jiva. The term

universe, beginning Vv

ending with the minut

their present condition

the root is beginniz “f8). In the case of

the highest Atma, ot “hand, this cannot be

the case. For, being all-knewing, He knows that these

conditions are very undesirable ; being omnipotent,
He is capable of avoiding them; His knowledge and

(1) The injunction is repeated. The text “Do the

agnihotra homa’ gives the injunction, but does not state

the material for offering. This is stated in another text

“make the homa with curd’. This merely indicates the
material, and the words ‘make the homa’ is a repetition of
the first text. Similarly here.

(2) Of which the root is beginningless avidya. The

meaning intended to be conveyed is that avidya and karma

follow one another like the seed and tree; and that this

succession has had no beginning.
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power have never been limited; for He has no karma.

Hence He cannot be all this.

2. The question is asked—Why is the term brahma

used, if the jiva be intended ?

Reply. The term is occasionally applied to the

jiva also; for like the term Gtmd it is common to both

the jiva and Brahma. Hence, it is that the highest

Atma is referred to with the epithet highest as in the

expressions ‘The highest Atma,’ ‘ the highest Brahma’.

3. <A further ques

the same connotatic

tion.is pot. The term dtma@ has

erefore common to both.

ima.Is this so in regard ta

Reply. The jive ak regard to his attribute

jninam ; and this ems his karma goes. Here

is the authority. “Hea niimited.” (sveta., V-9.)

4, Still anothe Being the cause of the

evolution and dissoi iverse is adduced as

a reason; and what is well-known is so stated

here ; and it is Brahrma*thge

not the jzva.

Reply. Evolution and dissolution take place, as the

jivas have to be rewarded or punished according to their

deserts. In their own nature they are without limitation

in regard to their attribute jndnam, and are brahma;

but owing to karma they appear in various forms—devas,

men, beasts or vegetables.

isell-known as the cause ;

Final decision. This is stated in the sitra:

1. He Who is identified with all this, ae, the

universe—is the highest Atma; because a

well-known fact is adduced (as the reason).
31
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Here the first word sarvatra in the original, mean-

ing ‘in all this, refers not to the upanishads as in the

first explanation, but to the universe. The term asabdam,

na itara (not the other), or anya (another) is brought

down from the first section, and its meaning is stated.

The reason assigned is that Brahma is the cause of the

evolution, sustenance and dissolution of the universe,

and it is only what is previously known, that is stated

to be the cause. If the texts be examined, it will be

seen that the cause is the highest Atma, not the

jiva. The taittiriya bby egins with the sentence
rs

e born, by whom (as

en born, and returning

is, know Him; He is

ards “He learned that
2 beings are born from

“From whom

supporter from within)

to whom, they enter, tf

Brahma,’ and ends wit

Ananda was Brahma, ¢<
Ananda alone”.

They recall the a

in the Gnandavalli §

another text.

gnandamaya described

section 6). Here is

He, the world-cause, is the iord of the jivas; none is

His maker; no one is His lord. (sveta., VI-9.)

The original has the word karanadhipa, which

means the lord of instruments—i.e, prana, mind, the

five senses and the five motor organs, and such an one

is clearly a jiva. The lord of the jivas is the world-

cause. This may be seen in other places also. Hence

the Brahma is the highest Atma.

2. How is the identification of Brahma with ‘all

this’ to be explained ?
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Reply. As fully described in paras 13 to 15 of

the final decision under sitra 13 of chapter I, section 1,

{pages 186 to 190), Brahma is the dtma of ‘ all this,’ as

the jiva is the atma of his body. Hence the objections

urged in para 1 of the first view fail. Nor can the

explanation offered in the same para be accepted. The

jiva in each body is different from the jzva in another ;

how can they be identical with one another ? In regard

to the freed jivas too, their identity with the universe,

and being the cause of the evolution of the world are

..cnapter IV, section 4.

y accounts for the

at it cannot be either

the material or opera In the term tad-ja-

la-an, which occurs in al, and which means

“what has come forth % is dissolved in and

what lives by it,’ th: @) refers to the term

‘Brahma, and not Hence, the last

explanation also fails.

This second explanation alone meets with the

approval of great men. The author of the vrittd

observes Brahma, the dima of all, stated in the text

* All this indeed is Brahma,’ is the all-controller.

impossible, as will be..gh

Lastly, the jiva’s 3

diversity observed in

2. faaragmagas |

And because the attributes mentioned in the next

verse will be appropriate only in the highest Atma.

See verse 2 in Vedic Texts, and the notes thereunder.

The first attribute—being capable of perception

with a pure mind only—shows that He is free from all
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imperfections ; for only a pure being (1) can be perceived

with a pure mind. Impure beings only can be perceived

with impure minds. The purity of the mind should be

attained by meditation on the highest Atrda@ helped by

the seven angas, beginnings with discrimination in

regard to food (the capacity to separate pure food from

what is impure). The next term prana sarira should not

be limited to one prdna; it indicates one who supports

and controls the prdnas of all. Similarly all the other

epithets will be found appli able to Him only. See ex-

adic Texts.planation of the other ter,

3. HqAIIA

The seat of the

being ; because

‘caanot be an embodied

t appropriate in him.

; and he is fit to ex-

_ possession of a body

The jiva is like

perience untold suffe

made by past karma.

become free, not a grai

found in him.

The first sutra assigned a reason found in the text

under consideration; the second s#tra another reason

raat

‘attributes will ever be

(1) A freed jiva may also be perceived by a pure

mind; but he will be perceived as controiled by, and as

existing only for, Brahma. If he be perceived otherwise,

the mind will not be pure.

(2) Whether he is bound. The bound jiva is mentioned

in illustration. As the jiva, that is bound as punishment,

cannot be identical with the Being that punishes him, so

the jiva, that is rewarded, cannot be identical with Him,

who rewards.



SUB-SEC. 1] FINAL DECISION 245

found in the second verse; and this was put into a

negative form in the third sétra. <A third reason, which

occurs in the last verse, is brought forward in the next

Sutra.

4. ARRIIAATTA |

And because Brahma and jiva are described as object

and subject respectively.

The description is as follows :

Departing from here I shall reach Him. (verse 4.)

Here Brahma isthe ob:

the subject ; and the

on (1); hence, Bra

reaches.

ok and the meditator is

Lis what is meditated

nt from the jrva who

5. maafasiaiz

Because there in the words used to

indicate them

In the text ‘* This ent within my heart”

(verse 3) the word ‘im which indicates the jiva

is in the possessive case, and the word Atma, which

denotes Brahma is in the nominative case. The same

difference is seen in a parallel passage from the brihad-

firanyaka.

As is a grain of rice, a grain of yava, a syamiaka

seed (a kind of grain) or the same without the husk, so within

(1) The object meditated on. One may ask—The

commencement referred to the meditator and that meditated

on; and the difference between them shouid be stated. Of

what use is the distinction drawn between the person who

reaches and Him who is reached. These clauses reply.
e
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the dima is this Purusha having a golden form, and resemb-

ling a fire without smoke.

Here the jiva is denoted by the word atman in the

seventh case, and Brahma by the word purusha in the

nominative case.

The preceding s#tra and the text which it considered

raise a doubt. The difference pointed out between

object and subject may be explained with reference to

two different conditions. To remove this doubt, this sitra

cites a text which refers to one and the same condition,

and indicates differen: a Brahma and the jiva.

6. eyaa |

And because s7 ‘apport.

The bhagavad~gité

indicates Brahma ax

different case-endings:

and chapter XVIII, v

Here the mention ghest Atma’s presence

within the heart of man leads to two objections, which

are replied to in the next two sitras.

sral places similarly

by words which have

XV, verses 15 and 19,

7, waqacaagitaa af Aa faaesazs

aNAay |

“Tf it be said—-No, because Brahma is stated to
dwell in a very small place and to be of very

small size”—The reply is “ No—because He has
to be so meditated on; in Himself He is like the

ether”

The statement is made in verse 3: ‘This atma is

present within my heart in a form smaller than a grain
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of rice, etc.’ The heart is a very small place; and His

form is smaller than a grain of rice. ‘This description

applies to a jrva, who is stated to be of the size of a

ten-thousandth part of the tip of a hair; but not to the

highest Atma, who has no limitation in place. To

this objection the second part of the sutra replies. He

has to be meditated on as being within the heart and as

appearing in this form. His natural form is further

on in the same verse stated to be larger than the

earth, etc. That meditation is enjoined will be evident

from a consideratic mishad. It begins with

the injunction to m kma, who is the atma

of all objects, and whe of the evolution and

dissolution of all o of their continued

existence by entry i as their dtma. It next

states that the fruit t« will be in accordance

with the mode of 14 then repeats the

injunction in order tc fn particulars, and des-

cribes Him as the ruk -wvorlds, and enumerates

His attributes (verse 2). The next verse states that He

is present in a small form in the meditator’s heart, in

order that he may meditate on Him as his dtma; and

then describes the form of Brahma to be reached by

him. The last verse directs that the meditator should

meditate ‘ Brahma, who is all this, out of His infinite

mercy is present in my heart, in order that I may have

immortal life’; and also ‘I will surely reach my goal in

accordance with my meditation’. The wxupanishad

closes with the assurance that there need be no doubt as

to the result in the case of one who has this beliet.
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Hence being in a small place and being of small size is

for the purpose of meditation (1).

8. aanofatia ta ase |

If it be said “(By dwelliag within the heart) the ex-
periencing of pleasure and pain must result,”
the reply is _no—Because there is a difference ”

The jeva, who dwells within the heart, suffers

pleasure and pain. If it be admitted that Brahma

also abides within it, He must suffer like the jiva. The

second part of the shir i Mere dwelling within

a body does not bring. ult; the true cause is

pondage to karma; 2 not exist in Brahma.

Here is the authority bo other does not eat

{the fruit) but shines. { ~i-1,)

S

9, Fa FUE

The eater (of br&ahmaya and kshattriya) is the highest
Atma; because these words denote (the universe
consisting of) the moveable and the immoveable.

The text for consideration is:

To whom brihmana and kshattriya both become food,
and to whom Death is a condiment, who can know how
He is.

(1) From this the following rule may be deduced:
When an object or being is known to be of large size, and
a limiting object is stated, and a size is mentioned, the
limitation is accidental; and the size without the limiting
object is the natural one.
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The words ‘to whom’ in the text indicate a con-

nection between the Being referred to and food ; and the

words ‘ food’ and ‘ condiment’ show that this connection

is the relationship of the eater and the eaten. Hence

the term ‘eater’ in the satra. The term used in the

original is upasechanam; and this means what is

eaten along with food, facilitating the eating by

imparting a relish to the food ; and it is translated here

by the word ‘condiment’.

The doubt here is—Who is the eater—a jiva or the

highest Atma.

First view—H

food and condiment

‘food’ cannot be tak

must mean an object

object of enjoyment

his enjoyment is the:

ecause the mention of

tater ; and as the word.

primary sense here, it

rent; one to whom an

. should be a jiva; and

karma. He is subject

to the bondage of kar ences its fruits, while

the highest Atma is un it.

Final decision. This is stated in the sutra. The

eater is the highest Atma; for by the words brahmana

and kshattriya reference is made to the whole of the uni-

verse; and by the word ‘food’ an object of destruction

(1) Object of enjoyment appeals. The words brahmana

and kshattriya denote jivas in the embodied-condition. As

persons of one sex are objects of enjoyment to the other

sex, they are objects of enjoyment to the Being under

consideration. If the word ‘food’ (odana) be taken to
mean objects of enjoyment, death must be taken to bea

helper in the enjoyment.

32
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is meant; and He who destroys the universe cannot be

other than the highest Atma.

2. Here an objection is raised. The word ‘food’

cannot be an article of consumption in its ordinary

sense ; but in adopting a secondary meaning an attribute

of food should be taken, which is peculiar to it (1).

Being an object of destruction is common to it and

to other objects.

Reply. Were reference is made not to enjoyment

yielded by karma, but te<destruction by Vishnu, ie.,

Brahma, the cause ¢ :

dissolution of the wu

mention of death as

utilized to facilitate

eaten up, so death

destruction of the w

ultimately destroyed.'

jon, sustenance and

3 evident from the

As the condiment is

and is itself ultimately

an instrument in the

rsity, and is himself

rauction of the whole

(1) Which is pe - Here reference is made
to the rule deduced in the p timsa (I1I-5-8). When
the juices in chamasas have been offered in a soma yiiga, the
adhvaryu directs that four of them should be taken to the
sadas, where the juice that remains isdrunk. To one of

the chamasas he refers as follows—prodgatrinam {of the
udgitis). Here the term udgata denotes only one person—

he who sings the second part of a sama mantra; but it has
a plural ending. Hence, the meaning of the term establish-

ed by usage is given up, and a secondary meaning is

adopted. This may be done in two ways—(i) it may he
taken to denote all the helpers in the yaga (ritvik), or (ii)
only the three who sing sama mantras. In the former
reference will be made to a feature common to the singers

and others; and in the latter only to the singers; it has

therefore been decided that the term should be restricted to
the three singers only.

Le
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world is intended. The Being who destroys is referred

to as Vishnu in the same upanishad (valli 3, verse 9), and

He is the highest Atma.

3. It is objected again. The second clause, being

heard later than the first, is weaker, and should not

alter the meaning which is adopted for the term ‘ food ’

independently. Reply. Here the words ‘ food’ and

‘condiment’ being connected, one cannot be understood

independently of the other. (bhava, page 240.)

4, The opponent accepts these replies, but asks

why the terms brdhmaua and kshattriya also should be

understood in a secondary sense. The following is the

reply. It is true that with the primary sense the

meaning of the sentence can be made out; but there is

no reason to presume that destruction is confined to

these classes only. In cases where meditation is enjoin-

ed, the highest Atm@ may be regarded as connected

with only a portion of the universe as in the texts

considered in chapter I, section 1, sub-section 7; but

here no meditation is enjoined, and the text merely

states an existing fact. Further, the word ‘ whom’ in

the text refers to something stated elsewhere; and this

will be found to be the chandogya text “ All these

beings, my dear, have their root in Sat; they rest in

Sat; they dissolve in Sat”. (VI-8-7,)

10. FRONT |

And because the context refers to Brahma.

The verse under consideration points out the diffi-

culty in knowing how the highest Atma is, unless pne
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secures His grace; and recalls the following verses

where the same difficulty was mentioned :

“The Deva, who is difficult to see, concealed from

man by his avidyZ; who has entered into all beings; who

is present in the cavity of the heart, and stands in the jiva;

and who has had no beginning” (verse 12). “‘ This Atma
cannot be reached by mere thinking, by mere meditation, by

mere hearing many times ” (verse 23).

Here the opponent comes forward and seeks to turn

this argument in his

the text under consi

Favour, Immediately after

3 the following verse:

Brahma and_ serve

portion of the veda, two

am (the fruit of karma),

good deeds, entering the

g in the excellent ether

shade and light.

By those wh

the five fires or recit

persons are said to be

remaining in this world r¢

cavity of the heart, ar

within it. They are a

a jiva, as will be

explained presently. rest to the text under

consideration, and as thé’ vérses quoted under the

preceding sitra are removed from it, the continuity of

the context may be taken to have been broken ; and

this verse and the text form one context. Now the

verse refers to the drinking of ritam, the fruit of karma,

and a jiva is clearly indicated. But who is the other

that drinks with him? The following statements are

made. The two—the jiva and the other—are in the

heart; they are in this world reached by good deeds.

They cannot naturally apply to the highest Atma, who

is omnipresent and who is not touched by karma. The

teyns shade and light will appropriately indicate the

This verse cle
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unintelligent mind and a jiva. Hence the second must

be either the mind or prdana. It is true that they do

not drink ritam; but as they are the jiva’s instruments,

they may somehow be connected with the drinking.

There is an additional reason for this conclusion. The

verse gives prominence to the jzva, which will be

preserved, if the other be one of the two mentioned.

This will not happen, if the other be the highest Atma.

Hence, the jiva being the subject of this verse, along

with either the mind or prdna, and the context being

one, the text under cons on refers to a jtva; and

the conclusion reaché preceding sitras

is not sound.

This view is refute Meek S

Il. qeinfas: are

Those, that hav

are surely Gm:

cavity of the heart,

o stated.

The atmas are j highest Atma. The

term ‘surely ’ (hi) draws ‘atiention to a well-known fact.

Here are some texts:

“The Atma is located in the cavity of the heart”;
“Who meditates on Him as located in the heart”; “ all
jivas are cities to Him who lies in the cavity of the heart.”

Presence in the heart cannot therefore pertain

either to the mind or to prana. On the other hand

the context itself shows that only the jéva and the

highest Atma are in the heart. First, as regards the

iva:

‘Who has been born with the five elements, has

entered the cavity of the heart, and remains therein, and
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who lives with praya, depends upon the senses for enjoy-

ment and eats the fruits of karma; of him He is the inner

ruler (katha, IV-%).

As regards the highest Atma see verse 12 quoted

under the second sitra. The arguments of the opponent

may be answered thus: The expression ‘ drinking

ritam’ may be explained as in the statement ‘ Those

that carry umbrellas go’. This does not mean that

every one carries an umbrella; it means that a group

of persons goes, and that the group is marked by the

carrying of umbrellas:

a secondary sense.

the highest Atma as

both will then be «¢

jiva directly as drink

prompter. It must |

explanation is bett

resort to a secondary

from the natural meani

nowever, resorting to

Snation is to regard

the jeva to drink ; and

ith the drinking—the

he other indirectly as

_that though the latter

former, as avoiding

1ere is still a departure

xpression. In the case

of the mind or prana, however, the departure is much

greater; for they are connected with the drinking only

as instruments. When it is said ‘ Two have entered the

house,’ one thinks of two persons, and not of one person

and of his walking stick. Again, mention is made

of two as drinking ritam, and it is known that one of

them is a jeva. In the search for the second the mind

naturally turns to another of the same class; and the

highest Atma belonging to the class of intelligent

beings, it thinks of Him only. Here the class being

known, an individual has to be found belonging to that
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class, while in turning to the mind or prana another

class and another individual have to be brought up;

and this requires a greater effort (1). Hence, the other

is the highest Atma; the verse refers to Him; and the

continuity of the context is preserved.

12, fasrsonay |

Because also (the two) are distinguished.

The jiva and Brahma alone are mentioned through-

out the context thus disti

and reaches the gc:

the goal reached. T

ighed. The one meditates

rig meditated on and is

* quoted below:

“He, who know

inner ruler of the jrva ant

final end of samsara”
on Him, who gives the fru

highest Brahma, who

to cross the ocean @

worship of the nachiketi

the owner and ruler ¢ griot; the body as the

chariot.” This is as to * But the man who has
control over buddhi (conviction), the charioteer, who firmly
holds the mind, the reins, reaches that well-known end of

the road—viz., Vishnu, the highest goal’ (IJI-3 and 9).

thy of all praise, as the

2s on Him, will reach the

We are able to meditate

, who is the unchanging

fore to those that wish

? who is reached by the

}. “ Know the atm as

This is as to the highest Atma. In the very verse

quoted by the opponent the jiva and Brahma are

(1) From this discussion two rules may be deduced :

(i) When resort to a secondary sense cannot be

avoided, and two ways of doing so present themselves, that

should be adopted, which is suitable to the context.

(ii) When two things are mentioned by the dual number of a
word, they must be of the same class.
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distinguished as shade and light. The former is shade,

being ignorant; and the latter is light, being all-

knowing ! (1), (2).

SUB-SECTION 3

The text for consideration is from the chandogya,

and is as follows:

“This Purusha, who is seen in the eye, He is ama”
said he, “He is amritam; He is freedom from grief; He
Brahma.” 8

(1) Here the c

it. In valli 1, verse

Introduction and the '

requested Death to te

jtva, when he quits his 64

and hence the whole of

to Brahma. The rep!

objection and answers

inishad (see Vedic Texts,

“shis verse), Nachiketas

egard to the destiny of a

verse relates to the jiva;

ai relates to him, and not

estioner referred to the

@ were several opinions

included the nature of Bra ma, and of the jiva, meditation
on Brahma, and the reaching of the highest heaven. The

objection therefore fails.

(2) The four sitras of this sub-section are thus

connected. The first mentions a reason that is found in the

text under consideration. The second gives a reason

available in a previous verse in the same context. The

third removes a doubt raised by the verse immediately

following the text. The particle ‘and’ is therefore not

added. The last sifra confirms the conclusion of the third

Stitra.

The original here describes how death came to teach

Nachiketas ; it explains the meaning of verse 20 and states the

various opinions held regarding the destiny of the jiva. As all this
is embodied in the ‘ Vedic Texts,’ it is omitted here.
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(See notes on this text in Vedic Texts.) The doubt

is whether this Purusha is a reflection, the being control-

ling the organ of sight, a jiva or the highest Atma.

First view. The purusha is a reflection; for the

statement is like the statement of a well-known fact;

and by the words ‘is seen, reference is made to what is

actually perceived. Or he may be a jiva; for his

presence in the body is ascertained by looking at his

eye; and this also is well-known. Lastly, the purusha

may be the devatd controlling the sense of sight ; for this is

known from the ‘$s established in this

through his rays.” 1.) The purusha in

the eye must be on s the mention as of a

well-known fact appl appropriately. What

est—must be understood

ne, and to be mere

serves the purpose of

Sions like the following
+9

a2,” the original being

‘

follows—being amrviar

in accordance with

praise. The partici

inverted commas) ree

“meditate on mind as 8raly

mano brahma itt upasita (1).

Final decision. This is stated in the sitra:

13. Heat SITE: |

The Purusha within (the eye) is the highest Atma;
because the attributes enumerated are appropriate.

oniy in Him.

(1) The first view is based on the statement made in

the preceding sub-section, that it is difficult to know the

highest Atma. If this be so, the opponent argues, the
purusha referred to here, as weil-known, and as being

actually seen, cannot be He.

33
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Three attributes are stated in the text. Three

others are described in the verses which follow: viz.,

all good qualities come together in Him; He leads all

good qualities to those that come to Him; He shines in

all the worlds (verses 2 to 4). A single indication at

the commencement, when opposed to many attributes.

stated further on, becomes weak. Hence, they cannot

be treated as mere praise.

14. eqafeaceana |

And because standi ast are stated.

The word sthan

and not place, as will

the wording of the la

the word ‘rest’ contro

made in brihad Granye

nal means standing,

Oi a comparison with

this sub-section. By

t. The statement is

Who stands in

the eye does not know,

rules the eye from within,

Atma (V-7-18).

This standing and control are the attributes of the

highest Atma: and by the text under consideration He

is thought of. The reference as of a well-known fact

applies to Him, and He is seen by yogis (those who

meditate on Him). Hence the statements in the text

are appropriate.

yithin the eye, whom

ay the eye is, and who

inter raler is your immortal

15. gafakiafiaatas |

And for this reason alone, viz., that a Being who is

bliss is stated.
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See the narrative in Vedic Texts.

At the outset in this context it was taught “ Bliss

is Brahma; ether (kham) is Brahma”. Reference is

made in the text under consideration to this Brahma,

who is infinite bliss ; and further instruction is imparted

regarding the place, wherein He should be located, and

the qualities, with which He should be meditated on.

The word ‘alone’ (eva) shows that this reason is suffi-

cient of itself to establish the conclusion.

Here the following objection is raised: The text

under consideration is # sete with the beginning,

as the teaching of , Meditation on the

three fires) intervery gni-vidya cannot be
regarded as subsidiary -widya (meditation on
Brahma); for certain = rnentioned as flowing

of be included in the

, on the other hand

from the agni-vidyé, |

fruits of brahma-vidud

conflict with them.

Reply. Before and é 2 teaching of the agnt-

vidya mention is made of Brahma thus: (i) “ Prana is

Brahma”; (ii) “ He is amritam; He is freedom from

grief; He is Brahma.” Next the fires said ‘‘ Thus have

been taught you our vidya and adtma-vidya; your

teacher will teach you the path” (section 14-1). It

is clear that until the very end, where the deva-path is

taught, the teaching is incomplete (1). The intervening

(1) The teaching is incomplete. This needs some ex-
planation. ,The fires said your teacher will speak to you

about the path.’ It should not be thought that this referred
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agni-vidyZ is therefore subsidiary to brahma-vidya,

The upanishad has the word (enam) in the sentence

‘Then the garhapatya fire taught him (enam)’ ; and it is

used when reference is made to one already mentioned.

Here brahma-vidya was first taught; and then the

agni-vidya and to the same student, the intention clearly

being that the latter wdyda should help the former. And

it is taught only to one who has become fit for the

latter. If any confirmation were needed, there is the

express statement of the fires, “ Thus have been taught

you our vidya an dyii,’ te, brahma-vidyd.

nd yearned to know

ing of brahma-vidyd to

was agni-vidyi also

ip the other ? Thus it is

iary to brahma-vidya ;

et is not destroyed by

the means to releas¢

him was appropriat

taught him, unless it

evident that agni-vic

oneness of teaching

the intervention of “$6 ubsidiary to it. Then

as to the fruits that’ s6re’-said to flow from the

agni-vidya. They must be regarded as mere praise

only to the path, and that the teaching by them was

otherwise complete. Their intention was this. The teacher

having gone abroad without giving instruction, the student

was inconsolate; and to comfort him, the fires, pleased with

the service that he rendered to them, taught him only the

nature of Brahma, and the agni vidya that was to serve

brahma vidya. They were of opinion that only instruction

by a teacher would be most serviceable, and expected that

he would teach the student the attributes of Brahma, the

place where He should be located and the path. Hence, the

mention of the path by the fires should be taken to include

the rest. The teacher understood them in this sense.
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(arthavada) (1). And they do not conflict with the goal

sought. See sections 11, 12 and 13 of the upanishad in

Vedic Texts and the notes thereunder. Hence the

beginning of this portion of the upanishad is connected

with the text, and the reason assigned in the sutra holds.

At this stage the opponent asks “ How is it known

that in the sentence ‘ Bliss is Brahma ; ether is Brahma’

the highest Atma is meant?” The form of expression

suggests the well-known element ether, and worldly

happiness; and the resume, were to be

meditated on as Brak orm of the sentence

is similar to the se ¢is Brahma; mind is

Brahma. In both, th object to be meditated

on is first stated, anc attribute with which it

should be invested. ned by the words with

which the fires clos dug: “They told him

about praja and tha ‘here is no reference
here to Brahma. Tor this 6b

furnishes a reply :

16. 3a C4 Gy aa |

And for that very reason (2) He is Brahma.

ection the next siutru

(1) Mere praise (arthavada). This is based on the

following rule deduced in the pirva mimamsa (IV-3-1). In

the text “Whose juhi is made of parva wood, he does not

hear disagreeable statement,’ the fruit stated is decided to.

be mere praise; what has to serve a yaga does not need any

fruit other than helping the making of the yaga; anda

juhi serves yagas, being the instrument with which

offerings are made.

(2) The expression ‘ for that very reason (atah)’ refers
to the words ‘because a Being who is bliss is stated’
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“The meaning of the suztra is—Because in the text
‘What is bliss, that is ether’ the term ‘bliss’ qualifies

the term ‘ ether,’ He who is denoted by the term ‘ ether’

is the highest Atma.

Now, how is this a reply to the objection raised ?

Reply. Thestudent was disgusted with the round of

births and deaths, known as samsdra (see the narrative

in Vedic Texts), and was burning for release from it ;

and as his teacher went abroad without teaching him,

the fires, full of mercy, bd . It is clear that they

did not mean that. ywditate upon prana,

worldly happiness o rahma. The student

understood it in this 4 replied to the fires in

these words—‘ I knoy ming of. the statement

that prana is Brahma do not understand (what

you mean by) bliss If the view of the

opponent were correc sree sentences, ‘ prana

is Brahma; bliss is ther is Brahma’. are

hi .

occurring in the preceding sitra; and the meaning is that

the same words give the reason in this s&tra also. In the

preceding sitra the text was ‘ Bliss is Brahma, and it was

urged as the reason; and in this stra the text is “What is
bliss, that is ether,’ and this is the reason adduced here.

In both cases the reason is the same, though it is expressed

differently. For an analogous case see chapter II, section

3, siitras 18 and 19. In the former the words ‘from the

veda’ express the reason; and in the latter reference is

made to the same words, by the word atak, and they give

the reason; but the texts are different. The term he (sah)

in the sitra refers to ether (Gkasa); and its gender is

determined by the gender of the term @kdsa (ether) in the

closing text ‘ They taught him about priava and that ether’

(verse 5 of section 10).
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exactly alike, he would not have said that he understood

one sentence and not the others. What passed in his

mind must be something like the following: The fires

teach me that Brahma alone is to be meditated on ; for

i have heard that one who desires release should do so.

I know also that the words man and deva denote a jiva

dwelling in bodies connoted by them, and that similarly

the term pradna may denote one who is within prana

and controls it, as the jzva is within a human or deva

entence therefore means—

f the other sentences

chat the controller of

ment ether is Brahma,

Brahma is would have

and, if the terms bliss

her, then the meaning

liss, is ether—z.e., as

were construed sim#

worldly happiness ar

then no information ¢

been conveyed. On 4

and ether should quali

would be that Bras

unlimited as ether; ari would apply to both

Brahma and the attribute® Thus the nature of

Brahma, would be known to be indescribable bliss.

His question was therefore meant to ascertain which of

these alternatives was intended. The fires replied,

accepting the latter alternative; and in their closing

words they said that He who is prana, as controlling

it, is also indescribable bliss. Hence, the text “ Bliss

is Brahma ; ether is Brahma” refers to Brahma, who
is indescribable bliss; and this being the subject under

consideration, the same is referred to as standing in the

eye. It will be observed that the nature of the reply

given by the fires negatives the presumption that the

at
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text ‘bliss is Brahma’ means meditation on bliss as

Brahma. For the question was what was meant by the

‘statement ‘bliss is Brahma’. To reply that ‘ bliss is

ether’ would not be appropriate ; for this would merely

be equivalent to another injunction that bliss should be

meditated on as ether. This also receives confirmation

from a later statement of the fires—’ Thus have been

taught you our vidya and datma-vidya’ (14-1); for

this refers to what is under consideration and describes

it as meditation on Atma, which meditation on bliss or

ether will not be.

aught, that should be

as heard the upanishad.

And because the

meditated on by

This is done in ~&

the wpanishad. Thi

jeading to Brahma, a4 taught to the student,

who has heard the wpwrisiud and knows the nature of

Brahma, so that he may meditate on this also. Hence,

the Purusha in the eye is Brahma.

erses of section 15 of

other upantshads as

18, aaafea acaeuarg Faz: |

And (the Purusha within the eye) is not one of the

others ; because it does not ever remain within the

eye; and because also the qualities enumerated

cannot be found in it.

First, the reflection depends upon the presence of

another person before the eye; and when he departs,

the reflection disappears. Next, the jiva remains in the
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heart, from which he can control all the senses and all

the organs of action ; and he does not therefore remain

in the eye. Lastly, the being controlling the sense of

sight may remain elsewhere and control the sense; and

he is said to do so with his rays. In none of these will

the attributes mentioned, which are unconditioned, be

appropriate (1).

SHB-S:

‘preceding sub-section

anishad in support of

the eye is the highest

now taken up for

In the second

reference was made

the view that the Puri

Atma. That upanis

examination.

The text for ec

aranyaka, chapter V.

verses is as follows:

section 7 of brihad

Texts. One of the

Who stands in earth, who is within the earth, whom

the earth does not know, whose body the earth is, and who

rules the earth from within, this inner ruler is your

immortal Atmii (verse 7).

(1) The six stiras in this sub-section are thus con-

nected: The first siitra mentions a reason available in the

text under consideration. The second sitra removes a doubt

that arises in regard to it by citing another upanishad. The

third sitra adduces another reason found in a previous text

in the same context. The fourth s&tra dec’ 3s that this

text refers only to Brahma. The fifth sarc >rings up a

third reason, which a later text furnishes; ad the last

sitra confirms the first two sitras ina negativ: orm.

34
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_ There are many similar verses. Here the doubt

is who is this inner ruler—is he a jiva or is he the

highest Atma ??

First view. He is a jiva; for in the closing verses

this inner ruler is stated to see and to hear; seeing and

hearing mean perception through the senses; and one

who has to use the senses to see and hear must be a

jiva. Even control of others depends upon the possession

of the mind ; for it is so observed in the world.

2. Here an objection is raised. Reference is made

si.of all jivas and of all

jiva? Reply. For

to a Being who is tt

material objects. He

the reason stated, thé

not the highest Atmd,

standing in jivas, an

taken literally. It is

inner ruler. When i

son; he who cooks is #6 one understands that

there are two sons. Similarly “when the pronoun ‘ who’

(yah) is repeated in each verse, and the being described

is said to be the inner ruler, one should conclude that

there are many such (bhava, p. 252).

3, Another objection: Why should not seeing

mean merely the perception of colour? Reply. The

text ‘There is no seer other than this,’ which occurs

towards the close, makes a denial, which would be

inappropriate, if seeing meant merely the perception

of colour in general terms; for this is found in the jiva.

er being a jtva, and

ce to immortality, the

of them should not be

hat there is but one

fe who stands is your

’ Here the original compares the kdnva and ma@dhyandina read-

ings. This being embodied in the ‘ Vedic Texts’ is omitted here.
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The denial should therefore be understood as referring

to perception without the help of the senses. As there-

fore perception is through the senses only, the conclusion

stated stands.

Final decision. The inner ruler is the highest

Atma. This is stated in the sitra.

19. seaaieafscafscarey agaeaqeane. |

The antaryami (inner ruler) in the sentences contain-

ing the words adhidaivam and adhilokam is the

highest Atma ,..b His peculiar attributes are

specified.

The text under

shad of both the kanwns

as read by the forme

and the text of the ja

to all lokas (worlds)

occurs in the upant-

diyandinas. The text

the word adhidaivatam ,

itional verses relating

dall yajnas. By the

words adhidaivam a Y the sutra refers to

the texts as read by both:( a affirms that the inner

ruler in both the texts is one—viz., the highest Atma.

That the inner ruler is one is evident from the

narrative with which the text commences. See Vedic

(1) How can this be—when the texts differ in some

respects ? Reply. The term adhidaivatam occurs in the

eighteenth verse preceded by the particle tti (equivalent
to inverted commas), and covers ali the verses beginning

with the seventh. All these occurring in the mudhyandina

reading also, it is concluded that both the sets of texts treat

of the same Being; and the additional verses in one are

supplied in the other on the rule that what is not stated in

one place may be taken from another place, where it is

stated.
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Texts. In the question put to Yajnavalkya only one

inner ruler is referred to: “Do you know that inner

ruler, who rules from within this world, the other world

and all beings,” and Ydajnavalkya’s reply is the text

under consideration.

2. The sitra refers to the peculiar attributes of

the highest Atma. One of these is the entry by one

only into all worlds, all beings, all devas, all vedas and

all yajnas, and controlling them in every way. Another

is having every object a as His hody, and being its @tma (1).

These are not possi i&. other than Brahma,

who is omnipresent n unfailing will. A

third attribute is bei and this is as a part

of Hisnature. When : s whether an attribute

mentioned is natural ¢ mtal, and there is no

epithet to limit its agi it should be presumed

(1) This is sta llowing texts: ‘He has
entered into men and ce He is the Gimia of ail.’

Having created it, He éAtered ints the very same; having

entered into it, He became sat and tyad’ (ana., VI). Subala

upanishad begins with these words ‘ Here there was nothing

whatever before. These beings are born without a root and

without support. Nd@rayana is a dweller in the highest

heaven, has a shining body and is one, #.e., has no equal or

superior. The eye and what is to be seen are Narayana;

the ear and what is to be heard are Narayana’. It then

goes on thus—’ He remains within (man’s) body in the heart ;
He is unborn ; one, 7.¢., without an equal or superior ; eternal.

He whose body earth is, who moves about in earth, whom
earth does not know; whose body water is;... whose body

mrityu (subtle matter) is, who moves about in mrityu, whom

mrityu does not know, He, the inner ruler of all beings, is

free from karma; dwells in the highest heaven; has a

shining body ; has no equal or superior ; He is Narayana.
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to be natural. If it be accidental, the cause that

induced it should be known first, and while this is being

looked for, the view that it is natural occurs to the

mind and is at once accepted. (bhava, p. 253.)

3. The arguments in the first view are not sound.

First, the perception of the highest Atma does not

depend upon the use of sense organs. It pertains to

His nature ; for He is all-knowing, and has an unfailing

will. Here is a text, which denies that His perception

is like that of the jiva

Do not look

seeing (brihad., V-4-3

has no eye; He heat

takes, but has no hands

Question. The

seeing and hearing:

or the other org

will not apply % of the highest Atma.

In determining the mi ng of words reference should

be made to all the cases, in which they are used;

and that meaning should be adopted, as the primary

meaning, which applies to all the cases. Hence seeing

means merely perception of colour and size. Question

again: Wherever there is perception, there is dependence

upon the senses. Is not this what we see? Reply. Your

argument will be like this. The perception of the

highest Atma depends upon the senses; for it is

perception, like the perception of the jiva. This is,

however, faulty. There is a third thing—vwz., bondage

to karma, which co-exists with dependence upon the

the doer of (ordinary)
6 another He sees, but

a ear; He goes and he

Agveta., III-19.)

eaning of the words

or hear through one
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senses In the example given, and limits perception to

perceptions through the senses only; but it is absent

from Brahma. Hence His perception is not so limited.

4. The other argument urged in para 3 of the

first viev is also unsound. In the denial of a seer the

words used are “no other than this”; the term ‘ this’

refers to the inner ruler described in the preceding

verses as controlling others without being seen by them ;

and the term ‘ other’ (anya) to one who is in every way

<istonce of a seer of this kind

win the case of ttara

~ similar to what was

ion, para 31-i). The

ng, and the same rule

imilar in the world also.

edatta alone is man;

‘not that there are no

o facts. The meaning

similar to Him; and the

is denied. It has §

(other) that it refer

previously stated (v:

term anya has the

applies to it also. The

When it is said ‘In +}

no other is. What

men; for this would

is that there is no other sit

and the like. The statement ‘He, the inner ruler, is

wh

ie to him in intelligence

your immortal dtma@’ refers to the jiva by the term

‘your, and to the inner ruler as his Gtma. The latter is

not therefore fit to be a jiva.

20. a = zAdnagaifRMernesizay |

Neither any form of matter nor the jiva can be

antaryimi; because attributes that can never be

found in either are mentioned.

They are those stated in the first sara. The

object in mentioning the material products is to show
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that it is as impossible for the jiva to be the inner ruler,

as it is for matter.

In these two sutras the conclusion was established

with reference to certain attributes. The next sitra

adduces a reason, which is by itself sufficient.

2), seas & AeAaadaa |

Both (the kanva and the madhyandina) describe Eim
(the inner ruler) a arent from the jiva.

For he is contre}

priina, the senses :

controls, is other than

his instruments are—

The inner ruler, who

8i is controlled.

Subject. The foil

are for consideration (1):

xis from the mundaka

Next, the higher (vidyi), is that by which thai Akshara

(the indestructible) is vividly perceived (verse 5). That well-
known Being, who cannot be seen, nor seized; who

has no name and no colour; who has no eyes and ears, nor

hands and feet; and who is eternal, omnipresent, and ali-

pervading, because of His highly subtle nature. He is

(1) The author of the sitras clearly meant that both

the texts should be considered together. The first word in

the first sutra of this sub-section means one of whom in-

visibility and the rest are attributes ; and this is the akshara

mentioned in the first text. The masculine gender of the

word indicates the superior in the second text.
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without imperfections, and the wise perceive Him tobe

the material cause of all that exists (verse 6).

Aksharat paratah parah (superior) (1) (II-1-2).

The doubt is who is the akshara, described as invisible

in the first text, and who is the superior mentioned in the

second text. Are they matter and jiva respectively or

are they the highest Atma in both the texts ?

First view. The akshara in the first text is matter

in the subtle condition ; and the superior in the second

text is jiva. In the preceding sub-section it was decided

that He who sees wii ifig@.seen was the highest

Atma. Here no refer 40 seeing, the peculiar

attribute of an inta > and the expression

“Who cannot be sesn rvefore refer to matter

in the subtle condition. 3 be the object of seeing

and seizing is denied shara ; and these are

attributes of matter i : ition which we see.

By these matter in ths éndition is brought up;

for it is of the same nature ns the other—matter in the

gross condition. The expression ‘he is not brahmana’

refers to one in a caste similar to the brahmana, viz.,

to a kshattriya, vaisya or sidra, but not to an outcaste

(1) Akshara@é paratah parah. This is interpreted in

two ways—(i) superior to that, which is superior to akshara.
In this the akshara is matter; that which is superior to it

is the jiva; and he who is superior to him is Brahma.

This interpretation is that adopted in the final decision.

(ii) Superior to akshara, which is superior. In this also,
akshara is matter, but in the subtle condition; and it is

superior to its products. The superior to akshara is the

jivg. This interpretation is that adopted in the first view.
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or to a beast. The expressions ‘he is not a boy, and ‘he

is not lean,’ bring up the same individual in conditions

similar to the conditions denied, but not another indi-

vidual. Similarly, here certain attributes are denied

of akshara, and we wish to know what it is; we see

the attributes in matter; and this is present before the

mind. The denial may therefore appropriately refer to

the same matter in the subtle condition; and we

conclude that akshara is subtle matter. To go in search

of another object will need greater effort on the part of

the mind, and is thersts:

Here an objectio:

earries with it the de

for what is without ini

is not visible is not us

is invisible, and is with

“the question.

e denial of visibility

sence of intelligence ;

visible. Reply. What

telligent ; for the mind

iwence. Hence akshara

own as pradhinam.

ice is made to the jiva.

ext is a part (I1-1-2), has

the term without a body; and as a body is found in a

bound jiva, the denial of body brings up the same

individual in his freed condition. And he is superior

to akshara. ‘The terms aksharat and paratah are in the

same case and are in apposition; and the meaning is

that akshara is superior to its products. Hence the

meaning of the text is superior to akshara, which is

superior to all its products; and such a one is a jeva,

3. Akshara controlled by the jiva evolves as mahat,

ahamkara and the five elements; and this is shown by

the following examples.

35

is matter in the subii

2. In the secon

For the verse, of whid
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As the spider sends forth and draws in its thread ;

as plants appear on earth; as from man, who remains a

man, hair comes forth, so from Akshara the universe comes

forth here. (I-1-8.)

The spider illustrates evolution of matter as

controlled by a jiva; the appearance of plants shows

that it is possible for matter to evolve even without

control; and the last example proves that the mere

presence of the jzva will suffice.

4, Hence the texts der consideration refer to

subtle matter and the j

Final decision. is refer to the highest

Atma. This is stated

22. aeRaeaihey

the rest are attributes,

ighest Atma; because

“Stated.

He, of whom i;

and the Supe

His peculiar att

One of the attribat ed is omniscience, and

this is predicated of Akshara. (See Vedic Texts.) After

mentioning akshara in verse 6, reference is made in

verse 8 to the evolution of the universe from akshara.

This recalls the akshara first mentioned. This akshara

is therefore the same. Verse 10 repeats the fact of

evolution, and predicates omniscience of its cause. It

must be the same akshara. Akshara, being all-knowing,

cannot be pradhainam. No reference was made to it

here ; and it is not present before the mind.

2. Here an objection is raised. In connecting

akshara in the first text with ommniscience, reliance is
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placed on the mention that it is the cause of evolution,.

and on this being recalled by verse 10 predicating

omniscience. This is the authority known as lingam ;

and by it the first text is connected with verse 10; and

the akshara in the first text is concluded to be the

highest Atma; and to differ from the akshara in the

second text, which is pradhinam. Instead of doing this,

both the texts should be regarded as referring to the

same object on the strength of the word akshara occur-

ring in both. This is the authority known as srutz; and

“sin the second textsruti is stronger tt

akshara is pradhan

The akskara in the

predicate omniscience

is pradhinam, and to

t appropriate. Feply.

You rely on sruti alot nm my side there is srutz

also in addition to ing n verse 13 of section 2

the terms akshara an :

and this verse and th fare connected as relat-

ing to the same object # arek the:

to the srutz.

3. Further objectton—While the first text refers to

the material cause, the verse predicating omniscience

relates to the operative cause; the two causes being

different, the statement that lingam lends support is not

correct. Leaving this aside, there is sruti on each side ;

but my view is supported by the illustration of the

spider. Reply. The illustration is as appropriate to the

highest Atma invested with matter, as it is to pradha-

nam, and this must be ignored. Then each side has to

rely only on srutt; but the srutd for me occurs before
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syour sruti ; for it is found in the last verse of the second

section, while your sruti occurs in the second verse of

the third section. It therefore prevails on the beginning

rule (Intro., para 24). Akshara in the first text and

akshara, which is put in apposition with purusha, being

identical, and purusha being an intelligent person, it is

appropriate that akshara in both places should be all-

knowing. He is therefore the highest Atmd.

4, The view of the opponent that the material

and operative causes of evolution are different is not

correct. Because they it is stated at the very

commencement of the yy knowing one thing

everything will be kn ic view taken here the

term akshara and t ifth or ablative case in

verses 8 and 10 wi 3 the same cause of

evolution.

5. In the secon: =rence is made to the

all-knowing Akshara xperior (parah). This

will be evident on 3 of the verse in which

this text occurs with the first text and the verse which

immediately follows it. The term ‘without body’

recalls the clause ‘who has no hands and feet’; the

words ‘inner ruler of everything without and within’

recall the word ‘ all-pervading,’ and the word purusha

occurs in both the places. Hence the verse and the

first text are connected and refer to the same object.

But the all-knowing Akshara in the first text cannot be

the akshara in the second ; for there is another greater

than this akshara, which description cannot apply to the

all-knowing Akshara. For in the verse following the
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first text referring to Him it is stated ‘‘ There is no

other superior to Him.”

6. The remark in para 2 of the first view that in

the second text the words akshara and para are in

apposition is not correct. For, a comparison being made,

we should know the thing with which it is made, and a

word is needed to denote that thing; and this is

supplied by the term akshara. The para or greater than

akshara is the jiva, and greater than he is the all-

knowing Akshara. He in both the places reference

is made to the highe

23, faarsore

And the akshar

jwa); because

His difference

he other two (matter and

ngaished from them, and

s stated.

This distinction

context. (i) At the

by the prakarana or

macement reference is

(1) The term a ne etymologically that

which pervades ; and apt :o the highest Atma. It

is used with reference to pradh@nam also on the ground that

it surrounds its products on ali sides. It comes from another

root and means what does not change. This description

is fully true of the highest Atma ; and as pradhanam has

not changed and assumed new names like its products

mahat and ahamkira, the term is loosely used with reference

to it aiso. For the use of the same term to denote two

different things, there is a precedent in the same context.

The term brahma denotes pradhanam, the veda and the

highest Atmi. Though the word akshara appiies to pradha-

nam and the highest Atma, its application is determined with

reference to the attributes mentioned. In the first text the

attributes of the highest Atma being found, akshara there is

the highest Atma. It is not so in the second text, and

akshara is therefore pradhinam.
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made to brahma-vidya, knowledge of Brahma, as the

basis of all knowledge; for by knowing Brahma every-

thing is known. This is stated. Saunaka applied to

Angiras for instruction on Brahma-vidyad, and asked

“By knowing what is all this known.” This question

means that he desired information regarding Brahma.

(ii) The teacher replied ‘“‘ Two vidyds should be obtained

—the lower and the higher.” The uwpanishad goes on to

state that the lower is knowing Brahma from the veda

and its adjuncts, and that the higher is loving medita-

tion on Him (1). Gi { text under considera-

tion the nature of s the subject of both

the vidyds, is descri to Him by the term

akshara. (iv) In the mg the illustrations the

evolution from Him of universe, including the

(1) The latter | of reaching Brahma ,
That it is loving meditat din the text ‘He canbe
reached only by him, whan'd ooses’ (munda., III-2-3).

The means to this again is the knowledge obtained from the
veda, helped by discrimination and six others. This is

stated in a text ‘Him brahmanas wish to meditate on by

recitation of the veda, by yaigas, by making gifts, by tapas

in the form of fasting (érihad., VI-4-22). This is also stated

in a smriti. ‘The means of reaching Him is said to be
jnanam and karma; of them jniinam is said to be of two

kinds—that coming from the veda, and that coming from

discrimination and the rest (7.e., yoga)’ (vishau, VI-5-69). In

the mundaka reference is made to the lower vidya in verse 5

beginning with the words ‘ of them the lower is rik veda, and

ending with the word dharma sastra. Yor the veda helped by

its angas, by itthdsas and purinas, by dharma sistras and by

mimamsais creates knowledge of Brahma. The higher vidya

is referred to in the remainder of the verse and in verse 6.
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jivas, is mentioned ; for the terms visvam does not refer

to matter only. (v) In the next two verses the mode of

evolution is described ; and omniscience and the posses-

sion of an unfrustrated will, needed for the evolution,

are predicated of Him.! (vi) The second section of

the upanishad begins with the statement ‘ That akshara

is satyam’. This means that it is His nature to remain

unchanged; and this statement is made to show

that He does not suffer in any way by the evolution.

(vii) The direction is t given that one should

do the karmas preserts the veda without an eye

on their fruits, an yre to reach the all-

knowing, omnipotet ing Purusha; the

futility of karmas a6 desire for fruits is

fully pointed out; an sho regard such karma

as the only thing to b «are condemned. (viii)

In the closing verse on the student, who

on enquiry is dissatis fruit-yielding karma,

is directed to go to % s who has learned the

veda and does meditation on Brahma. (ix) In the

third section the evolution of the universe is explained

in detail; and certain aztributes of Brahma not

previously stated are enumerated, including His being

the inner ruler of all beings, and His appearing in

every form. (x) In the remaining three sections of the

upanishad He is stated to have come down from the

highest heaven to dwell in the hearts of men ; the made

of meditation on Him is explained ; and the fruit of such

} Here the original explains the meaning of verse 9. This, being

embodied in ‘ Vedic Texts,’ is omitted here.
e
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meditation is shown to be release from karma and the

enjoyment of Brahma in full.

By this description Akshara is distinguished from

both matter and the jiva. He is also expressly stated

to be different from them by the second text under

consideration.

24. BNET |

' And because a form is described of the Akshara.

This description is as

His head is h:

moon; His ears are ?

His prana is the air; His

the earth; He is the i

A form of this ki

Atma, who is the inner

s are the sun and the

: speech is the vedas ;

: universe ; His feet are

1 beings (IT-1-4).

ong only to the highest

ohSUB-SEOTION'

The text for consideration in this sub-section is

from the chandogya—

Though Aima@ vaisvanara surrounds every thing and
is really without limitation, yet one, who meditates on Him

as thus limited by places, etc.

The doubt is whether it is possible to decide that

this atma vaisvanara is the highest Atma, or not (1).

(1) Question. How can there be any doubt? At the

commencement the sentence Who is our Atma; what is

Brahma” occurs. (See Vedic Texts.) Every term in the
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First view. It is not possible to decide that the

term vaisvanara means the highest Atma; for the term

is used in four senses. First, it denotes the fire in man’s

stomach.

“This is fire vaisuinara, by which this food is cooked
—-the food which is eaten. This is its sound, which one

closing his ear hears. When one departs from the body,

this sound is not heard” (brikad., VII-9-1). Next, it denotes

the element fire— For the benefit of the whole world, the

should be understood in

ply. In the agnirahas-

t, the term vaisvanara

gnt, which means fire,

the doubt.

closing portion of the :

accordance with the hag

ya, which deals with

is put in apposition ¥

the element fire and a ¢«

The form of the qu

In the preceding sub-se

two or more things ment

variation is because ¢

a word which is a ¢

denote severai things.

consideration is unusual.

form was—which out of

denoted. Reply. The
in this sub-section uses
, that is a term used to

Question. In thé’ preéediug sub-section the term
akshara was a common word in this sense; and yet
the question considered there was whether the term
denoted matter or the highest Atm@ Why should the
alternatives for examination be stated differently here ?
Reply. In that sub-section apart from the common usage

there were marks which ied the opponent to think that
pradhinam was indicated; and he put forward the frst
view accordingly. Here, however, the first view will be

based only upon the common usage of the term vaisvinara ;

for in the opinion of the opponent there are no marks by

which elimination may be made. Question again—This will

mean that the word is ambiguous. Will not the first view

thus impugn the authority of the veda? For it was stated

in the piirva mtmamsa that it does not use ambiguous
words? And this conclusion has been accepted in this

36
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devas made the fire vaisviinara the sun, so that the day may

be indicated.” Next it denotes a devati—‘ May we be inthe
good graces of vaisvanara; he is the king of the worlds, and

is surrounded with wealth” (yajur, 1-5-11). Lastly, it
denotes the highest Atma. “He made the offering to agnt
vaisvanara, who is within the body itself in the heart”

(ashtaka III, pra. 11, anu. 8). “This vaisvinara, who
appears in all forms, who is pra@va, who is agni, rises”

(prasna, I-7). The marks which are found in the context

may be applied to any one of them.

Final decision. Vaisvanura is the highest Atma.

This is stated in the sktre

Vaisviinara is t

term is part

only to Him.

See Vedic Texis

discussed the questio

Brahma?”, and beins

they went to one Asu ew Atma Vaisvanara

and applied for instr ‘hey wished to know

Brahma, who is the inner ruler of jivas ; they searched

for one who knew Him; and finding one who knew

Atma Vaisvinara, they asked for instruction. Vaisva-
nara is therefore the highest Atma. The context begins

with the words dtma and Brahma; but after this the

words used are dima vaisvanara throughout. The term

enquiry into Brahma. Reply. Though it is not possible

to decide which of four thirigs is intended, it is certain that

the veda means some one of them, and this general

assurance remains. The piirva mimams@ itself permits

an opponent who puts forward the first view to express it in

this form.

because the common

attributes belonging

2

narrative. Six seers

our Gtma? What is

arrive at a decision,
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vaisvainara being used in the place of Brahma, it may

be concluded that .vaisvanara is Brahma. Further, the

fruits of meditation on Vaisvanara are thus stated.

He who meditates on Him as thus limited by

heaven and earth, eats the food that is in all worlds, in all

beings, in all a@émas (section 18-1); and All his

(meditator’s) sins will be burnt up, as the cotton of the

ishtka plant thrown into the fire is burnt up (section 24-3).

These two fruits can be reaped only, if vatsvanara

is Brahma.

a recalls similar des-

nd serves as a mark (to

The description refé s this: ‘ Heaven is His

; His prana; ether is

and earth is His feet.’

4) In mundaka (II-1-4)

}, and it is well-known

(1) The mundaka text is ‘Heaven is His head; the

sun and the moon are His eyes; the quarters are His ears ;

the vedas are the activities of His speech; vayu is His

prana,; all the world is His heart; the earth is His feet ; He

is indeed the inner dima of all beings’; The smritis also

state this—‘ Brahmanas state heaven to be His head;
intermediate world to be His navel; the sun and the moon

to be His eyes; the quarters to be His ears; and the earth

to be His feet; know this Being, whose nature cannot be

conceived, to be leader of ali beings and of prayva’;

*Prostration before the Being, who appears in the form of
the world thus—Fire is His mouth; heaven is His head ;

intermediate world is His navel; the earth is His feet; the

sun is His eye; and the quarters are His ears (bharata)..
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that it applies only to the highest Atma. It may be

concluded that vaisvanara is the highest Atma.

These reasons should set the matter at rest; but

certain passages in the agnirahasya, and certain remarks

in the latter portion of the chandogya itself, raise a

doubt, which the opponent takes hold of. He states

as follows:

In the agnirahasya these words occur “ This fire

vaisvanara” (IV-25};

Again, in the chands:

in the heart, mind

be the three fires of &

In the next verse he

which five offerings

vyana, and the lik

reference is made ita mn of vatsvinara within

man “ Whoever thus on this fire vaisvanara

with a human form and placed within man” (IV-26).

From these it appears that vaisvanara may also be the

fire in the stomach, and it cannot be concluded that he

is the highest Atma alone. The first part of the next

sutra states this objection :

are in apposition.

inara is stated to be

the meditator and to

“8 yagas (section 18-2).

ed to be the place, on

vith the words prana,

sin the agnirahasya

27, sealzeaiseacofasing Afa ta aa Feaqzae-

aaa yest Bardia |

If it be contended “No; because there are texts
against this conclusion, and because vaisvanara is

placed within (man)’. Reply. ‘No. Because medi-
tation in that form is taught; because the
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attributes mentioned cannot be found (in the fire
in the stomach); and because some texts describe

vaisvinara as a Purusha.’

Vaisvianara, previously described as connected with

the three worlds as His body, is to be meditated on as

controlling the fire in the stomach; The term agni (fire)

does not denote only the fire in the stomach ; it denotes

the highest Atma as controlling it from within. How

is this known? Reply. Thus, the terms agni and vais-

vanara are in apposition ; and should indicate the same

object. The latter devi highest Atma described

as having the three ody ; and the former

is known to be the ff wach. The term agni

cannot therefore fit wit word. It must there-

fore denote the highes controlling the fire in

the stomach (1). Thi ad by the agnirahasya.

“This fire vaisvanare; usha” (1V-25). The

fire in the stomach is # 2 in itself. The term

without limitation appl uighest Atma, as shown

in the purusha sikta (2).

28, aava a Aaa qa

And for the very same reasons vaisvdnara cannot be

either the devata or the element fire.

(1) See also Bhagavadgita. Becoming vaisvanara I
am in the bodies of living beings, and with pravza and apana

(outward and inward breaths) digest their food of four kinds

(XV-14).

(2) See the following texts—Purusha is a being with

a thousand heads; ‘ Purusha alone is all this.’
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The reasons are the use of the words atma, brahma

and purusha, and the mention of fruit in no way

limited, and of the burning up of all sins. The reason

for adding a new séitra is that like the fire in the

stomach the devata and the element are not limited,

and that to possess the three worlds as a body may be

regarded as not impossible in their case. The former

controls the three worlds, and the latter, being com-

pounded with the other elements, has evolved into

those worlds.

In the preceding =

vaisvanara was expisi

to denote the inner r

tion is indirect; bu’

explanation is availah

to denote the highest “Atma

the next sitra:

ne, the expression agni

ing the word agni (fire)

. ‘Phis mode of denota-

siders that another

g the word agnt (fire)

iréctly. This is stated in

29, arazcafaira afafa: |

Jaimini considers that the conflict may be obviated
also by understanding the term agni (fire) directly.

The term vaisvdnara means etymologically one who

leads all men; and in this sense it denotes only the

highest Atma. Though it is used to denote other things

also, it is restricted to Him by the attributes mentioned

in the context. Similarly in regard to the term agni
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also. The term agni (1) (fire) means from its etymology

that which leads upwards; and it denotes fire, because

it possesses this quality. The same quality occurs fully

in the highest Atma. The term being thus common, the

attributes mentioned in this context will limit it to the

highest Atma only.

The question arises why the highest Atma, who is

unlimited, is to be meditated upon in a limited form.

The next sitra furnishes a.reply :

30. afseatenle

ator’s) forming a vivid

Asmarathya.

For the purpcos

image, This

It must be difficul

limited Being. At tt

_ be formed for medita

the upanishad mentic

@ $0 meditate on an un-

mental image should

for this purpose that

Next, a human fofnl“mhadé' of matter with head,

eyes and the rest is stated here; but he has no such

body. Why is it stated ?

(1) If the term agnz be understood in both the ways,
as denoting the inner ruler of fire, and as leading the jivas

upwards, how is meditation to be done? Reply. Meditation

should be on Vaisvainara as the inner ruler of the fire in the

stomach; for this was so stated in sttra 27. Jaimini’s

meaning is—where the attributes mentioned unmistakably

point to the highest Atma, and when words denoting other

objects by established usage have to be understood as denot-

ing Him, their etymological meaning should be adopted.

This rule is of general application ; and having to be stated

somewhere, this opportunity was availed of.
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31. aqegaaialt: |

For the purpose of meditation in this manner. So

does Badari think.

The text is ‘‘ who meditates on this unlimited Atma

vaisvanara thus”. The term ‘thus’ means in the

manner described and the description is of a human

form. The text adds,

He (the meditator) eats the food that is in all worids,

in all beings, in all atmdas.

f

The term ‘ food’ {a

ment; and that whi¢!

itself is infinite bliss

each bound jiva to tf

rejected by those that

therefore made to it he

} means object of enjoy-

places, and which of

he object enjoyed by

on of others has to be

ase. Reference is not

Why again is th meditator described

as the vedi (the place t ic of the fires whereon

the materials for offerings are placed), and the like ?

32. aeqaftfa Stara: age zarafa |

For the purpose of converting the offerings to prana

into worship of Vaisvinara. So does Jaimini

think ; and this is shown by the upanishad.

Every brahmanc, when he takes his meal, puts into

his mouth five handfuls of cooked rice with ghee, and

offers them to prana in its five-fold activity, mentioning

the names connoting each such activity. The-upanishad

directs that he should regard them as offered to Vaisva-

nara in the same way, as offerings are made in what is
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known as agnihotram. In this there are three fires;

the space between two of them is somewhat lower than

the surrounding floor, and is known as the vedi. It is

covered with darbha grass, known as barhis, and on this

the offerings are placed as a preliminary to the offering.

To make the conversion stated the meditator should

regard his own breast as the vedi, the hair on it as the

barhis, and his heart, mind and mouth as the three fires.

The texts referred to are as follows:

If without knowing

prana, it would be

from the fire and mai

Next if he thus know

wiil be made to all wot

When one thus knows

are burnt up, as the cat}

the fire is burnt up. (fhe:

This is the frui

highest Atma; and

into agni-hotram.

is, one makes offerings to

caida remove the live coal

i ashes (section 24-1).
:s offerings, his offering

all dtmas. (Ibid., 2.)

es offerings, all his sins

ishika plant thrown into

o meditation on the

ne Offerings to prana

33. araafea Faaftaq |

And the upanishad mentions Vaisvanara as described

as being in the meditator’s body.

This is the description: The head of this atma (the

meditator) is the head of Vatsvanara named sutejas

(heaven); his eyes are wisvariipa (sun); his prana is

prithakvartma (air); His waist is bahula (ether); his

bladder is rayi (water); and his feet are the earth.

(section 18-2.) The meditator has to regard himself as

Vatsvanara, the parts of his own body being the parts of
a7 ¢ °
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Vatsvanara, The offerings will then be made to Vaisva-

nara. This additional meditation is subsidiary to the

principal meditation (1).

The second section has thus been completed. In the

first three sub-sections the highest Atma is to be medi-

tated on as being in a very small place—the cavity of

the heart and the eye, In the next three sub-sections
the meditation should be on Brahma as possessing very

large dimensions, In all the six sub-sections the words

brahma, atma and purz:

the world-cause as di

In thus establishin

cause, the following

coming of everything ,

and its movements de:

said to be everythin

from matter and jivas.

Atma as the world-

ars brought out: The

ence, its continuance

Him. He is therefore

e cause of the dissolu-

tion of the universe * in the eye; and

appears in every form avid as a whole forms

His body, and He is therefore called vaisvanara. (adht.,

96 and 98.)

wT AAAI Reef aA: |

(1) At first meditation on Vatsvanara as having the
three worlds as His body was prescribed ; then the fruit in
the form of reaching Brahma was stated; and then this
meditation as agnihotram is enjoined. It is therefore its
ange (subsidiary part).
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CHAPTER I

SECTION 3

THE third section, consisting of ten sub-sections. is

now taken up; and it pa shown that the texts,

which contain disting the jiva or matter,

refer only to the hig! his will be done in

seven sub-sections. Th s three, interposed

between the sixth and sections, incidentally

discuss the fitness of th d of the sidra among

men for meditation on such discussion is not

without its use. Th x of the athiestical

mimamsakas, that deva exist, will be refuted,

and the greatness of the highest Atma will be establish-

ed. In the seven sub-sections the main teaching is that

the highest Atma, who supports all, requires no

support for Himself; and to confirm this reference will

be made to His ruling the world and to other attributes.

The last sub-section is connected with the sixth, and

supports the instruction conveyed therein that the

highest Atma is the ruler of all.
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SUB-SECTION 1

The text for consideration in this sub-section is

from the mundaka:

In whom (Akshara) heaven, earth and the inter-

mediate world are woven, also the mind with ali the senses

(pranas), know Him alone as Atma@ (inner ruler of all).

Leave off words relating to other things. He is the bridge

to immortality (11-2-5).

Here the doubt is whether that, on which heaven,

earth and other things rest. is a jiva or the highest

Atma.

First view. He is a jtva. For in the next verse

reference is made by the term yatra (in which) to him,

who was mentioned in the text under consideration ;

and he is stated to be the support of blood vessels, and

to be born in many ways. Connection with blood-vessels

and being born in many ways—.e., as devas, men, etc.,

are the attributes of the jeva alone. Even in the text

under consideration he is said to be the support of the

mind and of the five senses, and this is certainly an

attribute of the jiva. When it is decided with reference

to these marks that he is a jzva, being the support of

heaven and earth and other marks should be somehow

explained,

2. Here the following question is put. Was it

not shown in chapter I, section 1, sub-section 7 that the

highest Atma takes up bodies made of a superior

substance, of His own choice, and without the

compulsion of karma, and in section 2, sub-section 1

that He is connected with prana and mind? Reply,
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It was not shown in the former sub-section that

the expression ‘beng born in many ways’ does not

mean to be born as devas, men and the like. As

regards the connection with the mind and the senses,

the first impression is that they are connected

as instruments; and there is nothing here to nega-

tive it.

3. Another question. The text under consider-

ation contains three marks of the highest. Atma ; Why

are they not taken into account? Reply. The text

contains marks of the yiva and. of the highest Atma;

and owing to this conflict one or the other set should

be explained away. This being so, reference is made

for help to the verse immediately following the text ;

and it mentions two other marks of the jiva; the

question should therefore be decided with reference

to them.

Final decision. The support of heaven and earth

is the highest Atma. This is stated in the sutra:

|. Baga cane |

The support of heaven, earth and other things is the

highest Atma; because words which apply only to

Him are used.

The expressions referred to are the following :

(i) Atma. This term means one who pervades;

and by well-established usage it denotes one who

pervades and controls. The term is not applied to ether,

which pervades all space; And, there are no words to
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limit its application. It therefore indicates Brahma, who

pervades everything and controls it. (ii) Bridge to

immortality. The word used in the origina] is setu, which

means a bund placed across a stream. This is not applic-

able here. A secondary meaning is adopted—viz., like

the bund, which serves as a bridge to reach the other

bank, the highest Atma carries one across the ocean

of samsara to immortality, which is the farther shore ;

or the etymological meaning may be taken, which

is—one who helps anott fo attain a thing. In all

the vedanta the hit s stated to be the

means by which im ached. (puru). (iii).

“ Knowing everythin y attribute of every-

thing.” This is stated All these expressions

relate only to the highe

2. What are s

may be thus explai

blood vessels applies * ast Atma also through

the heart. The elevetithsecticn of ndrayanam begins

with this statement “like a lotus bud slightly opened

the heart hangs connected with blood-vessels,’ and

ends with the words “In the middle of the flame the

highest Atma abides.” ‘Next, the purusha sikta

states “ He is not born; yet, He is born in many forms.”

(See also Bhagavad-gitd, quoted on page 209.) In order

that jivas may come to Him, He takes up bodies

similar to those in which they appear, and acts as

they do. Lastly, it is appropriate that one, that

supports everything, should also support the mind

and other instruments of the jzva.

the marks of the jiva

>» be the support of
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The next sztra adduces another reason :

2. TATA ee |

And because it is stated that He is to be reached

by the freed atma.

The statement is made in the following verses:

When the meditator sees the brilliant maker and
ruler, who is Purusha pre-eminently, and the world-cause,

he shakes off good and evil deeds, and free from all touch

of matter, attains the highest likeness to Him (III-1-3).

As rivers flowing into the sea, abandon name and form

and lose their individual..existence, so the meditator,

released from name and form, reaches the Purusha, greater

than the great and the dweller in the highest heaven (III-2-8).

Here three things are mentioned—shaking off good

and evil deeds, dissociation with matter and the

abandonment of name and form. As the last item

occurs during cosmic rest also, reference is made to the

other two items also; and both the verses have been

quoted. As samsaira is association with matter and

the assumption of name and.form, dissociation with

matter and becoming devoid of name and form constitute

release. Purusha, the support of heaven and earth,

and the goal of the freed jiva is the highest Atma.

Having thus proved with reference to expressions,

which apply only to the highest Atma, that the text

under consideration pertains to Him, the next stra

establishes the same conclusion from the absence of

expressions relating to the jzva alone:

3. AAMAAA Sea MOTTA |

It is not matter, because of the absence of expressions

relating to it; nor he jis who supports prana.
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There is here no question whether matter is the

support of heaven and earth. The intention in making

reference to it should therefore be that it should serve

as an illustration. As owing to the absence of

expressions relative to it, matter is not dealt with in

this upanishad, so the jiva is not considered here and

for the same reason.

The next sitra also shows that the support of

heaven and earth is net .

4. Teeaqean

Because He is @ ferent from the jiva.

The description o verse!

ed, grieves, bewildered

3. When he sees the

his actions and sees His

his grief passes away-

with the attraction of

other, the ruler of ali, pl

greatness to be such 4

(III-1-2.)

The text under consideration referred to the

support of heaven and earth in these words ‘ Know

Him alone, the inner ruler of all”. By the expression

‘Ruler of all’ this verse recalls that Being, and re-

ferring to Him by the word ‘other,’ it differentiates

Him from the jiva.

5. FRONT |

Because the context relates only to the highest

Atma.
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This conclusion was reached in section 2, sub-

section 5; but from the marks of the jiva stated in the

first view, a doubt has been raised that the continuity

was broken, and that a different subject is dealt with

in the latter half of the upanishad. The object of this

sub-section is merely to remove this doubt. This might

have been done in the former sub-section ; but the

marks of the jiva examined here being distinct, this is

the proper place (1).

This stitru does not state what it proposes to prove ;

it may therefore be také deal with both the points

—that the text conte zhest Atma, and not

the jiva. This is a se served by the next

and last sitra.

6. feqaaara

And because of ting.

The reference is ¢ ving verse:

“Two birds insepavablé: and possessing similar quali-
ties, cling to the same tree. Of them one eats the ripe

fruit; the other does not eat, but shines on all sides.’

(IIT-1-1.)

The one that eats the ripe fruit is the jiva; the

other that does not eat, that shines on all sides, and

(1) The conclusion previously reached established

the prakarana (context) as relating to the highest Atma.

The first view pointed out certain marks, which being

lingam, should prevail over prakaranam. This sub-section

explains the marks as applicable to the highest Atma and
removes the conflict. The previous conclusion therefore

stands.

38
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merely dwells in the heart of the jiva, is the highest

Atma (1).

SUB-SECTION 2

The text for consideration in this sub-section is from

the chandogya :

That is bhima (large), which being experienced, one
does not see anything else, does not hear about anything

(1) Here a doubt may be felt. Reference being made
to a jiva in this ve 3 uid he not be regarded as

the subject also of ¢ consideration ? This
verses mentions eati

instruments needed :

Reply. Though this

highest Atma, that +
is Himself fit to be th

is said to be ali-knowi

the inner ruler of ail

and senses is not ing

jiva is unfit, as he &

}

ly to the latter. For, he

f heaven and earth; He

idge to immortality, and
anection with the mind

’n the other hand, the

ii of karma and grieves,

bewildered with the at, f worldly objects. This

verse, though menticni @, deals only with the

highest Atma; its purpose being to bring out His attri-

bute of shining on all sides and His freedom from karma

and its effects. The mention of the jiva’s eating the ripe
fruit serves this purpose by contrast. It is shown that the

experiencing of the fruit of karma is the lot of the jiva

alone, but not of the highest Atma, though He dwells
within the jiva’s body. Question why should it not be the

other way—viz., the remark that the highest Atmdz does

not eat is made to show that the jiva eats? Reply. It is

only by what is well-known that one is helped to grasp

what is not known. The highest Atma is not better known

than the jiva; if He were, He might serve as an illus-

tration. Nor is the knowledge of the jiva more useful

than the knowledge of the other. Hence the verse deals

with the highest Atma only.
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else, does not meditate on anything else. That is a small

thing (alpa), which being experienced, one sees another

thing, hears about another thing, meditates on another thing.

(VII-24-1.)

Here the term bhiima is made up of the root bahu

and the termination ¢man; and by a rule of grammar

the word becomes bhiiman, which in the nominative

singular appears as bhiumd. It should mean a high

number or largeness of size; but as it is here opposed to

the word alpam, which connotes only size, and denotes

an object, not a qualit

large thing is dtm

request for instructio

the words “ Atma alot

large dima. The Gout

highest Atma ?

First view. Hei

went to Sanat Kuméré

about dtma, so that he

samsara. The teacher told him that name—.e., words—

was dima and asked him to meditate on it. Narada

was not satisfied, and enquired whether there was any-

thing greater than name. The teacher replied that

speech was greater than name, and asked him to

meditate on speech. Again the question was put, and

again another thing was indicated; and this colloquy

went on till prana was reached. After that there was

no further question. Hence it may be concluded that

the teaching came to an end here, and that prana is the

ntext begins with a

-atma, and closes with

s”. Thus, bhima is a

ho is he—a jiva or the

Zedic Texts. Narada

sted him to teach him

his grief arising from

large atma.
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2. Now, the term prdana denotes the jiva ; for he

and prana, the instrument which sustains his body,

dwell in the body together and together they depart.

This view is confirmed by the context. Prana is said to

be father, mother, brother, etc.; and this shows that the

word refers to an intelligent person. Next, when prana

abides in the body, even a harsh word used by a son

towards his father brings on him censure as a parricide;

but when prana leaves the body, 7.e, when the same

person is dead, if the son thraws the body into a fire and

fries it well, no one. ‘

be caused to the ba

the jiva in his own

prana as used in t

abiding in a body, and

not refer here to prix

caused to things wiih

they are injured; a

authority of the vedant

jivas in those forms.

3. This prana, denoting the jzva, is the large atma ;

for the question whether there was anything greater

than prdna, was not put, and the reply that there was

was not given. Hence, the context remains without inter-

ruption till bhima—the large dtma—is reached. Hence

the large Atma is a jiva.

4. Here the following question is put to the

Now as pain cannot

from its jiva, and as

be reached, the term

dé should denote a jiva

feeling pain. It does

: instrument, as pain is

to vegetables, when

nat acknowledge the

dmit that they too are

opponent. After referring to prana the upanishad states :

* As the spokes of a wheel rest on the nave, so does

everything rest on this praza (VII-15-1).
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Does not this refer-to the highest Atma as in other

upanishads, and is not pradna therefore that Being?

Reply. The highest Atma is not capable of being

injured; and this incapacity to be injured negatives

the presumption that the highest Atma is intended by

the use of the word. The illustration of the spokes and

wheel applies to the jivas also, as they support non-

intelligent material products, which serve as objects

and instruments of their enjoyment.

5. Another question:..The upanishad states that

one who meditates on prdna will. praise it as excelling

everything; it then refers to one who meditates on

satyam, and adds “ But he praises beyond limit, who

praises in regard to satyam.” Does ‘not this show

that satyam is greater than prana—te., the jiva—and

is therefore the highest Atma; and that the large atma

is therefore that Being ?. Reply. No. The term he (esha)

refers to the praiser of praénd and enjoins satyam, truth-

speaking as subsidiary to his meditation on prana. The

expression is similar to “‘ But he is the doer of agnthotra,

who speaks truth”; and this has been decided to

mean that truth-speaking is a necessary condition of

agnthotra.

6. One more question. The jiva, 7.e., atmad was

said to be miserable by Narada at the commencement.

How can he be the large Atma, who is described by the

upanishad (section 23) to be bliss? Reply. Narada

referred to the bound jiva; but the freed jiva is infinite

bliss. There is therefore no inconsistency with the

commencement.
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The upanishad enjoins meditation on the true nature

of prana (i.e, the jiva), previously mentioned as receiv-

ing service from truth-speaking ; and as a means of its

being attained, it refers to thinking, eagerness, the

conviction that it alone should be sought and the turning

away of the mind from other things. In order that it

may be commenced, it points out that prana (jiva), the

true nature of whom should be attained, is bliss and

closes with the statement that this bliss is large (7.e.,

unlimited). As the largs..afmda is thus a jiva, the ‘I’

also mentioned towszd Se. is a j7va; and he is

praised in these word

sve; Iam behind; I am
ou the left; I alone am

I alone am beio®

before; I am on tha ri

all this (section 25-1).

7@ is not a jeva, but

ated in the sitra.

Final decision.

he is the highest Atrdé

7. FAT AHAIAEAISAM |

The large (aGtma@) is the highest Atma; for He is
stated to be greater than the juva,

Satyam is said to be greater than praina; and

satyam is the highest Atma. The large atmd, being

satyam, is greater than prdna, 1.e., the jiva, and is there-

fore the highest Atma. Examining the context, one

will see that of name, speech and the rest up to prana

each is said to be greater than the preceding one, and is

therefore different from it. Similarly, praza is mentioned
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before satyam, and the latter is therefore greater than

the former (1).

2. Question. How can it be decided that satyam

is greater than praina, when in para 5 of the first view

it was replied that the praiser of prava was referred to,

and truth-speaking was enjoined on him as a special

condition of his meditation.

Reply. In the sentence ‘But he praises beyond

limit, who praises in regard to Satyam, the particle

‘but’ (tu) separates the at#vadi (praiser beyond limit)

previously mentioned from the ativadi of satyam.

This is its natural import. Hence, the word ‘ he’ does

not refer to the ativad: of prana. It may refer to

what has been mentioned before, or to what may be

stated further on; and it does not invariably point

only to the former. Here it refers to the person stated

in the latter half of the sentence, and is connected with

the pronoun ‘who’. There is a break in the context

as indicated by the particle ‘but’; and therefore no

reference is made to the atevadi of prana. There being

a second ativad: from the context, he is greater than

the first one; and as his greatness is due to the object

that he meditates on, it follows that satyam is greater

than prana.

3. This case differs from the case of the agnthotri

referred to in the first view. The agnihotri is like the

(1) This is stated by the author of the vritti: “ In the
expression ‘bhima alone’ bhima is Brahma; for beginning
with name, and going through the others, Gtm@ was reached ;

and after that it was taught.’
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atwvadi; the agnihotra (making an offering to the

devatti agnt) is like meditation; the material offered

and the devata are like the object of meditation. The

sentence relied on in the first view ‘But he is

agnihotri, who speaks truth’ does not mention either

the material to be offered or the devata ; and the word

‘speaks’ has not the capacity to bring them up, as the word

‘offers’ (juhoét) would do. There is therefore no second

agnthotra, and no second agnihotri; and the word

agnthotra not finding angther egnihotra, has to refer

back to the agnihoizé. “mentioned ; and truth-

speaking has to b an item of discipline

subsidiary to it. Fo i the natural import of

the particle but (tu} gnored. It is entirely

different in the case susideration. There are

two objects to be med rina and satyam ; two

editate and to praisemeditations, and twe

the object of meditation g everything else.

4, Further objecti When it is decided that

the particle ‘but’ (tu) separates the meditators. the

the word satyam will present a second object for

meditation; when the word satyam presents a second

object for meditation, the particle will separate the

meditators. This is dependence upon each other,

Reply. The word satyam does not depend upon the

particle. It is well-known to indicate the highest Atma.

“ Satyam (unchanging), shining, and without limitations

is Brahma” (ana., I-1).

5. (ii) To be ativadi is peculiar to the ativad: of

prapa, and will not suffer another ativadi by its side.
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This is its natural import, and it may therefore

neutralise the natural import of the particle ‘ but’ (tu).

Reply. Usage has not established the praise of prana

only as the meaning of the term ativad? ; and it is not

legitimate to assume a new meaning, when the

etymological meaning determined by the rules of

grammar is available. See Intro., para ll. (1). The

term ativaddi connotes to praise beyond limit—z.e., to

praise an object as excelling every other object. This

was found in the ativadi prana, as the jiva denoted

by the term prana e se objects mentioned by

the teacher to Nar of meditation. It is

found in the fullest « ne highest Atma, who

is the highest object tc by man. Hence the

particle ‘but’ (tu) a rim ativadi have their

natural meanings as ti eck.

6. If satyam be: meditated on, the

term would be in | “case, and not in the

instrumental case. ein the objective case ;

satyena is here in the instrumental case). Compare the
sentence in regard to the ativad: of prana ‘ He who so

thinks on prana, so meditates on it and so realises it,

becomes atzvadz’ (The term praia is in the objective case).

Reply. The term satyena (instrumental case) indicates

(1) Intro, para 11. In the first view, it was

contended that the word prokshayt denoted the species
water. In repiy it was stated that usage had not established

this as the meaning of the word, and that it was not

legitimate to fix a new meaning for the word, when the

meaning by yoga was available.

39
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how a thing is; and the meaning is ‘ Who is ativadt?,

being marked with satyam as an object of his medi-

tation’. The case would be inappropriate only in the

Jirst view ; and the prefix at? would be without meaning.

7. The refutation of the first view in the fore-

going paragraphs is confirmed in two ways: First,

when the student heard that the ativadi of satyam was

ativadt in truth, he said ‘“‘ Let me, revered sir, praise

beyond limit in regard to satyam.” The teacher replied

‘you must then motitate on satyam’ (section 16). (1)

Neither of them ré prana, which they

would have done, the Atma in quest.

Secondly, at the cio kpanishad the sentence

‘ prana comes from th nurs (section 26-1), and

prana comes from Aty ‘hers do—name, speech

and the rest. Heng tmad, regarding whom

instruction was com re first section of the

upanishad, is other denoted by the term

prana.

8. One more objection—Was not the teaching as

to atma completed. when pradza was reached? For, no

question was put by the student as to the existence of

anything else, and no reply was given by the teacher.

feeply. Question and answer is not the only mode of

(1) It may be attempted to explain away the teacher's
reply, and to state that what he meant was—' To speak
truth, satyam should be known.’ This will be open to two
objections.- The words “to speak truth’ should be added in
the sentence; and ‘should be known’ is not the natural
meaning of the word used.
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going from one subject to another. It will be what is

called lingam; but here is the particle tu, which is

srutt; and the origination of prana from Atma, which

is lingam. But why did not the student ask? Because

when praina was referred to, and one who meditates

on him was praised as ativadi, while the same praise

was not bestowed on those that were to meditate on

name, speech and the rest, the student thought that

here the teaching came to an end. The teacher saw

his mistake and himself intraduced satyam.

9. Satyam havin: wn to be the highest

Atma, it has to bé ith bhiimd, the large

atma. The teacher at one who realised

satyam would praise everything else; that

realisation depended vu vation ; that the latter

should be preceded b ad thinking ; that this

implied eagerness to eagerness came from

the conviction that sa nould be known ; that

this conviction should & with the turning away

of the mind from all other things ; and that both would

happen, if satyam was known to be bliss (sections 17 to

22). He accordingly led the student through each of

these stages, and at the end stated ‘ What is bhima,

that is bliss’. Hence satyam and bhima are

identical.

10. The text under consideration gives a definition

of bhimad, the large atma.

That is bhiima, which being experienced, one does

not see anything else, does not hear about anything else,

does not meditate on anything else.
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This does not mean, as the school of Sankara thinks,

that all other things do not exist, and that Brahma alone

is real. The correct meaning is that all other things

form a part of Brahma, including His attributes and the

perishable and imperishable worlds which He controls.

And he, who experiences Brahma as thus described, will

find Him to be infinite bliss (1). This is stated in-a

verse at the end. ‘‘ One who sees (Brahma) does not

see death; nor disease; nor anything (in the world) to

be disagreeable ” (section 2h

11. How can ik

things give pain, or

is limited? Heply. T

the influence of karzs ;

as distinct from Braim

make this clear. One st

bitter ; when he rega:

re derived from them

those that are under

those that see things

vowing analogies will

no bile finds milk to be

becomes sweet again.

(1) Two other inte s of the text are possible.

In that given above bhima is the highest Atma considered
by Himself; for He is stated to be the ama of all, and the

highest Atma together with the matter and jiva elements

cannot be the dima of those elements. In this case, as

these elements exist, it is not correct to say that one does

not see anything else. The difficulty is got over by re-

membering that these elements are inseparable from Him,

and that one who experiences Him necessarily experiences

them also. Two other interpretations are therefore given.

One does not see anything, i-e., anything similar to Him;

for the term anya (other) in the original refers to some one
similar to what has been described. The other interpreta-

tion is that one who experiences Him finds him so full of

bliss, that he does not see anything equal to it in this

respect.
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The son of a ruling prince may look upon his father’s

subjects in themselves with indifference or with

positive distate; but when he looks upon them as relat-

ing to his father, the feeling changes. This point is

explained by what follows:

One thus seeing, thus thinking, thus meditating.

finds every variety of pleasure in the Atma; and becomes
his own master; the capacity to wander at will in ail the

worlds comes to Him. Next those that meditate differently

from this are subject to another; their worlds are perish-

able; the capacity to wander at will in all the worlds does

not come to them (25-2}

subject to karma ;

There is another

His own mast

subject to another—sy

verse to the same effec

One that sees { oes not see death; nor

disease; nor anything vceable. He sees every-

thing; he attains ever y way.

That Brahma is “tx ss is fully dealt with in

chapter I, section 1. subsséctien 6. The conclusion is

that bhima is Brahma ; for satyam is stated to be other
than pradna; and satyam is Brahma; and prana is

a jiva.

8. qatgT a4 |

Because aiso the attributes mentioned further on are

appropriate only in the highest Atma.

The attributes are: (i) Immortality, which pertains

to His nature and is not the gift of another (section

24); (ii) non-dependence upon anything else for support

(Ibid.); (iii) Being the atma of everything (section, 25) ;
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and lastly, being the source from which everything

beginning with the jiva evolves (sections 25 and 26).

What then is the meaning of the teaching “I alone

am below . . . I alone am all this” (section 25).

It means that in the meditation the meditator should

identify himself with Brahma, in order that the fact

that He is his inner ruler may be firmly impressed on his

mind. For the term ‘I’ like the other terms means

the inner ruler of the ‘I’.

As everything is the hody © of the highest Atma, He

is the atma of all; ant ‘efore the atma of the

jiva too. This is ta + beginning with the

words ‘next the ix rding meditation on

(Bhima) as atma,’ and ‘nh the words ‘ the Atma

alone is all this’. f explain this point, the

coming forth of every the highest Atma, the

atma of the jiva too, ‘rom the Atma of him,

who thus sees, who % who thus meditates,

prana comes; from th “ether comes’ and so on.

This means that everything comes forth from the

highest Atma, who abides in the meditator as his inner

ruler.

SUB-SECTION 3

The text for consideration in this sub-section is from

the brihad Granyaka, and runs as follows:

It is that well-known akshara, girgi, whom those

knowing Brahma describe as neither gross nor subtie, as

neither short nor long, as neither red (like fire) nor cohesive

(like,water), as being without shadow, ete. (V-8-7).
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The doubt is whether this akshara is subtle matter, the

jiva or the highest Atma.

First view. It is subtle matter ; for in the mundaka

text (IT-1-2) the term akshara denotes subtle matter ;

and the attributes stated in the text apply toit. Further,

Garg: (see Vedic Texts) referred to things existing at

all times, and asked on what they rested. Receiving

the reply that it was akdasa (ether), she enquired again

on what the aka@sa rested ; and the reply was that it was

akshara. The element ether is the cause of all that

exists at all times, ai arpust be subtle matter,

n the same mundaka

44 was decided that it

ply. Subtle matter has

iis the highest Atma is

rathorities the former

refers to the highest

been known from int,

known from the vedz

depends only on se n; while the latter

depends upon sense perseytion and upon the connection

of a word with its meaning. Hence, inference brings

up an object more quickly than the veda; and that

should be accepted. In doing so there is no conflict

with anything.

Final decision. Akshara is the highest Atma. This

is stated in the sitra:

9, qagraraeagya + |

Akshara is the highest Atma; because He is said to
be the support of what is the end of ether.
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In the reply given to Gargi the term akasa does

not mean the element ether ; for Gargi’s question refer-

red to what is above heaven, below the earth, and

between them, and to what was past, what is present

and what may come in the future, z.e., to all products

existing at all times ; and the element ether, being itself

a product, could not have been meant. J+ must therefore

refer to subtle matter, which is the end or farther limit

in which evolved products will be dissolved. Akshara

said to be the support of. @kd@sa cannot therefore be

subtle matter.

2. The view put forward in para 2 of the first

view is not sound. The term akshara, being used to

denote more than one object, its etymological meaning

has to be taken. In understanding a word from the

elements, that make it up, where is the need for sense

perception? Does it occur when the meaning of each

element is ascertuined, or when the meanings of all the

elements being already known, their meaning as a

whole is known? In the former case, the need does

exist ; but not in the latter. The word dandt is made

up of the word danda,a stick, and of the termination,

which means one who possesses. To know what object

the word denotes, and who is its possessor sense percep-~

tion may be necessary ; but when these elements of the

word are known, the word conveys its meaning without

any other help. An eye suffering from cataract needs a

doctor to remove it; but when this has been done, it can

perceive a jar without the doctor’s help. Hence testi-

mony in general and the veda in particular conveys its
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meaning as quickly as any other authority. If it be

considered that even when the elements of a word

together convey their meaning, the authority, by which

the meanings of the elements were ascertained, is

needed, commands like ‘call the dandi’ can never

be carried out. For the person not being present, and

the word dandin depending upon his perception to be

understood, no impression will be made on the mind

of the person, that receives the order. As the veda

deals with matters not of.thie world, it will serve no

purpose. Hence, the. Stated stands.

3. Again, whe gical meaning of a

word is taken, is +t another authority felt,

when the object ind be known in general

terms, or when a partic idual answering to the

general description £ a? In the former case

the meanings of the ¢ @ without extraneous

help. In the latter ¢ arks known as lingam,

the position by the side « words and the context,

will decide who the particular individual is, and sense

perception is not required.

4. Further, in cases like this, that object in which

the etymological meaning is found in the highest

degree is quickly brought up by a word. The term

isvara means one who controls; and the exercise of

control in the highest degree possible being found in

the highest Atma, the word brings Him up naturally,

though a number of persons exercising control in this

world are found. Similarly, the word akshara, meaning

one who does not change, brings up the highest Atma
40
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who does not in any way change. Subtle matter is

not brought up as quickly by the word. It cannot

be perceived by the senses ; it cannot be established by

inference in opposition to the veda; and the only

authority for it is the veda. Hence, the statement that

it is more quickly known from inference than the

highest Atma from the veda is not made out.

Question. If akshara cannot be subtle matter,

why should it not be

denote him also ;5

forms of matter, inc

mentioned in the te

gives a reply:

The term is used to

:priately support all

tv; and the attributes

o him. The next sitra

10. aranz:

Because this su

The upanishad sts

of Akshara the sun and the moon stand supported ; and

heaven and earth; by His command rivers flow, and

time is measured as days, half-months, months, seasons

and years. The term used in the original is pra sdsana

—superior command-—i.e., command never frustrated and

exercised over all. The power to support all things by

mere command in this manner can never be found in

a jiva.

Akshara was differentiated from subtle matter and

the jiva in the two preceding sitras. The same result
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is attained in the next sutra with reference to the

texts at the end of the upanishad.

Ll. weqarasqaay |

Because attributes showing that akshara cannot

be any other thing are stated.

In the penultimate verse it is said :

Unseen He sees; unheard He hears ; unthought of,

He thinks ; unmeditated on, He meditates.

Here by the terms scgs,-hears and the rest Akshara

is differentiated fron ent matter. The attri-

bute of seeing every! » remains unseen by

all others, differentiate gevas. Hence Akshara

is the highest Atma.

The last sutra m: tained in another way

also:

Because the similar being is

denied.

Following the text q oted above these words occur:

There is no seer other than He; no hearer other

than He; no thinker other than He; no meditator other

than He.

The term ‘other’ refers to one similar to the Being

described here, 7.2, one who is unseen by others, who

sees others and who supports all others ; and this similar

being is denied. In other words as Akshara is unseen

by others, sees others and supports all others, so there

is no one,.who unseen by Akshara sees Him and

supports Him. In effect Akshara is differentiated

from subtle matter and the jzva.
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The sitra has the particle cha (and), which

connects the reason mentioned with other reasons stated

at the same place in the upanishad. These reasons

are (i) that all acts whether pertaining to this world

or enjoined by the veda take place under His command ;

(ii) By not knowing Him one remains in samsdra, and

by knowing Him, he attains immortality. These are

the attributes of the highest Atma, and He is therefore

Akshara.

The text for con this sub-section occurs

in the prasna:

If again he med « higher Purusha with

that same syllable (known a8 vranava), with the vowel

elongated, he reaches the orb of the sun full of light. As

the snake is released from its (worn-out) skin, so is he
released from sins, and is carried to Brahma-loka with sama-

verses. He sees the Purusha who dwells in man’s hearts,

and who is superior to the freed jiva, who is again superior

to the bound jiva.

Here the words ‘ meditates’ and ‘sees’ have for

their object one and the same thing ; for the seeing is the

fruit of meditation ; and by the law of evolution what

is meditated on is reached. In both the places the term

higher purusha occurs and denotes the object to be one.

Here the doubt is who is this purusha that is seen? Is
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he the four-faced creative agent (1) or the highest

Atma.

First view. He is the four-faced one. For three

meditations with the syllable known as pranava are

described here: if with one mdatra, t.e.. with the vowel

short, the world of men is reached ; if with two mdatras,

t.e., with the vowel long, the intermediate world is

attained ; and if with three mdtras,i.e,, with the vowel

elongated, brahma-loka is reached as the fruit. This loka

or world, coming after the intermediate world, must be

the world of Brahma, the four-faced one. The purusha,

seen by one who goes thither, must be the lord of

that world.

2. Here a question is put. The purusha is said

to be superior to one who is superior to this jzva ghana,

t.e., the jiva, who has. a karma-made body. How can he

be the four-faced one? Aeply. The terms jiva ghanat

and parat are in apposition and refer to the same person,

te, the jiva; and he is superior to his body and

instruments. The four-faced one is superior to this jeva.

3. Hence, the marks of the highest Atma

mentioned in the wupanishad should be somehow

explained away.

(1) The original adds the epithet jiva samashti-riipa
to the word denoting the four-faced creative agent. It

means in the form of samashti jiva. Atthe time of creation

all the jivas, that were to be embodied in the evolving uni-

verse, were made to enter his body. The jivas were then

samashti— without name and form, as opposed to vyashti jivas,

which they subsequently became by assuming names and

forms (nyaya siddhinjanam).
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Final decision. The purusha is the highest Atma.

This is stated in the sitra:

12. Safeameaqeaea: |

The object of seeing is He (1); for it is so stated.

In the second verse recited by the upanishad in

illustration of what precedes, he who is to be reached

by the meditator is described as free from the six evils,

free from old age, free from death, and free from fear

and as superior (verse 7). This description applies

only to the highest Atma, as~will be seen from a

comparison with other upanishads.

2. The explanation in para 2 of the first view is

not correct. Even the four-faced one is included under

the term jiva-ghana (bound jeva); for he lives in a

body ; he was made; and the veda was taught to him.

This implies that his attribute jnanam was not fully

expanded. Here is the authority:

Who created Brahma (in the lotus of His navel) and
gave him the veda (with the capacity to create the world)

(sveta., VI-18).

Hence, the words jiva ghanat and pardai are not in

apposition ; and the meaning is as in the translation

of the text.

(1) The term ‘he’ in the sara indicates that in all the
stitras of this section this term should be added to show

what is predicated. This purpose was served in the first

section by the word anya (other) in sitra 22; and in the
second section by the word brahma in sitra 16. In the

fourth section the word prajna in siitra 5 wili do the same

work.
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3. Nor is the argument in para 1 of the first view

tenable. When it is decided, for the reason stated in

para 1 above, that the meditator sees the highest Atma,

brahma-loka cannot be the perishable world of the

four-faced one. This is confirmed by two facts: (i) the

meditator is released from all sins, and travels to

brahma-loka on the way leading through the sun. (ii) In

the verse recited the place reached by him is said to be

seen by the seets; they are dwellers in the highest

heaven; and what is. them is the world of

Vishnu as taught in ads ‘‘The dwellers in

the highest heave hat highest place

of Vishnu”.

4. It is not tru

one is next to the {

them there is the ¥

Hence, even on the

world of the four-faced

-e world; for between

ra and many others.

e natural order of the

this flaw is not peculiar

to the final decision. .

5. Why then is reference made to the intermediate

world? Reply. The fruits to be earned by the three

meditators were divided into two groups; the lower

group consisted of athikam—fruits to be enjoyed on

earth ; and of @mushmikam—fruits to be enjoined in the

intermediate and other worlds, including the world of

the four-faced one. The higher group is to be enjoyed

in the world of the highest Atma. Thus the term

antariksha includes all perishable worlds other

than earth.
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SUB-SECTION 5

The text for consideration in this sub-section is

from the chaindogya.

There is in this city of Brahma a dwelling place in

the form of a small lotus; The smail ether within it,

and what is within it—both should be sought and be meditat-

ed on (section 1, verse 1).

The doubt is whether this small ether is the

element ether, a jiva or thé highest Atma.

First view. It-is the element ether; for the term

dkasa (ether) denotes it by well-recognised usuage ; and

it appears as the support of what has to be sought.

Final decision. The small ether is the highest

Atma. This is stated in the sitra:

13. qew gareq:

The small ether is the highest Atma ; for the reasons
stated in the succeeding verses.

These reasons are: (i) “He is Atma; He is

free from karma, old age, death, grief, hunger and

thirst; He has unchanging objects of desire; His

will is never frustrated.” These attributes refer to

the small ether (verse 5); and show it to be

the highest Atma; (ii) one who wmeditates on

the small ether is said to attain an unfrustrated

will (verse 6). (iii) In verse 3 the small ether is

compared with the element ether, and is said to be as

large as that element is. This comparison would be

inappropriate, if they were identical.
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2. Here the following objections are raised: (i)

The ether within the heart is compared with the same

ether outside. Reply. The ether within the heart

cannot then be the support of heaven and earth and of

all other things as stated in that verse (See Vedic

Texts). (ii) If the small ether were the highest Atma,

how can an unlimited Being be compared with ether

which is limited? Reply. The intention is merely to

remove the erroneous impression, that may be left on

one’s mind by the statement that the highest Atma is

within the heart, wz., He is a minute Being. Similarly,

to show that the sun does not move slowly, it is usual

to say that he goes like an arrow. Nor can it be

thought that the sentence means that there can be no

comparison with anything else, and that the small

ether is unique, as in the sentence ‘ the fight between

Rama and Ravana was like the fight between Rama

and Ravana’. The term ‘as large as’ would then be

inappropriate.

3. Another objection—The first of the three

reasons adduced does not hold. For the text quoted

from verse 5 refers not to the small ether, but to what

is within it. The small ether is the element ether,

and what is within it is dima. At the commencement

prominence is given to this adtmda by its being placed

before the students as an object to be sought. In other

upanishads it is the Gtma, that one is enjoined to seek ;

hence what is within the small ether is dtmd, and it,is

so stated here. Another objector observes—The ex-

pression ‘what is within the small ether’ refers to
41
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certain attributes of the small ether; this small ether

should be meditated on, in which case the attributes

also will be included in the meditation ; but the reverse

will not happen, if the attributes be meditated on,

omitting the seat of the attributes. Hence the

injunction is to seek the small ether only. Reply.

Neither view is correct. Both the small ether, and

what is within it should be sought and be medi-

tated on. The meditator’s body is the city of the

highest Atma; his heart-is His palace; He is the

small ether; for, the all-knowing, and omnipotent

highest Atma out of love towards those that come

to Him and for the purpose of helping them is

present in this palace; and He should be meditated on

as being of small size; and what is within the small

ether is His noble qualities. Both He and His noble

qualities are to be meditated on. To bring out this

meaning clearly, the pronoun yah (which) and the

conjunction cha (and) should be added in the sentence,

which will then be like this ‘ which (yah) small ether

is within it (the lotus—like dwelling place), and which

(yad) is within it (z.e., the small ether) that (tad) should

be sought and be meditated on”. The masculine yah

and the neuter yad will then correspond to the term

tad; this being made up of the masculine sah and the

neuter tad. By a rule of grammar one of them will be

dropped and what remains will assume the form of the

neuter singular. Or, the whole is treated as one sen-

tence, and the term yad stands for both the things

mentioned, the small ether and what is within it.



SUB-SEC. 5] FINAL DECISION 323

4, How is this known—that the small ether is the

highest Atma, that what is within it is His noble

qualities, and that reference is made to both and

meditation is enjoined? Reply. This will be evident

from a careful examination of the first section of the

upanishad (See Vedic Texts). In the third verse the

small ether is said to be exceedingly large; it is refer-

red to by the words ‘ within it,’ and is said to be the

support of everything. Again, referring to it by the

words ‘within it, it is.stated that the meditator will

find in it every kind,of enjoyment: Verse 5 states that

though the small ether is within a part of the body, viz.,

the heart, it is not affected by the old age ur death of

the body, being as the ultimate cause of the universe

extremely subtle, and that it is satyam—w.e., un-

changing. It is said to be an unchanging city,

Prahma being the dwelling place of all the worlds.

Again referring to it by the words ‘in Him’ all noble

qualities are said to be contained in it. The original

has the term kaman (plural); but it means noble

qualities ; for the meditator will no longer hanker after

any worldly object. The sentence under consideration

then states that the small ether is Atma, and enumer-

ates His noble qualities. The closing verse, stating the

fruit of meditation, expressly mentions both the small

ether and the eight qualities enumerated as included

in the meditation. Hence the small ether is the

highest Atma.

d. Objection again. From what has been stated

it appears that the commencement of the context is
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changed to suit the close; but this is not correct ; it

should be the other way. Reply. The commencement

refers to seeking what is within the small ether ;

and this is left untouched. The close refers to the

small ether also; and this is taken to have been

intended at the commencement; and this is all that is

done.

6. The question is again asked—-Why is so much

trouble taken to explain the opening verse? The

beginning enjoins search

small ether; and thee

ether. Why shoul

way? Reply. The cl

what has been state

search for both, the

If the search for th

the beginning, its r

fer only what is within the

‘eas search for the small

‘ understood in this

the fruit, repeating

and as it mentions

g should refer to both.

her be not mentioned at

fe close will not be

appropriate. The clo & an injunction as to

the search for both; 7 hem has been enjoined

already by the opening verse. Nor can it be regarded

as repeating this injunction and as giving a new

injunction for the other; for it repeats both searches

and mentions the fruit. Hence the explanation

already given stands.

7%. This has the support of the author of the

vakyam.

14. afaasareat aafé <2 feg =F |

For this reason also—the mention of going and of the

word brahma;: for so is it seen (in other places) ;

and they are (by themselves) a sufficient reason.
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The mention is made thus:

As people, not knowing the gold treasure buried

below, constantly go over the place and do not get at it, in

the same way all these people every day go to that brahma-

loka and do not reach Him (section 3, verse 2).

The word ‘that’ refers to the ‘small ether’; and

the daily going is in deep sleep as stated in chaindogya

(VI-8-1), which clearly refers to the highest Atma.

Similarly, it is said, ‘“‘He is Brahma-loka, oh king”

(brihad., VI-4-23). It is not necessary to seek support

from parallel passags the reference to treasure

ng of all people to it

to enjoy temporary

e small ether must be

the term brahma-loka

or world ; because He

ara 29 (ii).

be taken to mean the

eversthe highest Atma, who is

ever present as the inner ruler. They go over Him,

but do not know Him and do not reach Him. This is

stated in the texts quoted in chapter [, section 2, sub-

section 4. Taking this daily going with the illustration

of the treasure, this reason will suffice to show the small

ether to be the highest Atma (1).

in deep sleep as dur

respite from misery, :

the highest Atma.

means Brahma, whe

supports everything.

The daily going

daily going of the svg:

(1) In this second explanation going over applies to

both the illustration and to the case under consideration,

which was not the case in the first; but it referred to the

small ether directly; here it has to be taken that the small

ether and the inner rulerare one. See also note on this text

in Vedic Texts.
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15. Jaa afeaisenttrgqeet: |

Because the greatness of the highest Atma consisting
in the support of the worids is seen in the ‘small
ether’.

The text, which shows this is:

This Atma is a protective bund, to prevent these

worlds from being confounded. (section 4, verse 1.)

The reference is to the small ether; and this is

stated to be the work of the highest Atma in brihad

adravyaka thus:

“He is the rule
He is the protector of*

keep these worlds from

“By the unobstructed
and the moon stand supp

The small ether is

ether.

the lord of all beings ;

he protective bund, to

mded’ (VI-4-22). Again,

Akshara, Gargi, the sun

d., V-8-8).

sther than the element

16. after |

And because of its

highest Atma).

sing well-known to (indicate the

The use of the term a@kasa (ether) to indicate the

highest Atma is well-known ; and by the side of the

attributes referred to under si#tra 13, it must prevail

over the ordinarily accepted signification to denote the

element ether.

Having thus shown that the small ether cannot be

the element ether, the second point is taken up, viz., that

the small ether is not a jrva.
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17. gacquanicasla Aararaard |

If it be contended “ It is a jiva; because reference is

made to one other than the highest Atma@,” the

reply is “no; because (the attributes mentioned}

are impossible in Him”’.

The reference is made in the following verse:

“This jiva rises from this body (1), reaches the high-

est Light, and appears in his natural form.” (section 3,

verse 4.)

It is argued that the

Though the small «

ment ether, owing to

son with it, and for

of this text, it may b

akasa (ether) may dens

meaning. The first |

objection, and the sec

yerse relates to the jiva alone.

‘cided not to be the ele-

bility of the compari-

; yet on the authority

6 the jiva. The term

taking the etymological

sitra thus states the

sareply. The reply is

nd the other attributes

mall ether’ cannot be

no. Because freedom fr

mentioned as existing “rth

found in the jiva.

18. sauaafyaeaaseg |

Tf it be urged again “(They are found), because it is
so taught in the later portions of the same

chapter,” the reply is ‘ Reference is made to one
in whom they have recently emerged ”

(1) This jiva rises. The word ‘this’ refers to what

has gone before; hence in previous sentences also the jiva

was referred to. In this text he is referred to by a word

that denotes him, but not by a mark relating to him. The

reference is therefore unmistakable.



328 SRI BHASHYAM [CHAP. I, SEC. 3

In sections 7 to 12 of the same chapter of the

upanishad the attributes referred to are taught as

belonging to the jzva also. The conclusion in the

preceding sitra is therefore unsound.

These sections of the upanishad deal with the jiva

alone. Jndra had heard the following statement as

having been made by Prajdpati (the four-faced being) :

The &tma, who is free from karma, free from old age,

death, grief, hunger and thirst, who has unchanging objects

of desire, and whose will is never frustrated, should be

sought and shouid be on. He who knows him

and meditates on him, worlds and all objects

of desire (section 7, ver

order to know the

e sought. Prajapati

> applicant was fit to

ely described an em-

faking, of dream, and

ing to give him enjoy-

, and approached Prajapate

He approached

nature of the dimé,

wished to examine w

receive instruction,

bodied jzva in the

of deep sleep. Indra

ment in these conditions

again and again, Having thus tested him and found

him qualified to be taught the nature of a pure jiva,

Prajapati taught him as follows:

The body alone is perishable; it is surrounded by

death. It is supported by this @m@, who does not die, and

who has no body. One, who is in a body, is caught by

welcome and unwelcome things; from one in a body wel-

come and unwelcome things do not depart; and one who is

without a body they do not touch (section 12, verse 1).

The teacher thus showed that the body is supported,

and the atma supports; that when the dima is divorced

from the body and remains in his own nature, he is
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immortal; that when he is connected with a karma-

made body, his lot is to experience pleasure and pain in

accordance with his karma; and that when he is

released from it, he is without this undesirable result.

He then taught him the nature of the jiva, as separated

-from the body in these words:

In the very same way, this jiva rises from this body,

reaches the highest Light, and appears in his natural form

(Ibid., verse 2).

He next observed i}

reached is the best..6

obscuration of whosé

who has reached the

as he desires in the °*

longer thinks of the sar

able from pleasure ax

that as a horse is

i..the highest Light to be

that the jiva, the

come to an end, and

, has such enjoyment

rahma; and that he no

i hody, that was insepar-

ach undesirable things ;

‘iage, the j7va of this

very nature is yoked in of bondage to a karma-

made body (verse 3}; 7 ye and other senses are

his instruments for pérception; forms and the like are

the objects perceived ; and the jiva is a perceiver ; that

he is therefore other than the body and the senses; and

that when he shakes off the body and senses brought

about by karma, he has every enjoyment with the help

of jndnam, his natural attribute (verses 4 and 5). He

closed with the remark that wise men know the jiva to

be of this nature; and that one, who meditates on the

atma of this nature, attains all worlds and all enjoy-

ments—i.e., enjoyment of Brahma (verse 6). Hence he,

who was stated to be known as possessing the eight

42
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qualities beginning with freedom from karma, is a jiva -

alone. This being so, these qualities may be found in

him; and as he is referred to in the remainder of the

upanishad, the small ether is he alone.

The second portion of the stra replies to this

objection. These attributes in the condition of bondage

are prevented by karma from appearing; when this

bondage of karma is broken, and the body is cast aside

and the highest Light is reached, they emerge. Such a

it xz of Prajapat. Here,

; Being, in whom they

sear. Further, there

Ui ether, which a jiva

person is referred to ix

however, reference

ai

never at any time

are other attributes |

can never possess, en his nature emerges.

These are (i) protecti orids like a bund, and

(ii) the controlling fatter. This latter

point follows from thal explanation of the

term satya (VILI-3-5}.

Why then is the jiva referred to in this context ?

19, Beary Guat: |

And the mention is for another purpose.

This purpose is to add to the attributes of the

‘“gmall ether’ already taught here one more, v?z., to

enable the freed jzva to attain his true nature on

- reaching Him. The true nature of the jzva is explained

further on in sections 7 to 12 of the chapter. He has to

meditate that he will enjoy the highest Atma, the seat

of epdless noble qualities, being himself the seat of noble
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qualities. He should therefore know his true nature,

and the latter half of the chapter gives this information.

Hence it is subsidiary to the former half, and the fruits

stated init are a repetition of the fruits of the former half.

In these three sitras a reason found towards the

close of the context was urged by the opponent. In the

next saztra he puts forward a reason found at the

commencement.

20. aeqyattia

If it be conten
mentioned,”

already”.

‘of smali dimension is
(objection) was met

The ‘ether’ under tion is expressly stated

to be of small dimensi

priate to the jrva alon:

to the infinite highe

sitra states that this

esidence in it is appro-

jrute size (1), but not

1@ latter half of the

‘as raised in the first

of this chapter, and that the

reply was given that ‘the highest Atma has to be so

meditated on’ (2).

sub-section of section 2

(1) Who is of minute size. This is what is meant by

the term in the original a@raigropamitasya—which means

who is compared to the pointed end of an fra or goad’.

(2) The reason for raising this question again is that

there is a further doubt. In the other place the mention of

a place of small dimension was not at the beginning of the

context; while being the inner ruler of all was stated in the

opening verse, and being of large size at the close. In

accordance with these the mention of smail sizee was
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In these four sitras it has been proved that the

small ether is not a jiva. The main reason urged was

that the highest Atma possesses as a part of His nature

freedom from karma and the other seven attributes,

while in the jiva, they did not appear in the state of

bondage, and they emerge only on his release. The

next sitra proves that this distinction is real.

2). BAHASA F |

The jiva atma attains freedom from karma and

other attributes by-becoming like it (the ether).

This is stated in the mundaka text (III-1-3).

When the meditator sees the brilliant maker and

ruler, . . . he shakes off good and evil deeds and free

from all touch of matter, he attains the highest likeness (to

Him).

22. aft ead |

The same teachingis conveyed in the smriti (1).

over-ruled. Here, however, the small size is stated at

the very outset, and the references to the jiva towards

the close strengthens it. Hence, the opponent contends

that the ‘small ether’ is the jiva. The reply is that

the context as a whoie contains numerous evidences of

the ‘small ether’ being the highest Atm@, as pointed out in

detail in the first four sé&ftras, and as the close refers

to the highest Atma, as well as to the jiva, and is therefore

not unimpeachable evidence, the beginning is over-ruled.

A similar decision based on this rule was arrived at in the

last sub-section of chapter 1, section 1; but there the

close contained no reference to the jiva.

(1) In the vedic text quoted under the preceding

sitra it is not expressly stated that the likeness is to the

highest dima; and the words to him’ were added to
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Sutras 21 and 22 are treated by some as forming

a separate sub-section, and as proving that the shining

object described in the mundaka text (II-2-11) is the

highest Atma. This is unsound. It has been shown in

section 2, sub-section 5 and section 3, sub-section 1,

that the whole of that upanishad deals with Him.

The first view put forward by them does not arise, as

Brahma has been shown to be limitless fire in section 1,

sub-section 10. Further, the interpretation of the

Sitras is opposed to their wording.

SUB-SECTION 6

The texts for consideration. in this sub-section are

from the kathavalli :

Purusha, the controller of the past and the future
dwells in the middle of the meditator’s body, in a form of

the size of the thumb. Hence He does not shrink (from
the faults of the body) (IV-12.). The Purusha, the

controller of the past and the future, and of the size of the

thumb, is like a fire without smoke. He alone is what

exists to-day; He alone is what will exist to-morrow

(IV-13.). The Purusha, the inner ruler of men, is ever
seated in the heart in a form of the size of the thumb.

Separate Him in thought from His body (the jiva) like an

ishika from a bush. Do this with perfected knowledge.

Know him to be bright and immortal (VI-17.).

convey the intention. The smrifi is cited to make this

clear. The verse is ‘Resting on this wisdom, they have
reached My likeness. They do not become the objects of

either creation or destruction’. (Bhagavad-gita, XIV-2.)
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Here the doubt is who is this purusha of the size

of the thumb? Is he a jiva or the highest Atma? It

arises from the inapplicability of the expression ‘ of the

size of the thumb’ to the highest Atma, and of the

expression ‘ controller of the past and the future’ to the

juva.

First view. He is a jiva; for in another place

reference is made to the same size as regards him.

The lord of praiza, goes about bound by the strings

of karma, he who is of the size of the thumb, bright as the

sun, full of resolutions~and of the notion that he is the

body (sveta., V-8).

As regards the highest Afma there is no similar

mention anywhere even for the purpose of medi-

tation (1). Hence, it should be decided that the text

refers to the jiva; and the control mentioned in it

should be limited to his body and its instruments, and to

objects and instruments of his enjoyment.

Final decision. The texts) refer to the highest

Atma. This is stated in the siira:

23. seatea Ofna: |

The purusha of the size of the thumb is the highest

Atma ; from the mere mention of the word.

The word is controller. The control of what was

and of what will be, z.e, control of all, is not possible to

a jiva bound by karma.

(1) The statement made above is not correct. Inthe
taittiriya and svetGsvatara the highest Atma is described as

of the size of the thumb; but the statement made is

accepted, and the question is discussed.
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2. The following objection may be raised. The

reference to the size is what is known as lingam ; and

the expression ‘controller of the past and the future’

is also lingam; but it occurs later on and cannot

prevail over the other lengam, which is first heard.

Reply. The size is capable of being explained with

reference to the place where the jiva abides ; but the

other expression cannot be so explained. Hence, it is

stronger and prevails.

Why is the highest Aima-said to be of the size of

the thumb ?

24. eaten ¢ ageatfanicearc
 |

Because He is present in the heart ; and the mention

of the size is with reference thereto. He remains

in men’s heart; because. men are competent to

meditate on Him.

He dwells in the heart of man, in order that he may

meditate on Him; and-man’s-heart is of the size of the

thumb. Hence the form of the highest Atma is of the

same size. The opponent must admit that for the same

reason the jiva also is of this size; for by nature he is

anu, an atom. In regard to the inapplicability of the

size both the jiva and the highest Atma are in the

same boat; but the control is full in the case of the

latter, but not of the former.

————-

SUB-SECTION 7

Here the question whether man alone is competent

to meditate on the highest Atma, and whether devas are
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excluded is taken up and discussed. The discussion on

sub-section 6 will be continued after the ninth sub-

section.

25. aqaaly sauaearaae, |

That (meditation) is possible also (to beings) above

man. So does Badariyana think; Because they

are both capable and likely to desire release.

The first view is put forward by the mimamsaka.

Devas are not competent ; they have no bodies, and there

is no authority for holding that they have. It cannot

be contended that the «proves this fact; for

ily as it directs the

if prohibits the doing

éarlier portion of the

kind. In sub-section 4

decided after much dis-

ority in regard to the

highest Atma, as bei ghest among what man

desires. The possession:of bodtes:by devas does not come

under either description ; and neither the earlier nor the

later portion of the veda can be cited in evidence.

2. The earlier portion consists of mantras, artha-

vadas and injunctions; but the two former serve the

last, one pointing out how the karma enjoined should be

done, and the other praising the karma, so that one may

take it up with zest. The efficacy of both is thus

expended.

3. Question. Are not injunctions the authority need-

ed? for they state the devatas and the materials to be offer-

ed to them. As the karma disappears as it is done, one

testimony possesses

doing of what is a

of what is undesirab

veda possesses authcri

of chapter I, sectien.

cussion that the vel
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must look to the devatas to yield the fruits of karma. It

must therefore be presumed that they possess bodies, that

they receive the offerings, that they eat them, that they

are satisfied and that they are pleased with their wor-

shipper. Reply. This presumption is, however, erroneous.

When a person makes gifts or undergoes severe discipline

(tapas), there is no devata to be pleased ; and what is

known as apurva must be assumed to be originated, and

to subsist till the fruits aimed at by the gifts or discipline

are yielded. This being so, similar apirva may be

presumed in the case of-other daymas also. The injunc-

tions need only the name of the devata, to whom

offerings should be made, and they mention them; but

state nothing other than this.

4. This view is strengthened by the fact that the

devatis are themselves products of evolution ; that it may

not be possible for them to reward their worshippers

within this world-age forall their karmas ; that they may

not reappear at the beginning of the next world-age ; and

that some karmas may fail to yield fruits.

5. Here the vedantin observes—It is the highest

Atma, appearing in the form of the devatis, that is

worshipped by karma and yields fruits, and that He

endures, as also His power to reward. Reply. Do you

know what is known as the pratimda-pratimeya rule.

When one worships an image and makes offerings to it,

a devati is pleased. Similarly, when devatis are wor-

shipped and offerings are made to them, the highest

Atma is pleased. Hence, in doing the karma enjoined

one should know only who the devatd is in each case, as

43
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the image-worshipper looks only to the particular image

to be worshipped; and he need not enquire whether the

devata is pleased or not.

6. For these reasons devas have no bodies, and do

not possess the capacity to do meditation. Nor have

they any desire for release; for having no bodies, they

have no sufferings of any kind to be ended. Suffering

is an incident of the possession of a body.

Final decision. Badaraiyana, the author of the sitras,

dissents from this view ; vas may desire release,

as they are subject io offering, and as they

know that the highes

fection, that He has &

excellence of which *

indescribably agreeabie

they have very superx

matter the veda cx

chandogya reference is the entering of the

highest Atma along w into the products of

evolution and to the making of names and forms. This

means that He provided jivas with bodies suitable to

their karma, and gave them appropriate names. In

certain texts reference is made to the division of the

embodied jivas into four main groups-—devas, men,

animals and the vegetable kingdom. As the jivas are

not distinguished in their nature as devas or men, the

difference must be traced to their bodies, and these are of

various kinds, being calculated to serve the jivas for the

enjoyment of the fruits of their karma in the fourteen

worlds beginning with the world of the four-faced

ey are also capable, as

.and senses. In this

evidence. In the



SUB-SEC. 7] FINAL DECISION 339

one. Turning to the portions of the vedanta dealing

with meditation, one wil] observe in the latter half

of chapter VIII of the chindogya that Indra among

the devas and Virochana among the asuras went to

Prajapati with fuel in their hands; and lived by his side

a life of discipline for thirty-two years, and that then

Prajapati spoke to them.

2. In the earlier portion of the veda also there is
ample evidence. The following statements are made:

“ Pyurandara has vajra in_his hand” ;‘ with this Indra

; knot conflict with anyraised the vajra’; ant

authority, and shou

of facts. It is no

the plea that the texts

have merely to praise

and that therefore i

what appears on the

needed for praise. Wr

there can be no prai

one’s qualities of body or mind; and if there be no

qualities, there will be no praise. Opponent. One

may be induced to act by stating a quality, which does

not exist. Reply. The same argument applies also to

injunctions; one may be made to do a karma, though

it does not lead to any desirable result. Opponent.

Injunction—texts, not having been made by any one,

are perfect, and they are authority for what they state.

Reply. We give the same answer. The arthavada texts

were not made by anyone, and they do not describe any

deva as what he is not.

<plain them away on

ssidiary to injunctions,

y what has to be done,

the intention to state

x the statements are

gz similar statements

aise is a recitation of
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3. Mantra-texts serve injunction texts by bringing

the nature of karma to the mind of one who does it at

the time it is done. Now, one karma is distinguished

from another by the material to be offered and by the

devata who is to receive it; and the mantra should state

‘such and such is the devata in this karma.’ Meditation

on this devata by the hotd is enjoined; and it should

be on the devata as possessing a particular body ; for

to think of a being without any attribute is not possible..

Further the terms éndre rund and the rest do not

denote the jiva apart: ly. Opponent. Some-

thing is required fcr ' rest on ; but it need

> what we stated at

4, Mantra and « texts sometimes make

known qualities not

authority, and do th

qualities previously k

incongruity, resort is ht

known from any other

netimes they refer to

in any case there is.

secondary sense. In the

text ‘the yipa (post for tying the goat intended for

offering) is the sun’ the term ‘sun’ is taken to mean

shining like the sun; for the yzpa being smeared with:

ghee will shine, when light falls upon it.

5. In the first view it was stated that injunction-

texts require only the knowledge that a devata exists:

and nothing more. This is not correct. Jt should be

known that the devata is pleased with the worshipper 3,

and that he will reward him. A person does a karma

to procure a fruit; he cannot look to the karma, which

disappears in a moment, while the fruit will come at.
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some future time, and he should therefore think of the

devata to help him.

6. Objection—When one tills a field for raising

crops, the plants intervene between the tilling and the

reaping of the crops; similarly karma may yield its

fruit through an intermediary in the form of a non-

intelligent apirva, which comes into existence, when

the karma is done, and subsists till the fruit is

attained. Reply. This assumption is unnecessary. For

here is a text.

Vayu is indeed’ a~ quickly-acting devata; he (the
worshipper) approaches vayu alone with his own offering;

Vayu causes wealth to come to him.

This shows that a devata, worshipped with an

offering, bestows a fruit; his power suitable for this

purpose, which appears in the arthavada, is required ;

and it fits in with the injunction text, with which the

arthavada is connected. To abandon what is stated

and to assume what is not stated, like the apurva, is

not legitimate. By considering the whole of a text,

all that is required by the injunction is known from the

text itself. Hence there is no need to assume an

apiurva as some persons do. It is not known when the

meanings of words are ascertained; and it need not

therefore be taken as others do to be denoted by the

termination conveying the injunction.

7. Where it does not appear from a sentence

following an injunction-text that a devata is pleased, it

may be presumed, from the word formed from the root yaj,

that the worship of a devata is the principal part of the
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karma; for Panini, the grammarian, states the meaning

of the root to be to worship a devata. As the root

supplies what is needed by the injunction, his statement

may be accepted as authority, and as being based on a

previously existing mantra or arthavada.

8. The possession of bodies and senses by devas is

proved also by smritis, itihasas and purinas, which are

based on vedic texts scattered throughout the veda.

They describe very clearly their natures, the places

where they live, their occupations and their enjoyments.

9. The need fox sapurva even in some

cases stated in para ew is denied. In the

case of gifts and of of discipline there is

the highest Atma to 6 y them; and there are

also devatas, who are 1 tated in this text.

-concerned with the gift

are satisfied.

He gives cloth

of cloth is ail devatas ; .

10. Jf the highe be satisfied with all

karmas, the satisfactic atas will not become

superfluous. The mimdmsaka’s precedent to assume a

principal apirva and subordinate apirvas to serve it is

followed. <A _ principal karma is helped by many

subordinate karmas, some done before, and the others

after, the principal one; and as they cannot be done at

the same time, it is assumed that each subordinate

karma produces its own apirva and that all these

apurvas bring about the apirva, which yields the fruit.

Similarly, each karma satisfies a devata, and all the

devatas so satisfied satisfy the highest Atma and make

him well disposed towards the worshipper.
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11. Hence, as devas have bodies, they have the

capacity to meditate.

26, fata: Fafa Aaraafagaesiarc |

If it be said “ this view will conflict with karma,”

the reply is— No, because it is seen that many

(bodies) may be taken up.”

If it be admitted that devas have bodies, it must

also be conceded on the strength of the arthavadas that

the devatds are invited to come and attend the perform-

ance of karma, and that they do.come, and receive their

offerings. Now, when many men perform karma at the

same time, how can the same devata, Indra for instance,

go to them all? To this objection the reply is that they

may take up as many bodies as may be needed ; and

that such a thing is possible has been seen in the case of

Saubhari, who took up at one and the same time as

many bodies as he had wives,

27. xez sf Aaa Guaqaraieare |

If it be said “this will conflict with words,” the
reply is—No; because from them (beings)
proceed as stated in the veda and smritis.

The reply given leads to a further difficulty. For

if devatas had bodies, as they are made of parts, they

must be perishable. Hence, as in the case of particular

individuals like devadatta, there was no Indra before

he was born and there will be no Jndra after he dies.

The word indra occurring in the veda will either have

no meaning owing to the non-existence of an object

connected with it, or it must cease to be pronounced. In



344 SRI BHASHYAM [CHAP. I, SEC. 3

the performance of karma Indra will have to be invoked,

and owing to his disappearance, the word will cease to

have a meaning, or it will have to be dropped as being

useless. In either case the veda being thus subject to

change, its claim to be eternal and authoritative must

be denied. To this objection the second part of the

sitra replies. The term indra used in the veda does not

denote a particular individual like devadatta. Itisa

common name like the word go, and indicates one of

a class, possessing specified attributes and performing

certain definite functions. /When one indra disappears,

the four-faced Brahma considers what the word indra

meant, and creates another indra possessing the same

attributes to exercise the same functions. This is

analogous to what a potter does. He considers what

the word ‘jar’ denoted, and makes another jar of the

same form and size. That such is the case may be seen

from the veda and smritis.

With the veda’ Prajipati made diverse forms—

intelligent and non-inteiligent.

Similarly, “He uttered the word bhih:; he

created the earth; he uttered the word bhuvah; he

created the intermediate world”; and so on. This

means that he uttered the word, that denoted an object ;

he thought of its form, and created the object in that

form. The same thing is stated by smritis also—‘‘ At

the beginning svayambhi (one that exists of himself) gave

this noble word forming the veda, which has no beginning

or end, and from which all creation proceeded (manu,

I—21); “In the beginning he made from the words of
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‘the veda alone the names of all, their actions, and their

forms, each having his own name, action and form.”

“At the beginning he made the names and forms of

beings beginning with the devas, and determined what

work each class should do; this was done with vedic

texts alone” (vishnu, I-5-63).

28. Ha 04 4 fata |

And for the very same reason the eternity (of the
veda}.

Vasishta and other seers.are said to have made this

or that text of the x

reconciled with the

not made, and that

taking the same view

Vasishta is an officer

business being to go

the texts of the ved

what were the sound

and the accents with w

mt that the veda was

? The sitra states that

y be reconciled. Thus

onomy of nature, his

ion and to perceive

re known before, 7.e.,

supa text, their order

were pronounced. On

this work the four-faced Brahma employed other seers

also, endowing them with the necessary capacity.

Because the texts were only reproduced, the veda is said

to be eternal; and because they were seen by this or

that seer, they are said to have been made by them.

There is thus no real inconsistency.

Here arises a further question. The explanation

given was that the four-faced Brahma created indras

and vasishtas with the help of the veda. There is a

period ef cosmic rest, in which ether a product of

44,
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ahamkara, disappears along with words, and in which

the four-faced one who creates also disappears. How

can there be creation by Brahma with the help of the

veda after the close of the cosmic rest ; and how can the

veda, which has ceased to exist, be said to be eternal ?

Hence one, who holds the view that the veda is eternal,

should admit that the universe is beginningless like a

stream, i.¢2., that there is a succession of universes, one

folowing another without a beginning. The next

siitra replies: -

29, Baas eal celal Bae |

orms of the preceding

there is no difficulty,

ropeated. And this is

ritts.

Because the naj

evolution are

even when evo

known from ¢

The highest Ads

as it existed before ;

causes the evolution to proceed down to the appearance

of the four-faced Brahma. He makes him learn the veda

exactly as it was recited in the previous evolution, and

directs him to create the world as it was before. He

himself remains as his inner ruler and helps him to carry

out the order. The impression left on one’s mind by the

recitation of the veda in the previous world-age enables

him with the help of tapas (life of discipline) and

meditation to recall the veda exactly as it was known

by him. This is the eternity of the veda. This is what

men do; but the highest Atma does not depend upon

the impression.

is mind the universe

o become many, and
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The vedic text is ‘* Who formerly made Brahma,

and who gave him the vedas (sveta.,, VI-18). The

smritt texts are: ‘This was in the condition of tamas

(subtle matter). . . . He considered; and in order to

create diverse products from His own body, He created first

the materials for making the egg-shaped universe, and

gave them the capacity for its formation. They became

a golden egg, with the brilliance of the sun; in this

Brahma, the grand-father of all the worlds, came forth

of himself (manu, 1-5, 8.and 9}. The following verses

- “xavel of the Deva, who

iat lotus Brahma, the

its angas thoroughly,

id ‘Create beings, Oh,

4 deva; from Him was

ating ‘I will describe

s ‘YT created water,

the imperishable), and

slept in it, a lotus &

great being, who kne

was born ; To him ¢

wise one’; ‘ Narayana

born the four-faced

the first creation, 2

which is nara (made

remained within it; 30° My name has become

Narayana. In every kalpa (world-age) I sleep in it;

in the navel of myself, who thus sleeps, a lotus again.

appeared as before; Oh Devi! in the lotus, whick

appeared in My navel, the four-faced one was born; I

told him ‘ create the beings, wise one’.

SUB-SECTION 8

In the preceding sub-section it was decided that

devas in general are fit for brahma-vidya in general.

In this sub-section the fitness of particular devas for
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particular vidyds is considered. The vidya known as

madhu-vidya is taken from the chdndogya, chapter III,

sections 1 to 11; but from the expression ‘in vidyds

beginning with madhu’ used in sitra 30 it appears that

the conclusion should apply to other similar vidyds also.

See Vedic Texts. The sun is to be meditated on

as honey; it is made from the karmas enjoined in the

four vedas and secret doctrines; it is carried by the

sun’s rays and is lodged in cells on the four sides and on

the top of his orb; the honey-comb is the intermediate

world hanging from the. cross-beam of heaven. The

group of devas known as vasus lives on the honey on the

east, and four other groups live on the honey lodged on

the other sides and on the top. By this meditation a

person gets into one of these groups, enjoys its honey

and has supremacy in the group, and his will is never

frustrated (sec. 6-3 and 4). Here, in addition to

meditation on the sun and on the five-fiold honey, one

has to meditate also on the vasus as enjoying the honey ;

for he has to become a vasu himself, and the rule is—

what one meditates on, that he becomes. The doubt is

whether it is competent to a deva, who is already one

of the vasus, to take up this form of vidyd.

First view. This is stated in the sitra:

30. qeaifesqaraqizafant Sfafa: |

In madhu and other similar vidyds, there is no

competency; this is Jatmini’s view; owing to non-

existence (of desire and capacity).

One, that is already a vasu, will not desire to be-

come a vasu; and there is no vasz, other than himself,
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on whom he may meditate. Nor will he be capable of

meditating on himself. Question. Why? Will it not

be easy to do so? Reply. The meditation in question is

not merely to dwell with the mind on an object; for to

think continuously of a jar should then be called vidya

or meditation. Vidya is to dwell continuously on an

object superior to the meditator ; and this is not possible

to the vasu, as he is not superior to himself. Again,

one unable to attain a fruit, that he desires, pleases a

and receives the fruit

é the vasu should

on himself. The

ot competent for this

devata with his med

from him. It i:

please himself wi

conclusion is that a

vidya.

The next sitra giv ional reason :

31. sarfafa 4

And because of m the fire.

A brihad Granyaka text states “ Devas meditate on
that fire of fires, who is iife and who is immortality ”

(VI-4-16).

Reference is here made to the highest Atma. The

text may mean one of two things—devas alone meditate,

or devas meditate on the highest Atma only. Now,

brahma-vidya being common to both the devas and men,

the first alternative will not do. The text therefore

means that devas meditate only on the highest Atma.

They are therefore excluded from the rest, inclusive of

madhu-vidya.
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Final decision. This is stated in the next satra:

32. wldg aracaoirstta fe |

In the view of Bda&darayana qualification exists.

It is so.

Vasus are qualified for the meditation referred to.

First, they have to meditate not on themselves,

but on the highest Atma as the inner ruler of

themselves and of the devata sun in their present

condition. This is taught in sections 6-10 of the

upanishad. In sectior meditation on Him as

the inner ruler of ; 1 in his unevolved

condition is taugh oth the places the

meditation is on the h ; and this is indicated

by the verse.

When one thus

practises brahma-vidyi

set; for him there is 4

The whole of the is therefore concerned

with the highest Aémméi s fruit is to reach Him,

but after being one of the five deva groups. Next, the

existing groups of devas may desire to reach the same

condition in the next kalpa (world-age), and then to

reach the highest Atma. The objection raised does not

therefore hold (1).

this brahma-vidyd, 1.e.,

. sun does not rise or

sr all.

Objections. (1) Why is this sub-section necessary ?

Tt has been decided that a vasu should meditate not on him-

self or on the sun, but on the inner ruler of both ; and this rule

was laid down in chapter I, section 1, sub-section 11, Reply.

In that place the fitness for the meditation under reference

was not considered. A new sub-section is therefore neces-

sary. Also, there the conflict was between the marks of a
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As Brahma alone is to be meditated on in this

vidya, the text quoted in sitra 31 raises no difficulty.

The author of the vritt: states the same thing— There

is qualification in madhu and other vidyas ; for Brahma

alone is the object of meditation in all places.’

What is the purpose served by these two sections

as regards men, who practise brahma-vidya? Reply.

They will know that the highest Atma is the object of

meditation even to the devas in general and of particular

groups among them, and.éhat he gives them what

fruits they desire; 4 i. meditate on Him as

possessing this high 4%

jeva at the beginning 4

Atma in the context #4

apparent conflict betwee

the conclusion in the for:

‘y marks of the highest

Here, however, there is

eginning and the end; and

t do.

(2) How is the first view admitted and replied to; for
there is no difficulty as far as one can see. The meditation

is on the devati sun, and a vasu comes in only as living on

the honey in that devati. In meditations on the highest

Atma as ruling the perishable and imperishable words the
meditator is himseif included. Similarly, the vasu may

meditate on the devata sun, though he will come in as

living on the honey or as being included in the five deva

groups. Reply, From the text considered in the second

stira the vasu and all others in the five groups would be

excluded from the madhu-vidyi.

(3) How is the final decision sound, if there be conflict

between the commencement and end of the context. Reply.

The conflict is only apparent, and not real.
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SUB-SECTION 9

It has now to be considered whether among men

the sidra is qualified for meditation on Brahma. In

the pirva mimamsa it has been settled that he is not

qualified for the karmas enjoined in the veda (VI-1-7).

These are the reasons. First, there are the following

injunctions:

In vasanta let the upanayana of a brahmara be

done; in grishma the uranayvana of a kshatriya; in sarad

the wpanayana of a vaisya.

There is anothe

Let one learn th

and this has a need--w

Those that hav

ceremony have als

have we been made *h a teacher in that

ceremony? The injun earn the veda there-

fore attaches itself to them. Hence the rule is

deduced that one should first pass through the upa-

nayana ceremony, and then learn the text of the veda.

Next, there are injunctions to do karmas of various

kinds—the term karma meaning making an offering to

a devata. They have a need—who is to perform the

karmas, so that they may serve their purpose? And the

performance presupposes the possession of the requisite

knowledge and the adoption of the means for the

acquisition of the knowledge, vz., leading a life of disci-

pline as a student and learning from the teacher. On

rough the upanayana

for what purpose
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the other side the knowledge has been acquired at great

personal inconvenience; it was not intended for any

other purpose; and it needs something in which it may

be utilized. The injunctions in regard to karmas,

finding this knowledge available in the three higher

castes, attach themselves to those castes. A second rule

is laid down that only those, that have learnt the veda,

and thus possess the requisite knowledge, should make

the offerings. It follows that the sadra, not beinz

directed to pass through the.upanayena ceremony, is not

qualified to learn thé. “ta perform the karmas

enjoined in the e& ‘thereof. The same

reasoning applies a’ ixd to brahma-vidyas

enjoined in its later d the sidra is equally

disjualified for them. | doubts have been felt

on the subject; and it necessary to examine

them and arrive at | Hence, the need for

the sub-section.

First view. The & aS

vidya ; for he has a desire to practise it and is also

capable; and these two elements constitute the qualifi-

caiion. Two conditions are regarded as necessary for

vidya, viz., the doing of the duties of one’s caste and

stage of life, asa help to vidy%, and a knowledge of the

highest Atma, and of the mode of meditation. Now, the

first condition is satisfied by the sidra’s doing his own

duties—viz., the service of the three higher castes. As

to the knowledge needed, it may be acquired from hear-

ing itihisas and purdnas read; and permission to hear

them has been given.

Aan

qualified for brahma-
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Let one make the four castes hear (them), placing

the braihmana in the front.

Hearing implies critical examination; and know-

ledge not tainted with doubt or misconception is

available to the sidra, and he is therefore qualified.

2. Here the following objections are raised: (1)

If the argument urged were valid, it would follow that

the sidra might learn the mode of doing karmas also

from hearing itthasa: bepurdrzas. Reply. Though

they are described rms in those works,

detailed information formance not being

available, the siudra’ from them remains

unaffected. (2) The ‘to hear itihasas and

purdnas does not exten standing their meaning.

Reply. In the maha ence is made to the

hearing of the chapt nd names of Vishnu,

and it is added ‘th vill attain happiness’.

Hence he may hear and hem himself. (3) There
is a text in the yajur veda which states—' Hence the

sudra is unfit for yajna’. This is a repetition of the

conclusion of the mimamsa@ ; and as the reasons apply to

the case of brahma-vidya also, the text must be under-

stood as excluding the sidra from vidya also. feply.

The text refers only to yajna and similar karmas needing

a knowledge of the veda and the maintenance of the

sacred fire; while vidya does not need either condition.

The text quoted by the objector strengthens the first

view. By denying a qualification for yajna, qualification

for vidya is conceded.
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3. Here are some further reasons. Jtihdsas and

purdnas mention vidura and other sidras as having

meditated on Brahma. The chandogya (IV-1 and 2)

shows that instruction on brahma-vidya was imparted to

a sidra. Raikva addressed Janasruti in these words:

You have brought me these things, O stidra! and

with this means you will make me speak (section 2,
verse 5).

And in the next section he is said to have taught

him. Hence the sidra is qualified.

Final decision. The» sidrais not qualified ; for he

is not capable. Brahma-vidya needs a knowledge of

the highest Atma, His nature and the mode of meditat-

ing on Him; and as a help to it daily recitation of the

veda and performance of yajna. The sidra does not

possess this knowledge und is not qualified for the

yajnas. Hence, he has not the capacity to do brahma-

vidya; and desire without capacity does not constitute

qualification. The incapacity “comes from the fact that

he has not learnt the veda. As the injunctions in regard

to karmas seek those that possess a knowledge of the

veda, the injunctions as to brahma-vidyd seek the same

persons They have found them in the three castes, and

the sidra is excluded. Question. Why should it not be

assumed that he is qualified? Reply. An assumption is

made only, when injunctions cannot otherwise serve their

purpose. There is an injuction, ‘ Let ratha-kara establish

the fires’. Ratha-kara is a member of a mixed caste.

This direction is not carried out by looking to one among

the three castes: for a ratha-kdra is not included among
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them ; and it is assumed that he is qualified for establish-

ing the fires and for learning the requisite mantrams.

There is no similar direction in regard to the sadra.

Question again—Is not the sidra mentioned in the

chandogya text quoted in para 3 of the first view ? Reply.

It is not an injunction, and it is what is known as

arthavada. Question. Has it not been recognised that

arthavidas also are authority for what they state?

Reply. It is only when they are not nullified by the

context. Here the se i. the word established by

usage is unsuitabl shown presently, and

does not therefore sut view.

2. As to obtai uisite knowledge from

itihasa and purani it « known that they are

authority only as elcci veda, and not indepen-

dently. They are ¢ son the veda, and one

cannot obtain the fir eeded for vidya from

them alone. Also, as ho have learnt the veda

are advised to read ifihas and purdna in order clearly

to understand it, one who is disqualified for the original

should not take the commentaries as independent.

authority. Hence, any knowledge obtained from this

source will not serve its purpose, like knowledge derived

from reading books.

3. This being so, the permission given to the sidra.

to hear itiéhasa and purana must be understood as limited

to knowing the narratives of good men, so that by this.

means his sin may be diminished. As to vidura and

other sidras referred to in the first view, it must be

presumed for the reason given that the commencement.
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of brahma-vidya by them was in previous births, in

which they were qualified; that owing to previous

karma they were born as sidras ; but that they retained

the knowledge acquired undiminished.

4, The reasons adduced in the foregoing para-

graphs are those that are acceptable to the author of

the sutras. The last point in the first view is dealt with

in the sitra itself.

33, Bika azaaaaraazRaTeyasTAe

(By the term

cated by h

(of the swar
at once (to Fa

of (Janasruti) is indi-

2e disrespectful speech

elf and by his running

See the narrativ Texts. Janasruti gave

with a free hand an toany people as went

to his places of si - day a swan, which

flew over his house : spoke disrespectfully

Ratkva, who was a

rearing this speech he at

once took steps to find out the whereabouts of Raikva ;

and going to him with presents, he applied for instruc-

tion. The teacher knew what had taken place; and

by the word sidra he indicated that Janasruti was in

grief at his own ignorance, and was therefore fit for

receiving instruction. The term means by its etymology

one who grieves (1).

of him as compared

meditator on Brahyer.

(1) The term siidra is formed from the root such to

grieve by adding the termination ra. The vowel of the root

is lengthened, and the letter ch is changed tod. It there-

fore means one that grieves.



358 SRI BHASHYAM {[CHAP. I, SEC. 3

In this sitra a reason for adopting the etymological

meaning has been stated. In the next sitra a reason is

assigned, which shows that the meaning by established

usage will not do.

34. afsacaay |

And because Ja@nasruti's being a kshattriya is seen.

This is seen from the following facts—He gave

large presents, and fed large crowds of people. He had

for the guard at the dag ig.residence a kshattd, one

porn of a vaisya fa rahmana mother. A

person of this birth i as guards by kings.

He gave away many '§ 1ich shows that he was

the ruler of a count srutt was therefore a

kshattriya, and not snste. The address as

sidra should therefor as in satra 33.

The indications that Janasruti was a kshattriya found

in the narrative at the beginning of the context have

been stated; and the next sitra shows similar indica-

tions at the close.

35. sara aad fg |

From the mark, viz., reference to chaitraratha, further

on.

In section 3 of the same chapter of the upanishad

reference is made to three persons as connected with

samvarga vidya—the same as that taught to Janasruti

(see Vedic Texts). Of them two were brahmanas and
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the third was abhipratarin. One of the brahmanas was

kapeya, whose family is seen from other vedic texts to

have been connected as priests with the family of

chaitraratha, a kshattriya. It may be presumed that

abhipratarin belonged to the family of chattraratha and

was a kshattriya. It thus appears that in addition to

brahmanas kshattriyas alone among the other castes

were qualified for the samvarga vidya. Janasruti was

therefore a kshattriya and not a member of the fourth

caste.

By the three si

there are no indica:

qualification of the ¢

next be shown that t

vedic and smriti texis.:

gen established that

ére in regard to the

brahma-vidya. It will

fication is supported by

36. Gea Iz oy |

Because of the reference to “‘upanayana, and because
of the declaration of (the si#dra’s) unfitness for it.

Wherever meditation on Brahma is taught, re-

ference is made to the ceremony known as wpanayana,

which gives a qualification. Thus, in the chandogya,

chapter IV, section 4, a teacher, applied to for instruc-

tion, stated.

One who is a non-brahmana is not fit to say this.

Go and fetch fuel, dear, and I will do wpanayana for you,

And the teacher initiated him. As to the

sudra there is express teaching that he is not fit
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for the samskara, 1.e., the upanayana, ‘There is

no sin in the s#dra; and he is not fit for samshkara’

(manu, X, 126); ‘‘ The fourth caste forms one class; and

it is not fit for samskara” (gautama, X-9).

37. azniafaaict a gaa: |

And because one sets about giving instruction on

ascertaining that the student is not a sidra.

This will be seen froam.the quotation made under

the preceding sétra...°. plied to a teacher for

instruction, who a that family he was.

Jabala replied that ‘know. He was born,

when his mother was’ was wholly engrossed

in the service o thers parents; and

she did not know % ily his father belonged.

The teacher was pl bserved that only a

brahmana could speak th as he did. He then

offered to do the upana nony and to teach him.

38. sameqqzaraofatar |

Because to hear the veda, to learn it, and to act on

its teaching are prohibited (for a sidra).

Hence near him (the sidra) one should not learn
the veda. Hence the sidra is like a beast, and is unfit

_for yajna.

Hearing the veda being thus prohibited, it follows

that the sidra cannot learn it, cannot know its meaning

and cannot act on it. These also should be taken as

prohibited.
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39. eqaaz |

Because the smriti does the same,

Here is a text.

“Do not teach him dharma (the means to a desirable
end), and do not direct him to follow any discipline

(manu, TV-80).

Criticism. The illusionist will be unable to main-

tain that the sidra is di ified for the knowledge of

Brahma. This is his a is nir-visesha, and

mere chit; He alo thing else is unreal.

Bondage is not reai ‘to be removed by the

mere knowledge of re to be generated by

lone is release.” This:

s not gone through the

a sentence; and its

being his view, even

upanayana ceremony “nt the veda, and has

not been taught the , may know from any

sentence whatever the irué nature of things as taught

by the illusionist; and from this knowledge alone

bondage may disappear.

Tliusionist. The knowledge needed should come

from the text “That thou art” and similar texts, but.

not from any other sentence.

Reply. You cannot limit the knowledge to these

texts only ; for it does not depend on one’s choice ; when

the proper conditions exist, knowledge will be generated,

even though one does not desire it.

Illusionist. Bondage :will disappear on the acquisi-

tion of knowledge only from vedic texts.

46
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Reply. Bondage being illusion, it will disappear,

when the true nature of things is known from any

source whatever. It may be a statement made by any

one; not necessarily a statement of the veda; it will

make known the true nature of things, and from this

alone illusion will disappear. When one mistakes

a piece of shell-silver for real silver, a friend’s state-

ment ‘it is not silver’ removes his illusion ; and in this

matter the person that is deluded may be any one—a

brahmana or a sidra. Si

a statement made §%

and knows the true

his illusion may be ref

Illusionist. Dees

the veda, ‘ Do not teach

Reply. This pie:

, the sidra too may hear

zas vedic knowledge,

ings. By this means

direct those that know

nae

: for one, who knows

from the vedic text rt, that in his true

nature he is Brahma, h foot on the upanishads,

has burnt all his conditions (adhikara) and is no longer

subject to the prohibitions contained in smriéts. Even

from statements made by those that disobey vedic

and smritt prohibitions, knowledge may come to the

sidra.

Illusionist. The sidra’s illusion does not disappear,

as the misperception of shell-silver as silver disappears,

as soon as he knows the meaning of a statement made

by some one.

Reply. Let me apply the same argument to your

case. Even a brahmana’s illusion does not disappear, as

soon as he hears the text ‘ That thou art’.
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Musionist. Only when the tendency to perceive

differences is removed by meditation, the text generates

such knowledge, as will remove illusion.

Reply. The same service may be rendered in the

same manner to a sidra even by a statement made by

any one. We see no difference between the two cases.

Meditation means for the mind to dwell on the meaning, ,

which a sentence is capable of conveying. This alone

removes the evil tendency. Thus you state an effect to

come from meditation, which can be seen. When the

sidra has acquired a‘: snow, he may meditate

on a statement mack +; and when by this

his evil tendency is re rledge will come to him

from the statement. ene the unreal bond-

age will be ended.

To put the mat -way. The sidra may

arrive at the true xn

tion helped by argé

dwelling on Brahma i

es from sense percep-

from inference; by

nei nature, he may get rid

of his evil tendency, realise Him and be released. No

help whatever can be rendered to one by statements in

the vedanta, which are based on unreal things, such as

the powers of various beings, the creation of diverse

products and endless similar differences. Hence the

sidra alone is qualified for meditation on Brahma. This

appears to be a very proper view. As the very same

argument may be applied to the brahmana also, the

upanishad will become a dead letter.

Illusionist. When one is deluded by worldly state-

ments, that are natural to him, if some one states



364 SRI BHASHYAM [CHAP. I, SEC. 3

“worldly statements are delusive; the truth is such

and such,” then alone he will desire to know what

sense perception and inference can teach. Hence the

vedic text too, that gives this information, should be

accepted.

Reply. No. To one who is afraid of samsara the

sankhya explains the true nature of things with the

help of sense perception and inference. He creates a

desire to know what these sources of knowledge can do.

When this desire comes,..their capacity having been

ascertained, with the ane he may easily know

a describe Him. Ina

y help, what is the

“peda? In your view its

unreal aspect, which is

the true nature of

thing, which shines |

particular to be learn

purpose is merely to

imposed upon Him.

Illusionist. Te

upantshad is needed.

Reply. No. He # ‘and is separated from

all other things, that are not jndna, and He is Himself

bliss. The view that the sidra is disqualified for brahma-

vidya can be held only by one that believes that the

knowledge taught by the texts of the vedanta as

the means to release is in the form of meditation;

that it pleases the highest Brahma, the highest

Purusha; that it can be attained only from the veda ;

that the portion of the veda dealing with meditation

teaches that the knowledge acquired by one that has pass-

ed through the upanayana ceremony, and has learnt his

veda as to how he should meditate, this alone is the

he Atma is bliss, the
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means, and that it should receive help from the seven

qualifications beginning with discrimination in the

matter of focd and desirelessness; that pleased with

such meditation the highest Purusha imparts to the

meditator knowledge of His true nature, destroys the

ignorance engendered by karma, and releases him

from bondage.

Continuation of sub-section 6

The questions,

been considered, sub-

left, and two furth

conclusion that the

the highest Atma.

hi : incidentally, having

ken up, where it was

stated to confirm the

he size of the thumb is

40. aryaia |

Because of the ear).

Between the tex under sittra 23 the

following two verses are found:

Whatever stands in and comes forth from praza

(Brahma), i.e., all this world, shakes from great fear of Him

as from the raised vajra. Those that meditate on this

become immortal. The fire heats from fear of Him, the

sun heats from fear; from fear Indra and Vayu (do their

duties); and Death, the fifth, runs (on his errand). (katha,
VI, 2 and 3.)

Thus the whole world, and the fire, the sun and

the rest stand in fear as to what will happen, if His

command be disobeyed in any particular, and attend

to their respective duties carefully. Such control can
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be found only in the highest Atma. Compare with

brthad., V-8-8, and ana, 8-1.

41. safeasare |

Because the light (peculiar only to the highest Atma}
is seen.

This is seen in the following verse:

“There (i.e, by His side) the sun does not shine;

nor the moon and the stars; nor these lightnings. How

can this fire shine ? When He shines, every sping shines after

Him; by His light al! this 7

It will be seen

size of the thumb mm;

side; that it is the

and that it helps

use of all other lights;

do their work. This

supreme light is ev he veda described as

pertaining only to { ima. Compare with

chando., VIII-12-2: ’i-4-16; and chando.,

IJI-13-7; and this voery'vs curs in the mundaka as

referring to the highest Atma. The Purusha of the

size of the thumb is therefore He.

SUB-SECTION 10

The text for consideration in this sub-section is

from the chandogya (VIII-14-1).

Akasa known as the maker of name and form, as
being between them, is Brahma; He is unlimited bliss; He

is dima.
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The doubt is whether this akasa is a freed jiva ot

the highest Atma.

First view. He is a freed jiva; for the text occurs

immediately after a verse which refers to a freed jiva,

and the text therefore refers to him. The verse runs

as follows:

Shaking off karma, as a horse shakes off the hair
on its body, released from the body, as the moon is released

from the mouth of rahw (in an eclipse), throwing off the
body, I will reach the eternal Brahma-world, the purpose of

my life having been attai: TI-13-1.)

The expression

untouched by name

from them; and the

his previous conditicr

bore a name, the term

understood in its et:

which he has reache by the terms brahma

and unlimited bliss. kisa may denote the

freed jiva, as his attribute jndna has fully expanded.

2. Here an objection is raised. The text under

consideration is connected with the beginning of the

chapter, which relates to the small ether (akasa). For,

by the term a@ka@sa here the small ether (akdsa) is re-

called, and the two are recognised as one. And that

has been decided in subsection 5 of this section to be the

highest Atma. Reply. Between the portion relating to

the small ether /akasa) and this text the teaching of

Prajapati intervenes; and in this the nature of the jiva,

till he attains freedom, is described; and reference is

m them,’ 7.2, being

efers to his release

of the text describes

ne had a form and

. in the original being

nse. The condition
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made to this freedom by the words “ shaking off sin ”.

Hence the conclusion urged stands.

Final decision. Akasa here is the highest Atma.

This is stated in the sitra:

42. amansaieareaizeaqzane |

Akasa is the highest Atma; because an attribute
is stated, which differentiates him from others;

and for other reasons.

This attribute is stated in the first half of the text.

The term nirvahita i inal should not be under-

stood in its etymoti for the meaning by

recognised usage, ' d first, and being for

that reason stronger, over the other. And

this meaning is a m the highest Atma is

known from other te the maker of names

and forms.

ws as the inner ruler

of this jiva and make Givgkéessmes and forms (chando.,
VI-3-2): He knows verything and knows every

attribute of everything; His tapas is thought; from

him came forth this brahma, name, form and annam

(munda., I-1-10).

I will enter ties

See also the purusha sikia. This attribute cannot

be found in a jiva; for in the bound condition he has a

form and bears a name imposed on him by karma, and

is powerless to make them for others; and the freed

jiva cannot evolve the universe, with which this is

connected... The attribute under consideration therefore

separates Gkdsa from a jiva and shows him to be the

highest Atma.
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2. The opponent asks.—If this be so, why is the

freed jiva next mentioned by the words ‘as being

between them’. Reply. Reference is not made to a

freed jiva; but the previous remark is justified. Because

this akasa is between name and form, #.e, untouched by

them, and is therefore a unique Being, He makes names

and forms for others. And He is competent to do so.

Being untouched by name and form implies that he is

free from karma, and His will is therefore unfrustrated.

The words ‘for other reaserg’ in the sutra refer to the

terms brahma, atma, an aationed at the close of

the text. Used w ' words, they apply

only to the highest 4

3. The main arg’

based is untenable. Re

the preceding verse-—-

the highest Atm, +

may appear to be the artant of the two, as

being denoted by a werd’ i 'ths nominative case, and

the latter coming in only as the object to be reached

by Him. But as it is the more important, akasa

is the highest Atma for the reason stated, and

the text should be connected with the expression

brahma-loka. This means not the world of Brahma,

but Brahma the world-—i.e., Brahma who supports

everything. When a compound word has to be broken

which the first view is

raade to two persons in

that is freed, and to

eached. The former

up, the more appropriate way is so to do it as to give

prominence to each member of the compound, and this

has been recognised as correct in the purva mimamsa.

{Intro., 29-ii.)

47
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4. Further, this chapter of the upanishad began

with the mention of the ‘‘small ether” in the heart

as the subject to be meditated on; then the nature of

the meditator was described in Prajapati’s teaching ;

and lastly in the text under consideration the subject is

brought to a close, stating that the same small ether

is reached. He is recalled by the term a@kasa in the

text, and is identified with what it denotes. Prajapati’s

teaching, which formed the subject of sections 7 to 12,

not distinct from it. {

5. Lastly, the’

to denote a jiva.

; nowhere been used

, denies the existence

of the highest Atm t it is the freed jiva

that is called the s , the supreme Brahma

and the supreme ruler. <Ubis:ig-diis argument: The word

-brahma-loka recalls the same word used by Yajnavalkya

(1) If the verse regarding the shaking off of karma be

connected with Prajapati’s teaching, and the freed jiva is

primarily dealt with in it, then following the reason assigned

in sitra 19 of this section (see under sub-section 5), the

highest Aftm&@ is mentioned in order to indicate what the
jwa has to reach. fPrajipati’s teaching having been

brought to a close in section 12, if the verse, which is in

the 13th section, be connected with sections 1 to 6, the

mention of the freed jiva is to draw attention to the great-

ness of the highest Atma in freeing jrvas and taking them

to Himse-f. Viewed either way, Gkaisa in the text is

connected with brahma-loka in the verse, and denotes the

highest Atma.
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at the close of his teaching to king Janaka. ‘“ He is

brahma-loka, great king” (brihad., VI-4-23), and it is

decided that they denote the same person. In the same

place, a few verses before this, the following statements

are made:

In this (Brahma) there is no separateness whatever ;

one that suspects even a small separateness in Him attains

samsira after samsira (verse 19); This unlimited, un-

changing Brahma (the adéma of all beings) should be

meditated on as one (verse 20).

dof oneness and express

therefore no highest

niclusion stated in the

There is thus ex:

denial of separatent
Atma other than the ;

preceding sittra does x

The next two sitras e reply to the opponent.

43. gyracs

Because in desp

in death Ha is stated

getting out of the body

‘be different from the jiva.

Hence, the highest Atma, other than the jiva, does

exist. In the same place of the brihad aranyaka these

texts are found:

This person, embraced by the all-knowing Atma,

does not know what is outside, does not know what is

(1) Question. Should not this matter have been settled

in the first section? Reply. True; it was shown that there

is a Being other than matter or the jiva; but the decision

was based on vedic texts, that prove His existence. But

until texts, that seem to point to a different conclusion, are

examined and shown to bear a different interpretation, it

does not rest on a firm basis. Hence, the author of the
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inside (VI-3-21). This refers to deep sleep. As a cart
fully laden (with the things needed for a journey) leaves
(the place where it was) and goes on, in the very same

manner, this embodied jiva, the all-knowing Atma having

mounted on him (like a driver), abandons (the body) and
goes on (VI-3-35).

This refers to death. In both the cases the jiva

is in contact with another, who is referred to as ‘ all-

knowing, while he himself is without any knowledge

in deep sleep, and depends upon the other to help him

out of the body. Thi rson cannot therefore be

himself. Nor can } yeva ; for he cannot be

all-knowing, if beu se, the epithets to be

referred to in the nex mot apply to him.

44. qafesee

Because He i

other terms.

he term pati (lord) and

This Being, whe

jiva, is thus described

(VI-4-22).

e sleeping or outgoing

ron in the same upanishad

He has every one in His grip; He controls every

one; He is the lord of everyone. He does not become great

by a good deed; He never becomes small by a bad deed. He

is the ruler of all: He is the lord of beings; He is the

protector of beings; He is the protective bund, that keeps

these worlds from being confounded.

This description cannot apply by any means even

to a freed jiva. Hence, the existence of a Being other

stitras takes this occasion at the end of this section to draw

attention tothe texts in question an? to settle the matter.
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than the jiva is established, and the akasa, who makes

names and forms, is other than the freed jeva (1).

These two sitras thus confirm the conclusion reached

in the first section of this chapter—that the highest Atma

is other than matter, and the jiva. The mention of one-

ness and the denial of difference should be explained so

as not to conflict with this. To point this out is the

work of this sub-section. This is the explanation. The

mention of oneness is due to all objects, intelligent or

non-intelligent, being

highest Atma, and.

with Him. This wa

in chapter [-2-1. T

the same. In other w

on the fact that 2

this is not due to the

denial of difference

oneness, and deals w

ts of evolution from the

‘his account identical

Mlaining the first sétra

ifference follows from

neness affirmed is based

its product are one; but

ene with Isvara. The

to the affirmation of

oneous view, based on

(1) It wid be observed that the term lord (pati) occurs

in two sentences; but not at the beginning of the text

quoted. The intention of the author of the sitras in using

the term pati (lord) in the sitra is that the passage between

the two sentences, which affirms freedom from karma, should

also be cited as authority here. This freedom from karma

shows that the other attributes mentioned pertain to His

nature, and that they were not acquired as in the case of

the freed jiva at any subsequent time. Again, the original

has the term adhipati in both the places; but only the

portion pati finds a place in the sétra, the object being to

refer also to the ndriyana text, which uses the word pati
only —The Lord of all (pati) and the controller of Himself
(section 11). And this text shows that the lord of all is the

Being known as Narayana.
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unsound arguments, that a product is different from its

material cause. This will be refuted in chapter II-1-6.

This denial includes also a refutation of the impression

that any object is independent of the highest Atma, and

not an inseparate element in an aggregate. This point

is dealt with in chapter II-3-7 and III-2-6.

This brings this,

Atma has been prove

texts considered ; and

Him have been lear

greatness is unlimit

a close. The highest

= world-cause in all the

ng attributes regarding

the Atma of all. His

xts the world by His

command; He is th »yment to freed jivas.

Everything rests on H wigh he is the small ether

in the heart of man. Though of the size of the heart,

He controls all. He is fit to be meditated upon by the

devas ; vasus and other groups of devas may meditate on

Him as their Atma; but he cannot be meditated on by

the sudra. And He alone makes names and forms

(adhi, 129).

aNga wea aera aa: |



aaa MSV AES aA: |

CHAPTER I

SECTION 4

THE fourth section is now taken up, and the texts of

the upanishads, that

other schools of th

indicate only the hig

remove the doubt rais

seventh sub-section

o repeat the teaching of

wnined, and shown to

first six sub-sections

@xichya school, and the

ihe same work with

‘king the sub-sections

the first and second

‘matter in the subtle

regard to the yoga s

individually, it will 4

sub-sections refute thi

condition is the work . By the third, even

accepting the counting o e tatvas relied on by the

same school, their position is held to be untenable. In

the fourth the term avydkrita is shown to indicate the

highest Atma, on the principle that every word indi-

cates Him fully and directly. In the next two sub-

sections the jiva, both bound and freed, is shown not to

be the world-cause. And the seventh sub-section esta-

blishes the incorrectness of the view that the highest

Atma is only the operative cause.
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SUB-SECTION 1

The following verses occur in kathavalli (III-10

and 11),

The objects are more powerful than the senses ; the

mind is more powerful than the objects ; more powerful than

the mind is buddhi; and more powerful than buddhi is the

great Gtma. More powerful than the great (Gtma) is

avyakta ; more powerful than avyakta is purusha. There is

nothing more powerful than purusha. He is the last; He

is the highest goal.

st four clauses here as

wrusha of his school ;

to mean greater than

lated. And avyakta

its cause; purusha is

proved, while the other

sha is the last is taken

The opponent regar ela

mentioning mahat, &

taking the term para |

instead of more powéi

is greater than mah

greater than avyakia

is not. The stateme

to deny the existenc thest Atma, controlling
both avyakta and @# natter and jiva). He

concludes that avyakta is the world-cause,

This argument is stated in the first part of the

sutra:

aquiiaaactaariita Ba aticearalaeaeaysazar-
afa = |

If it be said “In the portions of the veda of some
schools even pradhina is stated to be the world-

cause,” the reply is “No; because reference is
made to the body, likened to a chariot. And this

is shown.”

The second part of the sitra givesareply. The

context deals with the control of the mind and the
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senses, so that meditation on the highest Atma may be

steady. For this purpose a metaphor is employed to

bring the points clearly before the student. The human

body is a chariot ; buddhi or conviction is the charioteer ;

the mind is the reins; the senses are the horses; and

the objects to which they are drawn are the roads.

The jiva is the owner seated in the chariot and enjoying

the pleasure which the objects yield. (Zbid., verses 3

and 4). The upanishad goes on to point out (see Vedic

Texts) that one, that has a.good resolve, and controls the

mind and the sense tthe end of the road,

viz., Vishnu, the hi rse 9). Then follow

the two verses under: n, which show which

vy to control and which

r of difficulty they are

fises, sense-objects, the

ody and the highest

are more difficult.

arranged as follows:

mind, conviction, th

Atma. The sense-ch are powerful than the

senses; for, in their pF he senses, though well

under control, become unmanageable. The mind is more

powerful than sense objects ; for when it dwells on them,

their absence does not count for much. Conviction is

more powerful still; for without it, the mind can do

nothing; and it merely follows conviction. The jiva

is more powerful than conviction ; for he is the thinker

and doer; and because he controls everything-—con-

viction, the mind, and the senses—he is said to be great

(mahain). The body is more powerful than the jiva; for

all his efforts to reach his goal depend upon the co-

operation of the body. The most powerful is the highest

48
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Atma, the inner ruler of all, and the end of the road ;

for the efforts of everything down to the jiva are subject

to His will (1).

Now, in the two verses under consideration all the

things mentioned in the metaphor are referred to by

their own names, except the body, and in its place the

term avyakta is found. Hence, it may be concluded on

the authority known as sthana that that term indi-

cates the body. This being so, there is no reference

whatever to the pradhana (matter) of the sankhya.

If the question of control is not. intended, the verses

must refer to the relation of cause and effect; for that

is the relation between mahat and avyakta, and the

same relation must be intended in the other cases also.

(1) This point, viz, that the jiva’s doership depends

upon the highest Atma, will be stated in chapter IT, section

3, siitra 40. He, that is the final help by which the jiva

will complete his meditation, is also the highest goal. This
is stated in the last part. of the text under consideration.

The antaryami brahmana begins with the words “who
stands in the @imd,”’ and states that the highest Atm@ sees

everything and controls everything, It then by the words

“There is no seer other than this’ denies another controller.
Bhagavad-qgiti is also to the same effect: “The body, the
aima, the five organs of action, pradza, and Daivam, the

fifth in the list of causes ” (XVIII,14). The term ‘ Daivam’
in this verse is the highest Aim@; for it is stated in the

same work—'I am seated in the heart of every one; from
Me flow remembrance, knowledge, as well as inability to
see’ (XV, 15). The means of securing His grace is to fall

down at His feet, and nothing else. This is also stated
—‘The ruler of all has mounted all beings on the wheel of
the body, and being in their hearts, He makes them go

round and round with the help of attractive sense-objects.

Appeal to Him alone for heip (XVIII, 61 and 62).
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But sense-objects are not the causes of the senses

according to the sadnkhya; nor the mind the cause of

sense objects. Next, buddhi is understood by Him to

mean mahat; and mahat cannot therefore be the cause

of buddhi, i.e. of itself; and the application of the

epithet atma to it would be inappropriate. Hence the

term avyakta must mean the body.

The last part of the sitra shows that this must be

the interpretation. Verse 12 states that the highest

Atma cannot be seen b hose mind and the senses

are not under contro} ‘xt verse states:

evech under the control

sad under the control of

14 should be placed under

he should be placed under

the six evils.

A wise man s!}

of the mind; that s

the control of the Atma

See Vedic Tax

therein.!

notes on this verse

How can the term avyakta mean the body, which

is vyakta or one that is capable of being seen? The

next sitra replies:

2. qed g azEcaa |

It is the subtle (avyakta) that becomes the body;
because only in that condition is it fit.

The meaning is that the term sartra (body) being

first mentioned in verse 3, while the term avyakta is

‘The original explains this verse in full. This, being embodied
in the Vedic Texts, is omitted here.
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mentioned afterwards in verse 11, the term,avyakia,

should be taken to mean body. This is appropriate, as

avyakta (matter in the finest condition) by a change of

state becomes the body. It is in that condition that it

can help the jiva to reach his goal, as a chariot helps a

traveller to reach the end of his journey.

Here the opponent turns round, and asks why if the

existence of avyakta (matter in the finest condition) be

admitted, there is so m ke to it. In the smriti

of Kapila also it is sté material cause. The

next sittra replies: .

3. aaalacare

It becomes usesfus uder the control of the

highest Atm.

xf its modifications is

denied, not in thernse 8 not controlled by the

highest Atma, and as ig Elis body. It is only

under such control that they are in a position to serve

their purpose; otherwise they cannot come into being,

have continued existence or do anything. Because the

existence of a controlling Being is not admitted,

Kapila’s theory of evolution is rejected (1).

The existence o

(14) In the veda and in the smritis, where they

describe the evolution and dissolution of the universe, and

the greatness of the highest Atma, prakriti (subtle matter),

its products and the jivas are stated to be controlled by

Him. Beginning with the statement ‘The earth dissolves
in water, ‘the veda states “The tanmdtra dissolves in
ahamkéra; ahamkara dissolves in mahat ; mahat dissolves ir
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4, Fara aagy |

And because it has not been mentioned among

the things to be known.

The sankhya states that one attains release from

karma by knowing vyakta, avyakta and the aima. But

avyakta has not been mentioned in the upanishad as a

thing to be known; and it would have been mentioned

as a thing to be known, if such were the intention.

5. azdifa Aa org & oxconq |

If it be said ‘i
reply is—* n,
ing, as may 6

é¢@ does mention it,” the

made to the all-know-

e context.”

tamas; tamas becomes

“ Whose body earth is ;
is; whose body air is

ahamkara is ; whose b

whose body akshara is

ruler of all beings, is

heaven, has a shining aS no equal or superior.

He is Narayana” (subdélay;?* Earth, water, fire, air, ether,

mind, mahat, and ahamkara—the prakritt, thus divided into

eight forms, is Mine. This is the lower prakriti; there is

another prakriti, higher than this, which consists of the

aimas, and which supports this world. Know that also‘as

Mine. All things that exist have sprung from the union of

these two prakritis, and are therefore Mine. I am the

place from which all the worlds go forth; the place in which

all the worlds dissolve. Another being does not exist, who

is higher; all this world rests on Me, as pearls on a

string (bhagavad-gtta, VII, 4 to 7). Vyakta is Vishnu;

so also are avyakta, jivas and time. (Vishnu, I-2-20);

“ Prakriti in the form of vyakta and avyakta, described
by me, and the jévas—both these dissolve in the highest

Atma; the highest Atma is the support of all, and the

‘highest ruler” (Zbid., VI-4-38 and 39).

8 highest Deva” ; again

water is ; whose body fire

y ether is; whose body

whose body avyckta is ;

rityu is, He, the inner

a, lives in the highest
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The opponent draws attention to the following

verse :

Who is ever without sound, ever without touch,

ever without colour, and therefore ever without decay ; who

is similarly ever without taste, ever without smell; who is

ever without beginning or end; who is greater than the

great (the jiva) and is unchanging, one that meditates on

Him is released from the jaws of death. (III-15.)

He observes that this description applies to avyakta

and that it is said to be greater than mahat (the great).

Reply. No; the Being editated on according

to this verse is the . Brahma. For, the

context refers to Hi subject of meditation.

See verses 9 and i ' in Vedic Texts. For

sai, ‘There is nothing

ther than the twenty-

= The attributes men-

in, 1-1-6); and He is

the preceding verses

the same reason by #

greater than purusiia *

fifth, z.e, the jiva, i

tioned apply to Hix

greater than mahai, ~

must be the jzva.

6. aqaa Saquema: GA |

And because the question related only to three

things as fit to be known and they are thus

expounded.

These three things are the means, the Being to be

reached, and the person that is to reach Him. No

reference is made to avyakta or to anything else. See

the narrative in Vedic Texts under chapter I, section 2,

sub-section 2. As the third boon Nachiketas asked for

information as to the nature of moksha (release); and
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shis was practically as to the three things mentioned.

“his was in verse 20 of section 1. See the note under

it. Death tested him as to his fitness for receiving

instruction, and then taught him in verse 12 of section

2. This refers to three matters: (i) by the words ‘ He

meditates on Deva’ to the Being to be reached ; (ii) by

the words ‘ meditates on himself’ to the jiva, who is to

reach Him; and (iii) by the words‘ meditates and

abandons joy and grief’ to meditation on Brahma.

Nachiketas then requeated..fuller information on these

points in verse 14. on this verse. Death

replied, first praisiz nd referring to the

three matters general rm the pranava (verse

15). He again praised va in verses 16 and 17;

and then described th sf the jiva in verses 18

and 19; the nature of Atma in verses 20 to

22 and 25 ; and the n bans, vtz., meditation

in verse 23. In th » of the third section

he pointed out that +h | dtma was in man’s”

heart, and that meditation on Him was therefore easy ;

and in the remaining verses down to verse 14 the mode

of meditation and its fruit—the reaching of Vishnu—are

described and the subject is brought to a close in verse

15, which was quoted by the opponent under sittra 5.

Hence there is no reference to the avyakta of the

sainkhya.

7. Feaz |

And like mahat.
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In the two verses first considered, the term maha,

has not been understood to mean the mahat of tk:

sankhya ; because the word atma was placed in appositioi:

with it. Similarly, the term avyakta does not indicate

the avyakta of the sankhya, as avyakta is said to be

greater than mahat, the atma.

In the following five sub-sections the same conten-

tion is raised by the o and is rejected. But the

reasons therefor are each case. The inten-

tion is not to deny of prakriti, mahat,

ahamkara and the res he bodies of Brahma

and supported and cont m; for their existence

is stated by the veda and itis. In support of the

last statement see ¢ wn at the foot of the

page (1).

(1) Mantrika upanishad—Prakriti, the creator of pro-
ducts (the five senses, the five organs of action, the mind
and the five great elements) ; non-intelligent ; appearing in
eight forms (prakriti, mahat, ahamkara, and the five tanma-

tras); without birth or death. (I, verse 3); she enters into
the willing of Brahma; directed by Him, she comes into the

gross condition (as the great elements); again directed by
the very same, she creates the universe consisting of objects

of enjoyment and the means and places of enjoyment

(verse 4). Sheis a cow, without beginning or end; the
creator of the great elements and of the diverse products of

evolution ; white, black, and red (through the products fire,
water and earth) and yielding every amusement to the all-
Ruler {verse 5). She is impartial (changing in accordance
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SUB-SECTION 2

The next text cited is from the svetadsvatara:

One unborn (aja) red, dark and white, and producing

numerous offspring like herself. One unborn attends on her,

with the karmas of the jivas); persons of dull intelligence,

not knowing themselves, enjoy her (verse 6). One Brahma,
a shining Being, being His own master (i.e., not subject to

karma) derives amusement from her, who is subject to Him-

self (verse 7). This Bhagavan, the all-Ruler by. wiiling and

creation derives amusement.controlling her (verse 8); Her,
who treats all bound 776% gives enjoyment, being

igs) (verse 9). Vyakta
: He alone ([bid., 1]-4).

- and the rest has been

aima, is thus stated.

sixth; others that He is

atharva siras knows to

rajas and tamas), and

described. Brahma, wh

Some say that He is th

the twenty-seventh; He:

be purusha, without

to be jnana (Ibid., 3).

(ii) The causes
sixteen.

and the products are

(iii) Svatasvatara. The all-Ruler supports this uni-
verse made up of kshara (material products} and okshara
(jivas) blended together, whether they be in the subtle or
gross condition. The jiva, not being his own master, is

bound from a hankering after enjoyment; knowing the

shining one, he is released from all bondage (I-8). Two
persons are unborn; but they are respectively all-knowing

and ignorant; ruler and ruled; one unborn exists for the

purpose of affording enjoyment to the jivas (verse 8),
Atma, of whom the whole world is-a body, and the excel-

lence of whose good qualities has no limit, does not do

karma as the jiva does; for He does not desire the fruits

of karma; when one thus perceives the three he becomes

like Brahma (verse 9). Matter is kshara (perishable) ; the
jiva, who is immortal, and who takes material produgts for

49
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and following her he remains; another unborn, having

enjoyed her, abandons her (verse 5 of section IV).

Here reference is evidently made to matter in the

subtle condition. It is red, dark and white ; because it

possesses the three qualities satva, rajas and tamas.

enjoyment, is akshara; one the shining being controls both
kshara and the @imas; by constantly thinking on Him, by

concentrated meditation, and by the emergence of the nature

one abandons all bondage to matter at the close of worldly

existence (verse 10). ‘The vedas, the karmas enjoined
(yajnas, kratus, and vrateskeand what past and future the

vedas describe, all thi y@ creates from this ;

in it another is bou diya, know may to be

prekritt; and the lc be the great Ruler;

all this world is pervs ‘vas, who are His parts

(Ibid., IV-9 and 10). © “ gnatter and of embodied

jivas,.and the ruler of the other five qualities

and the cause of samsi 33a therefrom and of its

continuance (Jbid., 16}. Bad-gita. Know that the

body and the dtma bot beginning ; know also

that changes take plat “manifest themselves in

the body (XIII-19). Th said to be concerned,

when the body or the : : the Gtma@ is said to be

concerned, when pleasure and pain are experienced (Jbid.,
20). For, the d@tmd, seated in the body, experiences the

gunas manifested in the body, and their effects. Attach-

ment to the gunas and their effects causes his birth in good

or evil wombs (verse 21); satva, rajas and tamas the
gunas manifested in the body, bind the changeless atma
seated in the body (XIV-5); All the beings at the end of a
world-age come to My prakriti. At the beginning of another
world-age I send them forth again (IX-7). Energising and
contro:ling My prakriti, I send forth again and again all
these beings, who are helpless being under the control of

matter. (Zéid., 8); with Me to direct prakriti sends forth

from itself the world with the moving and unmoving things.

From this cause the worid govs round from evolution to dis-

solutéon and from dissolution to evolution (Jbid., 10).
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From it are formed many products, in all of which the

same three qualities appear ; and they are therefore said

to be like itself. The one unborn (the word is in the

masculine gender) is the bound jiva immersed in the
pleasure of sense-objects; while the other unborn is he,

who is disgusted with such enjoyment and leaves it.

This verse and all other verses, which give the

impression that matter by itself is the world-cause, are

considered here. The doubt arises from the fact that

matter is non-intelligent, and from the use of the word

“producing, which #% ‘Sndicates independent

creation. The alt whether the matter

‘referred to in the te «aithana of the sankhya

or whether it is what ¢ by the highest Atma.

First view. It is the fo the word aja (unborn),

shows that it is net of evolution ; and it is

said to create many. > game kind; but no

reference is made to a as controlling it. On

the other hand the nm in the term srija-

mdindm (producing) denotes cause of the action (kartd) ;

cand it is said by the grammarian to,be independent.

The sitra refutes this view:

8. anaazfaaar |

Because. (the term aj@) is not particularised. It

should be treated like the term chamasa.

Here the term aja from its etymology denotes

merely. what is not born; and there is nothing to

indicate that reference is made to matter, which is
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independent of the highest Atma. In the brihad

adranyaka text (see Vedic Texts)

There is a cup with its mouth below, and its bottom

above (IV-2-3)

The term cup (chamasa) merely refers to a vessel

for drinking, and does not indicate what the particular

instrument is. When the etymological meaning of a

word is taken, it naturally denotes an object in general

terms; and the particular object has to be found from

the capacity of the w other words in the same

sentence or from co sces which follow it.

Without considering ticular object cannot.

be known. In the case fuamasa) the sentence,

which follows, indicate ‘the human head. The

same plan should be foll e; but there is nothing

in the context to sh is the prakriti of the

sankhya. The termi he term srijamanam

does not possess 4 ‘y capacity. The in-

dependence shown by it 7 that it is the seat of its

own action, and not that it is not controlled by another.

This is seen in the sentence ‘The car goes’; on the

other hand, there is reason to hold the view that it is

matter controlled by the highest Atma.

9. Sqfaetaa g aa adlaa TH |

It is only a product of evolution from fire; for so

some read in their veda.

The term ‘fire’ here is Brahma, from whom it.

evolves. The taittirtya (narayanam—X) begins with the

sentence :
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Subtler than the subtle, and greater than the great ;

Atmi is placed in the cave of the heart of the jiva.

The reference is to Brahma, who is present in the

heart in order that He may be meditated on. The

upanishad goes on to state that from Him all the worlds,

and all beings beginning with the four-faced one came

forth, and then repeats the verse under consideration

with one slight change. Here the evolution of every

thing else from Brahma is described, and the mention

of aja in this connection .shaws that it also has evolved

from Brahma like th fhe seas and the hills.

Hence, aja is not ind ‘ehma ; but controlled

by Him it becomes @ roducts of evolution.

This follows from the r nm note (1) on page 147.

As the particular cha

sentence that follows,

from a text in anoth

und from a connected

mine what the aja is.

e veda, which is of the

same form, and the which is recognised as

identical with the meat the text under considera-

tion. Hence, the aja is what is controlled by Brahma.

2. Objection. The text does not refer to creation ;

the subject was broken off with the third verse ; in the

next verse the highest Atma is identified with the four-

faced one and others; then the text under consideration

comes; and in this the freed jtva, whose creation is

inappropriate, is mentioned. Reply. The verse does

refer to creation of many products of the same kind ;

and the reference to the freed jiva, like the reference

to the bound one, is with the object of stating something

about the aja. On the other hand, the aja is mentioned
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not to serve any other purpose, and as it is found in a

place where creation is described, the conclusion stated

holds. The identification of the highest Atma with the

four-faced one and the rest rests on the fact that they

are all products of evolution ; and the cause and product

are one. As the four-faced one is placed on a par with

the eagle and the buffalo, this must be the meaning.

3. In the svetasvatara itself there are indications

as to what the aja is. The upanishad begins with

the question “ Brahm she cause of the world,

what is He?” and the’: stated as follows:

matter, the insepar-

as Deva and Aimd, with

rts (1-3).

They perceive

able attribute of the

its own qualities satve, ré

Further on in ser after the verse under

consideration this ver

All this mayi (o creates from this ; and

in that one other than niined. Know maya to be
prakriti, and Him, whe has the Hiaya, to be the great Ruler.

. who, being one controls the causes of the world’s

evolution, prakriti, mahat and the rest.

Hence there is no reference in the text to an inde-

pendent matter alleged by the sankhya.

How can prakriti be aja (unborn) and also a thing

produced by evolution from fire? The next sitra replies:

10. avatar weafeacfatrs: |

Because here evolution is tau ;>ht. There is no con-

flict, as in madhu vidya.



SUB-SEC. 2] CRITICISM 39t

From matter in the subtle condition, which is in-

separable from Himself, Brahma makes the world evolve.

Matter in this condition is aja. It is then one with

Brahma; it has no names and forms; and it is subtle.

In the condition of evolution its qualities—satva, rajas

and tamas—become perceptible; it appears in diverse

forms and with diverse names; it is referred to by

vyakta and other terms; it evolves as fire, water and

earth; and it is seen to be red, white and black. in

this condition it evel E fire. Hence, there is no

inconsistency. In i .this explanation the

sitra refers to the of the sun to be

meditated on in the See chapter I, section

3, sub-section 8. In ion the sun is one with

Brahma; in the cth ifested condition it rises

and sets, and is the sy groups of devas as

honey.

Criticism. Others construe the verse under con-

sideration differently. They state that the verse refers

to a single she-goat, marked by fire, water and earth.

Let us ask—What do you mean by the words ‘ marked

by: fire, water and earth? * Do you refer (i) to fire, water

and earth only; (ii) or to Brahma in the form of fire,

water and earth; (iii) or to some thing else that is the

cause of them all ?

Reply. To fire, water and earth. .

Questioner. They are many; and the statement

that they are one she-goat would not be correct.
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Reply. Though they are more than one, yet as

they have been compounded, they have become one.

Questioner. In spite of the composition their being

more than one does not disappear ; for each of them is a

compound of the three elements formed in different

proportions.

Reply. Brahma in the form of fire, water and earth

is a single she-goat.

Questioner. Do you mean that Brahma is a single

she-goat, when he has ey.

or when he has not ¢

Reply. I mean ative.

Questioner. Then. « than one does not

disappear ; they camnnec

Reply. Take the

Questioner. Ther

white; for Brahma

and if you say tha

must admit that matte

‘body ; and this will be accepting our view.

Reply. What is the cause of fire, water and earth

is a single she-goat.

Questioner. You must-then mention the words, fire,

water and earth, and then by them refer to their causal

condition. It is better by the term aja itself to refer to

the causal condition ; for this is stated by the veda.

2. Again, the statement that prakriti (aja) is

likened to a she-goat is inappropriate ; for it serves no

purpose. In the verses considered in the preceding sub-

section the body was likened to a chariot in order to

“native.

not be red, black and

mature has no colour ;

olours indirectly, you

as the colours, forms His
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show the means to the reaching of Brahma. In the

upanishad considered in section 3, sub-section 8, the sun

was likened to honey, to show that he was an object of

enjoyment to the vasus and other devu-groups. If

prakritt be likened to a she-goat as is done by you, where

is the comparison useful? It is not merely that the

comparison is useless; but it is objectionable. Prakriti

is the cause, from which the whole world evolves ; while

a she-goat brings forth, only a few young ones. The

connection of the jivas.a% the former has had no

beginning ; and all been connected with

it; while the conn fats with the latter is

casual; and all he-g # connected with it,

The former serves as to every kind of enjoy-

ment to them, and as the instrument in -

the attainment of re the latter yields very

petty fruit, vzz., + mer is unintelligent,

and is incapable o gz one, that is connect-

ed with it; while thé s intelligent, and can

leave those, with whom it is connected. Further,

the term aja would denote a she-guat, while the

term aja would mean one unborn; thus the same

word would have different meanings in the same

verse.

Reply. To obviate the last objection the term aja

will denote goats in both the places.

Questioner. The verse states that a jiva, who has

obtained knowledge of the true nature of things, aban-

dons prakritt completely ; while a. he-goat may after

once leaving the she-goat go to it again, or to another

50
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she-goat; and to liken one to the other is extremely

objectionable.

SUB-SECTION 3

The next text cit brihad-aranyaka :

On whom tk

another who thus me

immortality, becomes im

janas ana ether rest,

nat Atma as Brahma, as

+17).

The opponent con this verse refers to the

the term pancha-jana.

means five janas at ified by the word five.

It therefore means tw: beings. Five-jana is a

group of five janas, and there are five groups. Thus

there are twenty-five janas. What are these? The

context refers to one that is qualified for release;

and what he has to know are the fatvas or substances

well-known in the smriti of Kapila. These are mila

prakriti, which is not a product; mahat, ahamkara

and the five tanmdtras, seven in number, which

are themselves products and give rise to other pro-

ducts; sixteen, which are only products, viz., the five

great elements, mind, the five senses and the five motor:

organs; and purushd, who is not a product, and from

whom,no product evolves—in all twenty-five.
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The reply to the opponent is given in the sutra:

Il. 4 deqigdneratt ararrarciaana |

No; even if the number be accepted’; because the

things mentioned are different, and because the

number is exceeded.

Assuming that the text refers to five groups of five

tatvas, they are not those mentioned in the sankhya

smriti, For they rest on something, which is referred

to by the term ‘ whora’ - and this is correlated

to the term that (ta totes Brahma. Hence

they rest on Brahme. nas of the sankhya do

not. Next, in addi enty -five tatvas, there

are ether and Brahma, they rest. Hence this
verse refers to the high ‘he ruler of all, and the

support of all tatvas, gnown in the veda“ He

is said to be the tw others He is said to

be the twenty-seventh

Lastly, it is not correct t6 say that reference is

made to five groups of five things; for there are no

marks or properties common to the members of each

group, such as will constitute them a group. This is

indicated by the word ‘even’ (api) in the séftra.

Opponent. There are five organs of action, five senses,

five great elements, five tanmdtrds (subtle conditions of

the elements) and the remaining five. Reply. As ether

is separately mentioned, the group of five great

elements does not exist.

What then are the five-janas? Reply. The term

does not denote a group; it is a special name (Panini,
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[I-1-50), as is shown by the termination of the compound.

There are five of them. The next sitra shows what

they are:

12. qroneat airaatsia |

Prina and the rest, as shown by the connected

sentence, which follows (1);

The very next verse reads.

Those that know the Aims to be the prana of praza,
the eye of the eye, there “Gar, and the mind of the

mind, have known in it, highest Brahma.

This is the readi

dinas have in additisé

vas. The mandhyan-

pression ‘the anna of

vhich follows: Reference

2 mimamsa, 1-4-19. In

i lime stones dipped in
an oily substance ; ghes : fa shining substance),’
the injunction does neat tat the oily substance is:

and what it is has to rmined. The first view is:

The first clause gives the injunction; and it occurs first in

the sentence, while the second clause is an arthavada, and

it occurs later. Hence the latter is weaker than the

former; and any oily substance may be selected. The

final decision is that ghee alone should be used. The

objection will hold, if there were any conflict between the

two clauses; but there is none. The first clause refers to

an, Oily substance in general; and ghee is one of the things,

which may come under this description. As the direction

in general terms cannot be carried out, we desire to know

what the substance should be; and the second clause

helps us in finding it out. Further, as ghee is praised, it

is an indication that it is intended by the injunction ; for

it is the business of an arthavada to praise what is

enjoiged.
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anna” between the ear and mind. In the mandhyandina

reading three senses are mentioned—eye, ear and mind,

and two others—prana and anna, and in accordance with

the majority rule (note (1) on page 147), the two latter

also should be the senses. And all of them are dependent.

on the highest Atma for support in the performance of

their functions.

Here the follow!

kanva reading no

number five is there

pradna, occurring first:

beginning rule (fntre.

recognized usage shou

the majority rule de

been framed to meet

are raised : (i) In the

« is made; and the

iate. (ii) The term

erse, prevails on the

, and its meaning by

arfered with. Hence,

The next sitra has.

i3. wnfarhsaaaa |

With the term jyotis (fire); even though the term
anna is not found in the reading of some.

Ignore the kanva reading for a moment. With the

verse as read by the others, a decision can be

arrived at with the help of the term jyotis in the preced-

ing verse; which has the ending of the possessive plural.

This runs as follows:

Below whom the year with its days limits life, on

that Being, who is the light of lights (jyotishim), who is life,
who is immortality, the devas meditate.
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This verse has a need—how many are the lights ;

and the text under consideration also has a need—what

are the five? By this mutual need they are connected to

form a prakarana. It follows that the five are lights—

ie, What reveal objects, and that they are the senses.

This being settled, the term prdana, though occurring

first in that verse, should be understood to mean one of

the senses by the adoption of a secondary meaning. It

denotes the sense of touch, which is connected with the

element air, and priina i variety of that element.

The term anna dew

taste ; for they are

meaning of the terr

the element earth, ar

with it; and the sans

which is a variety ¢

ie senses of smell and

th earth, which is the

sel is the quality of

so of smell is connected

ig connected with food,

both these senses are

s no conflict with the

mention of the number they form a group, and

the number of the meimbérs “of the group is neglected,

Here is a precedent for this form of expression. ‘“* The

twelve months are five ritus.” The term ritu means a

group of two months; and though there should be six

ritus, the last two of them are treated as forming one

group. The first objection raised may now be answeréd.

The expression ‘annam of annam’ should be added in

the kanva reading ; for the subject being the same, what

is found in one place should be added in the other,

where it is not found. The conclusion is that the

sankhya gets no support from this text.
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SUB-SECTION 4

The sankhya makes a last stand on behalf of his

pradhina as the world-cause. All creation texts,

which contain doubtful words, from the denotation of

which it is not possible to exclude matter, are here for

consideration. This is his contention. If the vedanta

referred to one thing only as the cause of the evolution

of the universe, it may be possible to affirm that the

highest Atma is that single-eause. But it mentions sat

and asat. indifferently-2 se. (1); and these terms

exclude each other ‘hand it is possible to

assert that pradhane Here is a text:

6; the same by itself was

g diverse names and forms

Then this was ¢

made into the universe

(brihad., III-4-7).

The first clause = lution of the universe

in pradhana, which without names and

forms, and which is thereforé referred to by the term

avyakrita, The second clause shows evolution from

the same. Being indestructible in its substance, it may

be said to be sat (what exists); and being subject to

change of conditions, it may be said to be asat; and

these terms used by creation-texts will therefore not be

inappropriate in pradhana, as they would be in the

highest Atma, who is not subject to change.

(1) Before creation, my dear, this was sat only

(chando, VI-2-1); Before creation this was asat only (ane,

VII); Before creation this was asat only; it became sat; it

became the universe (chando., III-19-1).
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2. Here an objection is raised. In a* sentence,

which follows, it is stated

He breathes and receives the name praina; He

speaks, and receives the name speech ; He sees, and receives

the name eye; He hears and receives the name ear; He

thinks, and receives the name mind. These are His names

indicative of his actions.

This shows avydkrita to be an intelligent being.

Reply. From the word avydkrita, which is first found,

the world-cause is known to be non-intelligent ; and on

the beginning rule L “4}, this should prevail ;

and the seeing an (ld be understood in a

secondary sense (1). ima and atma, which

are used in regard ic % cause, are applicable to

pradhana alone, as being. mi all-pervading. And

this is also well-knowx gmritt of Kapila as the

world-cause.

This view of the s% uted in the sutra:

14, areoreata ararsiay aqeacfesi: |

But in the texts containing the word Gka@sa and the

rest that Being is referred to as the world-cause,

who has been described as all-knowing, as possess-

ing an unfrustrated will, etc.

(1) This is necessary even to the vedantin. He admits
that matter exists, and that being without a beginning, it is

the final cause; for this is well-known from vedanta texts.

He states that the aggregate made up of matter, jivas and

the highest Azm@ is the cause, and that evolution is

preceded by willing. But all of them cannot will; and as

tegards the matter element, willing not being possible, resort

to a secondary sense must be accepted.
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It is possible to decide that the universe evolves

only from the highest Atma. Take the anandavaili text.

This refers to Brahma as all-knowing by the term

vipaschit, and then states “From that Atma akasa

(ether) came forth’’. Here before stating the, creation,

creative Being is referred to as all-knowing ; and before

the word sambhita (came forth) the term Atma occurs,

which in itself is confined by usage to intelligent beings.

In the chandogya text also first willing to become many

is stated, and then the lution of fire. The same

course is followed in

Before creation imi indeed; one only;

He willed I will creat $3; He created these

worlds. (aita., I-2.) 4 averything, and knows
every (attribute) of every tapas is thought ; from

Him came forth th mame, form and anna.

(munda., I-1-10.)

In another plac

“ Narayana alone was

with the statement

He found no pleasure in being alone; He thought

of another object of desire in His mind ; it become a golden

egg ; in it the four-faced Brahmi was born.

In all these texts as willing is mentioned first and

creation after it, it must be understood in accordance

with the beginning. One or two texts cited by the

opponent cannot prevail over so many, which speak

with one mind and state the highest Atma only as the

world-cause. The texts quoted by the opponent must

therefore refer to creation by the highest Atma.

51
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Why is it then stated that asat was the cause in

the dnandavalli text?

15. aarasic |

Because reference backward or forward is made (in
such cases).

This verse is quoted as witness of what was stated

before, viz., that Brahma is all-knowing, that His will is

never frustrated, that He is.fall of bliss, that He evolved

the world, and that. @.into everything and

was therefore its in ‘larly, He is referred

to in the next sectict nishad, and control of

all and possession of i s are affirmed. Hence,

the asat in the verse is owing Brahma. He is

referred to as asat or ; because having then

no name and form > @xist as possessed of

them. The same inte culd be applied to the

aitareya text quoted. ‘term avydkrita it indi-

cates only Brahma, as the inner ruler of avyakrita. For,

reference is made to avydikrita by the term ‘he’ in the

sentence which follows, and it is stated

He has entered into this (the universe) to the very

tips of the finger-nails. (Jbid.)

He, who enters into the products of evolution, makes

names and forms and controls them, is well-known to be

Brahma. ence avydkrita is the Being that ensouls it.

The pradhana of the sankhya, being non-intelligent,

cannot enter into things in this manner for the purpose

of cogtrol.
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The sentence “The same by itself was made into

the universe possessing diverse names and forms” means

that the same Brahma, all-knowing and having an un-

frustrated will, who was without diverse names and forms,

became possessed of them, and that this change was

brought about by Himself. Understanding the text in

this manner, it will be observed that willing and the rest

may be taken in their primary sense, and that the terms

Brahma and Atma, meaning as they do what is im-

measurably great, and what pervades others for the

purpose of control, ca ky to pradhana.

The sdnkhya gives 2 for good, and comes

‘forward to plead for 4 swho being intelligent,

cannot be rejected iz e way. He quotes the

following text from the aushtiakt :

He, who made these persons, and whose this karma

is, should be meditated on (III).

See the narrative in Vedic Texts. Balaki offered

to: speak to Ajdtasatru about Brahma, but referred to a

number of jrvas in the sun, the moon and many other

places, <Aydtasatru rebuked him for vainly saying that

he would speak about Brahma, and began to teach him,

beginning with the text quoted.

First view. The sadnkhya argues: Here reference

is made to one, who is connected with karma ; karma is
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good and bad deeds, and pertains only to a jiva, who is

bound. Hence the purusha, who controls pradhana and

derives enjoyment, is put before the student for medi-

tation ; and he must be Brahma ; and from the context it

cannot be any other; for the Brahma of the vedantin

has no connection with karma.

2. Here he anticipates an objection, which may be

raised by the vedantin. The term karma means, taking

the etymological meaning, what is made, and refers to

the universe brought forse the mind by sense

perception ; and it : indicated by the ex-

pression— this karm auction given is there-

fore that He, who is world, should be

meditated on; and H ‘ther than a bound jiva,

The sankhya replies. second half of the text

would merely repeats f, and would have no

meaning. Also, the well-recognised as

meaning good and & in the veda and in the

literature of the worid. —

3. Question. If the text refers to a bound jiva,

how is the statement ‘Who made these persons’ to be

understood? Reply. The world is made, so that every

one may experience the fruits of his own karma; anda

bound jzva may appropriately be said to be the cause of

creation. He needs objects of enjoyment and places of

enjoyment; and the sun, the moon and the rest and the

persons who control them are made for him. He becomes

the cause of this through his karma; and Ayjata satru

taught that his nature, as divorced from matter, should

be known.

-
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4, This view is confirmed in three places in the

same context of the upanishad. First, both the teacher

and student went to a sleeping person ; and the teacher

called by names‘ which referred to prana, the jiva’s

instrument ; and the person not replying, he pushed him

with a stick, whereupon he awoke. These are marks

indicative of a jiva. Secondly, the illustration of the

great man of the world points to the same conclusion.

This is what the upanishad states:

As the great -

people as instruments,.

man, so that all-kn<

these jivas; these jiva:

5. Lastly, <Ajata

asked

Balaki, where did:

it (the group of | hi

come forth.

Balaki, being unabk

gave the answers:

ins enjoyment with his

jecple profit by the great

tains amusement with

ad become happy.

erring to the sleeper,

aieep then; where was

+; and whence did it

ply, Ajatasatru himself

There are blood-vessels of the heart, known as

hita, ... in which the person was then, when he sleeps and
sees no dream of any kind; next it (i.e., the group of his

instruments) becomes one with this prana; then speech

becomes one with it with all its activities; ... the mind
with all its activities; when he awakes, then as from a

burning fire sparks go forth in all directions, so from this

atma pranas go forth, each to its place, etc. !

Here reference is made to a jiva, who exists in

three conditions—the dreaming, sleeping and waking

This text is interpreted so as to suit the first view. For the
correct interpretation see Vedic Texts.
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conditions, to whom speech, and other instruments go in

sleep, suspending their functions, and from whom they

return. The words ‘ this prana’ mean * this jiva’ ; for the

jiva bears pradna, and he is therefore denoted by that

word. This must be the meaning ; for by the word ‘he’

in ‘ when he awakes’ reference is made to prana ; and he

that awakes must be a jiva. Neither the instrument

prana nor the highest Atma sleeps or awakes. This

interpretation of the term prana has resort to a second-

ary sense; and this e avoided by taking the

words ‘this’ and fiat being in apposition.

The meaning will rana which is in this

(jiva). Though the : is taken to mean the

jiva’s instrument, it that is considered in this

context, prana itself netrument.

6. The concly t Brahma, whom the

teacher began to “is purusha alone ; and

there is no [svara ot . The willing and other

attributes of the worl which are said to pertain

only to intelligent beings, are appropriately found in

him alone. Hence, pradhana only under his control

is the world-cause.

This view of the sankhya is refuted in the sutra:

16. aaaiFaeaa |

(No); because the term karma indicates the worid.

Here reference is made not to the jiva under bondage

to karma, but to the highest Atma. The term karma is

qualified by the term ‘ this’ (etad), which refers to what
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is present before the mind; and what this is must be

determined from the sentence, in which it is found, or

from the context, or from other marks showing the

intention. Here neither the sentence nor the context

will help. The term does not refer to the persons

mentioned in the same sentence; for it is in the neuter

singular, while the term denoting the persons is in the

masculine plural. Next, it does not refer to karma in

the form of good and bad deeds; as it has not been

mentioned in the context. Thirdly, though not

mentioned, it cannot: ad, on the plea that

sof the persons and a

ad to delay in under-

annot draw attention

ng the persons; for as

ise ‘ who made those

sy, Hence, the term

ad, draws attention to

he intelligent and non-

intelligent elements. This is seen from sense perception ;

and the reference to the persons in the sun and the rest,

who are a part of the world, brings up the whole before

the mind. The term karma, being connected with this,

cannot refer to good and evil deeds.

2. Next, let the context be examined. Balak: came

forward with the offer to teach Brahma to Ajatasatru,

and failed; for he only referred to the persons in the

sun and other places, and they are not Brahma. Ajata-

satru undertook the task of teaching him Brahma, whom

he did not know. This purpose will not be served, if his

reference is made tc

cause is implied; for:

standing the term. Li
to the action in the for

this has been menticne

persons, there will

etad, not being in a

the whole world, made:
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attention was drawn to persons who were connected

with karma ; for Balak: already knew the persons in the

sun, the moon, etc., and other persons would be of the

same description. The Being, whom he did not know,

and whom Ajatasatru wished to show him, must there-

fore be a Being without good and evil deeds. Hence

also the term karma cannot be interpreted as proposed ;

and it will be as inappropriate here, as action in general

will be, which is another meaning of the term by

established usage.

3. Objection. The word ‘he’ in ‘he should be

meditated on’ refers to the jzva by the mark that he is

connected with karma, and draws attention to his true

nature as the thing to be known for meditation ; and

this is a thing which Balaki did not know! Reply. In

this case the ordinary meaning of the term ‘ whose’ will

be laid aside; for it indicates connection with karma,

and it must be understood as bringing up before the

mind absence of such connection. If reference to karma

were needed to indicate the person, whose true nature

should be known, the more direct form would have been

‘ whose karma exists’; and the word ‘ this’ (e¢ad) would be

superfluous.

4, Further objection. The clause ‘ whose this karma

is’ would be purposeless under your interpretation.

Reply. It is not so; for this is what Ajatasatru meant.

“You have mentioned several persons as being Brahma.

All of them were made by a superior Being. Why

should I single out these? The whole world is His

work-—high or low, intelligent or non-intelligent, and in
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this respect, viz., being products of evolution from Him,

they are all alike.”

5, Lastly, the impression that a bound jiva is the

cause of evolution of other persons through his karma

is untenable. His karma may have led to the evolution

of the world; but he cannot himself create objects of

enjoyment and instruments of enjoyment. He merely

utilises them, when they are made for him by the

highest Atma; as a person for whom a cup is made,

uses it for drinking, though it is made by another,

the potter.

17. slaqery

If it be contend

and the further

ment priava o¢

has already b

iuse the marks of a jiva

he mention of his instru-

reply is “ This objection

In section 1, sut

that when on the

e rule was laid down

of the beginning and

end of an upanishad ided that it refers to

Brahma, then the marks of other things should be under-

stood in accordance therewith. Here also the upunishad

begins with the offer to teach Brahma. A text in the

middle has been examined in the preceding sztra and

shawn to refer only to Him. In the end it is stated

One, that knows this and meditates on that Atma,

abandons all evil deeds, attains pre-eminence and supremacy

among all beings and becomes his own master (IV-20).

The abandoning of all evil deeds and becoming free

follow only on meditation on the highest Atma. Hence,

this portion of ‘the upanishad refers only to Him; and

the term prana in the clause ‘ Then he becomes one
52
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with this prana” means the inner ruler of prana. The

terms ‘this’ and prana are in apposition; and this

should be assumed, unless the context directs otherwise.

This mode of expression is adopted to show that the
highest Atma should be meditated on as the inner

ruler of prana.

18. aeq4d g Sti: saseqacaAhy aay |

(The mention of the jiva) was to show a Being other
than he. So does Jaimini think. This is seen

' from the quasti nd the explanation offered.
So some read

The mention oe

another way. The §&

original, expresses dis

the context refers to

Ajatasatru took Baz

prana was wide aw

marks is explained in

which occurs in the

the sainkhya’s view that

because of his mention.

teeping person, whose

y that the sleeper was

different from his » ed prana by its names ;

but there was no respe He then pushed the sleeper

with a stick, and he arose atonce. Ayjdtasatru next

wished to show him that there was a being other than

the jiva, viz., the highest Atma ; and he put to him three

questions: ‘‘ Where did this person sleep then Balakt ;

where was he; whence did he come forth.” As Balaki

was unable to reply, he himself explained. The answers

were—first question—‘‘In these (the blood-vessels) the

person was then”. Second question—' Next when he

sleeps and sees no dream of any kind, he is then one with

this prana’. Third question—‘ From that Atma pranas

go forth each to his place.’ They refer only to one that
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is other than the jiva, viz., the highest Atma. He is

well-known to be the place, to which the j7va goes in

deep sleep, forgets the joys and griefs experienced in the

waking and dream conditions to the distraction of his

mind, and enjoys peace. He it is from whom he goes

forth to resume the daily turmoil. Here is the authority :

He is then, my dear, united to Sat (chando., VI-8-1) ;
Embraced by the all-knowing Aim@, he does not know

what is outside; he does not know what is inside (brihad.,
V1I-3-21).

Tt is thus clear fron

the mention of the jé

was another than he—

2. The remarks

jirst view are not soun

jiva goes in deep sleep

hita ; for they are the

See the quotation in a. The term atha

(next) separates the co the jiva indicated by
the word then (fada@) from the condition of deep sleep,

ions and answers that

¢ to show that there

pest Atma (1).

‘kya in para 5 of the

‘ne place to which the

iood-vessels known as

in which he dreams.

(1) The above shows that the sf&tra was needed

to remove a further doubt. In sub-section 11 of section

1 there were marks of the jiva at the beginning;
and the context as a whole related to the highest Atma.
Here, however, the marks of the jiva are found in the
beginning, the middle and the end; and one cannot be
certain that the intention is that the terms used should be
understood as denoting the inner ruler of what they
ordinarily denote. This is the further doubt. It is removed
by showing that though the three kinds of meditation are
not possible, the rule deduced in that sub-section may be
applied, as the purpose is to show that there is another,
that is, other than a jiva.
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The statement that he sees no dreams in this condition

implies that he sees them in the other. Two conditions

are therefore stated—in the first or dream condition the

jiva is in the blood-vessels known as Atta and sees

dreams; in the second or deep sleep condition he

becomes one with prana and sees no dreams. The

clause ‘when he sleeps and sees no dream’ should be

connected with the next sentence ‘ with this prana, etc.,

The answer ‘In these the person was then’ refers to the

dream condition, and eply to the first question

‘where did this perso answer ‘ Next, when

he sleeps and sees n kind, he is then one

with this prana’ refe p sleep condition, and

is the reply to the seca 1 ‘where was he then’.

The first view overlook

condition of both; be

this paragraph this is 4

3. Next, the view | scond question “ Where

was he then” refers to the group of the jiva’s instruments

is incorrect. The term he (efad) refers to what has been

mentioned before, and this is the person referred to in

the first question ; and no reference whatever was made

before to the group of instruments. Objection. The

neuter gender of the word etad makes it inapplicable’ to

the person. Reply. This is not a serious objection. The

principal ‘part of the word—the root—makes the

reference to the person, and the termination is of less

importance as compared with it. Understanding the

first two questions to refer to the same person, and the

replies eto them to deal with the dream and deep sleep

at the beginning of
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conditions, the first two questions will also relate to these

two conditions—otherwise, there would be incongruity,
the question relating to the deep sleep condition and

the answers to both the conditions.

4, Question. Why is reference made to the group

of the jzva’s instruments? Reply. It is for the purpose

of explaining what is meant by his becoming one with

prana. In this condition his instrument jn@na does

not go forth through the various senses, which cease to

an of functions is a part

separate question in

function then. As this

of the deep sleep “

regard to them was %

5. The opponents

* when he awakes,’ the

incorrect. The natural

who sleeps and the pe

that in the sentence

e' refers to prdna is also

is between the person

rakes; and the sleeper

being a person, the sar en to arise from sleep.

6. Hence, the c stands—viz., that the

jiva with his instruments becomes one with prana, and

that prana is the highest Atma.

7%. The last portion of the siztra confirms the

conclusion that prdana here is the highest Atma. In the

parallel passage from the brihad adranyaka, which treats

of ‘the same subject, the highest Atma is distinguished

from the sleeping jiva: ‘“‘ That ether (@kdsa) in the heart

on Him he lies” (brthad., [V-1-17). This ether is well-

known to be the highest Atma. Hence this portion of

the upanishad does not mention as the world-cause

either pradhana or the jiva as directing it.
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SUB-SECTION 6

Once more the sankhya quotes a portion of an

upantshad as relating to the purusha mentioned in

Kapila’s smriti, and contends that there is no Tsvara

other than he. The portion is what is known as

Maitreyt brahmana, in which Yajnavalkya teaches

brahma-vidya to his wife Maitreyt. See Vedic Texts.

Maitreyi requested instruction in regard to the means

to immortality; and Yayeeralkya began with the

following words:

A husband does

husband wishes it in ord

carry out the wish of ¢

e dear, because the

vat he desires ; but to

2 husband becomes dear.

Then follow sirmil

brahmana, kshattriys

beings and all things

rv wife, sons, wealth,

imilar worlds, devas,

Atma, dear, should be seen, be heard about, be

thought about, be meditated on. Maitreyi, dear, by the

seeing, hearing about, thinking about and meditating on of

the Atmi all this becomes known (IV-4-5).

Who is it that is taught in this text as being the

object of seeing? Is he the purusha of the sankhya or

the highest Atma?

First view. He is the purusha ; for in the beginning,

middle, and end of this upanishad reference is: made

only to him. In the beginning reference is made to

husband, wife, sons and wealth being dear. In the

middle the birth and death of the dtma are stated
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(verse 12); and in the end these words are found—* By

what means, my dear, can he see the knower ?” (verse 14).

Hence, this upanishad deals with the purusha of

Kapila’s smriti.

2. Here an objection is raised. The beginning

shows that the means to immortality is taught. How

can it be said to relate to the purusha? Reply. It is

for this very reason that the purusha is mentioned. That

smriti teaches that knowledge of the true nature of the

purusha, divorced from the. condition, in which he

fancies himself to be’ the attributes of non-

intelligent prakritt, * rtality. Hence the

text quoted states rua nature should be

known.

3. Other portions

conclusion. (i) The tr

from matter is of one

his own true nature” aimas ; and the state-

ment that by knowing: a@fa2 everything is known is

borne out. (ii) In all beings beginning with devas and

ending with the vegetable kingdom, as the atmas have

but one character, viz., intelligence, the teaching was

that all adimds are one (verse 6). (iii) As the forms in

which these beings appear are not the forms of the

atmas, the notion that they are different was condemn-

ed (verse 6). (iv) The dimas being alike, and the

differences among them relating to their bodies, the

impression that the differences are in the dtmds is stated

to be illusion (verse 14) ; and (v) As the purusha directs

the evolution of prakriti, and is therefore the oPerative

‘upanishad support this

of all dimds divorced

nce one by knowing
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cause, the description of evolution from him is appro-

priate (verse 10).

If this upanishad be decided to deal with the

purusha, as other upanishads should agree with it, the

whole of the vedanta describes the purusha of Kapila’s

smriti; pradhana directed by him is the world-cause ;
but not Isvara.

Final decision. The a@tma to be known is the

highest Atma. This is stated in the sutra:

19. qrrareaarg

Because only i

all the sentex

natural.

the mutual relation of

connected whole be

First, Mattreyt ire

desired to know the

valiya instructed her t

be the highest Atma. nishads teach medita-

tion on Him as the only roenne mumortality (1). Oppo-

nent. Should not the true nature of the jiva be known ?

Reply. This knowledge is needed only as subsidiary to

the meditation on the highest Atma, but not as an

independent means. For the jiva, who has to reach

Him, being among the things controlled by Him, Hé is

not known fully, unless the jiva also is known. Hence

the highest Atma alone is taught as the means to im-

mortality by the words ‘ should be seen ’.

alth with contempt, and

nortality, and Yajna-

tmd. This dtma must

(1) Meditating on Him alone one overcomes death
(sveta., III-8);. One, that thus meditates on Him here,
becomes immortal; no other path lies to the goal (purzu).
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2. Next, the statement that by knowing atma

everything is known will be appropriate only, if the aima

be the highest Atma, who is the inner ruler of all. The

explanation on this point in para 3 (1) of the first view

is not satisfactory ; for it ignores matter, which will not

be known (verse 5). At the end of the next verse it is

said: “Atma is all this,” reference being made by the

term ‘all this’ to the universe consisting of matter and

jivas, which every one sees; and Atma is identified

with it. This identification will be inappropriate in the

case of the jiva, w ound is controlled by

matter and is powé © when freed is not

competent to deal wi d. The highest Atma

alone, pervading the can be said to be the

world. Hence, one w s anything as existing

independently of Hin Yaned in the same verse.

In verse 10 everyth some forth from atma.

This must be the kh g the evolution of the

~The Hound and freed jivas are

‘powerless as stated already; and the purusha of the

sankhya is according to his own showing incompetent to

will and cannot therefore be the operative cause. Lastly,

in verse 12 of the first of the two upanishads, which

cover the same ground, the dtma under consideration is

stated to be a great Being—unlimited in His nature and

in His attributes. This description applies only to the

highest Atma, who is therefore dealt with in this

upanishad.

3. -The opening sentences of verse 5 may now be

considered: They state that a husband is dear, not

53
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because he wishes it; but to bring about what the aima

desires, such as pleasure. These sentences are connected

with the sentence containing the injunction to seek the

atma, who, as shown in paras 1 and 2, is the highest.

Atma; and their purpose is to induce one to

seek Him.

4. The opponent asks. Have I not observed that.

at the very outset the jiva is stated to be an object to be

sought, the jiva, who is connected with things that are

dear, as husband, wife, sons, wealth, cattle and the like ?

These sentences there sto him. Reply. Yes;

but what you said If the term @tma in

these sentences be tak a giva, they will not.

be connected with ti on-text. As already

observed, they have % a service to that text;

but this will not hi: e statement that the

husband and the re ar the jiva, to whom

they are dear, will n to abandon them, and

seek his own nature; fé ‘naturally seek what is.

dear; but not his own nature, in which the connection

with the dear things will disappear. It is not merely

that the sentences will serve no purpose; but there is

an absurdity. The husband and the rest become dear,

not for their own purpose, but for the purpose of-the

jiva, to whom they become dear. Hence that jiva

should seek them alone for his own purpose. To ask

him to reject them and seek what will not be connected

with the dear things is absurd. Opponent. Let not the

sentences be connected with the injunction-text. Reply.

This will itself be a flaw; for when it is possible to
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regard the sentences and the injunction-text as a

connected whole dealing with one topic, to treat them

as unconnected and as dealing with two different

matters is not legitimate. Even if this flaw be

put up with, they will serve no purpose. Hence,

the sentences and the injunction-text should be

‘so explained, that one will be induced to abandon

all dear things as husband and the rest and seek

the Atma alone.

d. This is the ox

‘be taken to mean th

mean that the hus

nature; for this ia a’

in some respects, the

they cannot be the

become dear to carry

who rewards His w

‘bliss in accordance wi rmas by making certain

things dear to them. _ ‘whose will this bliss

‘depends, must be limitless bliss (1); and He should be

sought, the petty dear things being rejected. That

things become dear at the will of the highest Atma is

stated by the veda ‘ He indeed confers bliss’ (ana., vii).

That things are not desirable or undesirable in their own

nature is stated.

Phe term dima should

The sentences will

est are not dear by

; while they are dear

-epulsive in others; and

this we all see. They

Be

(1) Must be limitless bliss. The Being, on whose will

the pleasure which the wife derives from her husband

depends, must be unlimited bliss. If one gives wealth or

imparts learning to another, his own wealth or learning

anust be very great.
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Because the same thing having given pleasure, subse-

quently leads to pain; and because the same thing first.

leads to anger, and afterwards leads to good will, there is.

nothing, that in itself is painful or pleasurable.

6. The sentences may be explained in another way

also, taking the term adtma@ to be a jiva in those

sentences, and to be the highest Atma in the injunction-

text. The husband becomes dear to the wife, not

because he wishes it, in order that he may attain what

he desires; and the .si ;

having no choice; ,

attain what she des

Instead of doing se,

accept him as such,

-of her own choice to

m as dear to herself.

~ gaek one, that in his

nature, is dear beyond nd free from imperfec-

tions; and such an &@ e highest Atma. The

husband and the ré

which they give is

‘e Him ; the pleasure

Voyed with pain and

their being dear or

otherwise depends entirely on the highest Atma.

%. Of the two explanations the first is preferable,

as the upanishad deals only with the highest Atma;

and as reference is made only to Him by words, that

denote a jiva. This occurs in verse 12. This great

Being unlimited in His nature and in His attributeg is

vijndina-ghana only. The term vijnana-ghana denotes a

jiva, who is by nature all-knowing. The other terms in:

the verse denote the highest Atma ; as the term vijnana-

ghana is in apposition with them, it must be taken to-

denote the highest Atma alone.

leads to subsequent ¢
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The question arises why the highest Atma is.

referred to by a term, that ordinarily denotes a jiva.

This is replied to in the next three sitras:

20. sfanfasfesararea: |

(The reference made to the highest Atma by words.

that ordinarily denote a jiva is) a mark which

proves the declaration. So Asmarathya thinks.

The declaration is made in the chandogya (VI-1-1

to 3) and is that by knowing one thing all things are

known, It is proved ones theory that the highest

Atma appears by «& the jiva, and that He is

therefore one with 7 were not so, the jiva,

being different from | ‘be known by knowing

Him. This theory is these texts:

Before creation

(aita., I-1-1); As fro

go forth by thousand

various beings; and

(muxda., II-1-1).

Afma indeed; one only

“fire sparks similar to it.

fara come forth, dear,

Ived in the very same:

Hence the highest Atma and jivas are one; and

words ordinarily indicating them are used with refe-

rence to Him.

21. seafisaa carmrafzeagam: |

Because the jiva, when he rises (finally) from the

body, becomes so (i.e, Brahma). This is the view
of Audulomi.

The view of Asmarathya is unsound ; for the jiva

is said to be unborn in the text ‘The jiva, who

is fit to. become all-knowing is not born, nor does he

die’ (katha, I1-2-18). It is admitted that the eniverse
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is created in order that the jivas may experience

the fruits of their previous karmas; if this be not

admitted, the creation of differences cannot be explained.

If jivas were products of Brahma, moksha (release) would

be their return to the Brahma-condition; and this

would be as inevitable as the dissolution of ether and

the rest. Then the pointing out of the means to moksha,

and its adoption would be purposeless. Moksha, would

mean return ‘to the causal condition like the conversion

of a jar to dust, and would be destruction. It would

therefore cease to be. ‘4.roan will seek. There

are certain texts ‘ ih speak of the jiva’s

creation and destru will be explained later

on. Hence as the # Brahma, when he rises

from his body (chandc , and munda., III-2-8),

the highest Atma is 4 erm, that denotes a jiva.

22. aaferar

Because Brahma

view of Kasakriisna,

the jiva); this is the

The view of Audulomi too is unsound ; for it cannot

stand examination. Before the jiva rises from his body,

he was not Brahma. Does this previous condition pertain

to nature, or was it brought about by an upadhi (1)?

In the former alternative. the Brahma-condition

(1) Upadhi is something, by connection with which
a thing assumes a new aspect. In Bhaskara’s theory the

upadht is real,and consists of the mind or antah karana, by

contact with which Brahma assumes the jiva-condition.

In Sankara's theory it is unreal avidyd, under the influence

of whick Brahma perceives an unreal world as existing.



SUB-SEC. 6] FINAL DECISION 423

cannot be attained; for the previous condition being

natural, the jiva’s difference from Brahma pertains

to his nature; and it cannot disappear, so long as he

remains. lf it be said that he disappears along with

the difference, then as he no longer exists, there is no

Brahma-condition. There is also the objection that

the result will not be what man will seek.

2. Let us next consider the second alternative. If

the previous condition was brought about by an upadhi,

was that condition real or..unreal? If it were real, he

that rises from the bat ‘ama only before; and

it is not correct to Brahma-condition is

now attained, there | ference between the

two conditions. In 4} ere are only two things

~-Brahma and upadh g else; Brahma has no

parts, which the upd, st. It must therefore

contact Brahma Hi as what is contacted

by the upadhi becom > whole of Brahma will

become a jiva; and ther 10 Brahma left. Hence,

the upddhi itself must be a jeva. Then Brahma will

retain his natural condition.

3. If the previous condition brought about by the

upadht were unreal, it should be stated who it is that

attains the Brahma-condition? Sankara replies:

Brahma Himself whose nature suffered tiro-dhana, i.e.,

did not appear, owing to upddhi in the form of avidyd.

This reply is untenable; for Brahma being ever free,

being light (jndna), and requiring no help for being

known, He could not be prevented by avidya from

appearing. A thing is said to experience tigo-dhana,
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when its light is not made to appear, while the thing

itself remains. As it is stated that Brahma is only

light, its appearance cannot be prevented ; if.it be, it

must cease to exist. Hence, as His nature ever appears,

in His attaining the Brahma-condition on rising from

the body there is no difference. Hence the words *‘ when

he rises from the hody’ serve no purpose. In the text,

which was in Audulomt’s mind, by the reference to one’s

appearing in his own nature, itis not meant that he

becomes Brahma. Vi

which previously e

emerges. This will

4, sub-section 1.

4, The correct e:

body of Brahma; th

his dima; and thas #

terms that ordinarii This is the view of

Kasakritsna. It has b ained that the term jiva

does not end in denoting a jiva only ; but that it goes

on to denote Brahma also (vide paras 13 to 16 of the

final decision on pages 186 to 190). When this view is

taken, all vedic texts will convey consistent teaching—

those that affirm of Brahma freedom from imperfections,

omniscience and the like ; those that state that the jiva,

who is ignorant and suffers misery, attains release by

meditation on Brahma ; those that describe the evolution

and dissolution of the universe; and those that

identify Brahma with the universe. Hence the author

of the sutras has accepted the view of kasakritsna

alone.

‘ans that his own nature,

is not perceived, now

chapter [V, section

isthat the jiva forms the

iains within the jiva as

ahma is referred to by
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In this interpretation the wpanishad contains this

teaching. On Maitreyi’s enquiring as to the means to

immortality, Ydajnavalkya stated meditation on the

highest Atma to be the means (verse 5). The marks of

this Atma and the control of the mind and the senses as

a help to the meditation were next stated in general

terms (verses 5,7, 8 and 9). In verse 10 His being the

single cause of all the world was explained more fully ;

and in verse 11 the need for the control of the mind and

of all the organs of perception and action was expatiated

on. In verse 12 in .6 ‘iroulate efforts towards

meditation, the all- ter of the highest

Atma was pointed out

bondage and in relea

that though by naiu

in bondage he folic:

coming into the we

dissolution ; and ths ‘Re no longer confounds

himself with the bod fis bértion of the teaching is’

given by referring to the highest Atma as appearing in

the form of the jiva, the object being to point out that

in all conditions the jiva is supported by the highest

Atma, and that he is never independent. Though

attributes of the jiva are predicated of the highest Atma,

yet as in the sentence “ The revered man-lion is white”

they should be connected with the jiva, who forms His

body, and only indirectly with Him. In verse 14 it is

stated that to regard anything as independent of the

highest Atma is an error; that it arises from ignor-

ance; that one, from whom all ignorence is
ae

mirasted ; it was shown

bute jndna is unlimited,

ements of his body,

d disappearing on its
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expelled, will perceive the whole world as Brahma; and

that there being no object other than Brahma, he will

not see any difference. The upanishad closes with the

following remarks: The jiva knows all this, being given

jnaina by the highest Atma, who abides in himself as.

his @tma@. He cannot know Him by any other means..

The highest Atmd, the ruler of all, stands apart from all

things, intelligent and non-intelligent; He has every

thing as His body, and remains as its Gima@; and He is

therefore not touched .by.the imperfections of the

intelligent and non Sbiects that form His

bodies. One cannot t; Atma, who differs.

from all else, who is ¢% of all the worlds and

who sees everything, means other than the

meditation pointed ot editation alone is the

ttainment of Brahma:

this upanishad deals

ione is the world-cause ;

hyo, nor the pradhana

means to immortality

only with the highest

‘but not the purushe «

directed by him.

SUB-SECTION 7

In the first six sub-sections of this section the view

that pradhana directed by purusha was the world-cause

was refuted. In the first three the opponent referred to

this as an alternative to the highest Atma, while in the

next three he ventured to put it forward as the only cause.

Though all the texts quoted seemed to be similar to

sentences in sdnkhya works, the view that the highest

Atma was not the world-cause was not directly connected
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with the section and came in for consideration only

incidentally. Thus the athiestical sankhya has been

silenced. In this sub-section the sdnkhya, who accepts

the existence of the highest Atma, comes forward, and

pleads that He is the operative cause; that pradhana is

the material cause ; that each needs the other ; and that

both are connected with the same work—the evolution

of the universe.

First view. The view that the highest Atma is the

world-cause, on the g

knowing Being, is ;

which supports this

the material cause.

at_ willing implies an all-

4 the same vedanta,

it pradhana only as

est Atma is all-know-

substance, and directs ;

xt, is subject to change,

t be the world-cause

Be

ing, is not subject to

while pradhana is no

.and is directed. A

without it. This iss

He is without x action, without the

six evils, without imperfeetions;“and without attachment

(sveta., VI-19). He is indeed the great Atma without

birth, without old age, without death (drihad., VI-4-25).

These texts show that the highest Atma does not

change. On the other hand pradhana is stated to

change and to be directed by Him:

Prakriti, the creator of products, non-intelligent,

appearing in eight forms, without birth or death. She

enters into the willing of Brahma; directed by Him, she

-comes into the gross condition (as the great elements);

again directed by the very same, she creates the universe

consisting of objects of enjoyment and the means and places

of enjoyment. She is a cow, without beginning or end; the

creator of the great elements and of the diverse products of

evolution (mantrikopanishad).
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Similarly, He creates only with pradhana as the

material :

From this the lord of maya creates this world.

Know miiyi to be prakriti and the lord of maya to be the

great Ruler (sveta., IV-9-10). With Me to direct prakrits

brings forth the world with the moving and unmoving things

(bhagavad-gita, IX-10).

2. Even if this were not stated by vedic texts, the

evolution of the world from Him cannot happen, unless

the existence of pradhana and its direction by Him be

accepted. For He daes ange; and a thing that.

is capable of becomis 2 is needed ; and this.

being non-intelligen required to direct its

evolution. This cong erence between the:

material and operativ seen in the world also..

The non-intelligent luv or piece of gold is the

material, out of whi ‘scelets are made; and.

the intelligent potte h is the maker; and
this is perceived ta & iy the case. Further,.

the making of a product is seen to require invariably a

number of causes, as every one sees (1). Upanishad.

texts cannot overlook these necessary conditions, and

assert that the single Brahma is both the material and

the maker. There are thus in support of the first view,

(1) This may be put into logical form thus: (i) [svara
is not the material cause in the making of a substance ;.

for He is an intelligent being, like the jiva; (ii) The

material cause under dispute is other than the operative

cause of its products; for it is a material cause, like the:

lump of earth; (iii) The products under dispute need more.
than one gause; for they are products, like the jar.
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vedic texts, the need for the assumption of pradhaina to

justify vedic statement, and the arguments set out ; and

these prevail over mere texts, which like the statement

‘The yipa (post) is the sun, must be understood differ-

ently. Hence, the highest Atma is the operative cause

only ; not the material cause. It is pradhadna directed

by Him, that is that cause.

Final decision. This is stated in the sutra:

23. officer ofaarzErrara TN |

The highest 4

in this view

tions not bee

terial cause also ; only

ation and the illustra-

the chandogya text

der chapter I, section 1,

ion is that by knowing

own. Three illustra-

by knowing the cause

Reference is ma

VI-1-3 to 6. See Vedi:

and sub-section 5. 7

one thing every thin

tions are given, whict

its products are kno the cause itself by a

change of condition b "products. Now, if the

highest Atma were only the operative cause, then by

knowing Him the whole world could not be known. By

knowing only the potter the vessels made by him are

not known. Hence both the declaration and its illustra-

tions would be nullified. If the highest Atma is the

material cause in addition to being the operative cause,

by knowing Him the whole world will be known;

being its material cause. Hence it is concluded that

He is the material cause also.

2. The statement in the first view that vedic texts

themselves show difference between the matérial and
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operative causes is not correct; for they show them to

be one. The father asked ‘ Did you enquire about that

Adesa, hearing about whom everything not heard before

is heard’ (chando., ViI-1-3). Here the term ddesa means

controller; the root meaning to control and the ter-

mination the instrument in the control. The controller

Himself being the most efficient instrument of control,

the termination denoting the instrument is used to

denote the controller. It may be objected that there is

a departure from the nat

way to understand

is taught; but this

while what is needed *

only in the highest 4:

cases from the natura

natural meaning of &

important than thé n, and the meaning

controller being requis «ther interpretation is

rejected. The text then means—-by hearing about the

controller, what is not heard before is heard about.

‘Thus oneness of the two causes is affirmed. The same

teaching is conveyed by the creation-text, which follows,

by the assertion of the existence of one thing only

before creation, and by the denial of a second.

3. The texts from the mantrikopanishad quoted in

para 1 of the first view, which, it is stated, show

pradhana to be without beginning and end, and therefore

eternal, and to be the material cause of the world, have

now to be explained. The texts refer to the highest

Atma iw the causal condition, in which He was without

neaning. The only other

stake it to mean what

3 many other things,

6 attribute that is found

6 is a departure in both

ig ; for to teach is not the

ut the root being more
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names and forms; for then nothing else existed. On the

theory of Kdsakritsna, which the author of the sitras

adopts, He is the inner ruler of every thing intelligent

and non-intelligent, and at all times (1). Sometimes

He has names and forms differing from one another;

He is then said to be many and to be products. Some-

times He is without them; He is said to be one, without

a second, and to be in the causal condition. In this

condition He is referred to by the terms ‘go (cow) with-

out beginning or end’ and.ithe creator of products’ (2).

(1) See antar

brihad., IV-4-6, and 1

and VI-8-7.

(2) Question. Is

come into existence

dissolved in avyakta; «

From it avyakta come

Brahma without actior:

This is no objection; f

matter has two conditio « the matter is so subtle,

that it cannot be spokaer arate from Him, even as

His body. In this condition it is denoted by the term tamas.

In the other condition it becomes gross; and its three

qualities are manifested. This is a product and is known

as avyakta. The texts quoted refer to this latter condition.

Even in the condition of complete cosmic rest (pralaya)

matter in a very subtie form exists as the body of Brahma,

as stated in the text, “ when famas existed, there was
neither day nor night”. Hence it is stated, ‘ akshara is

dissolved in tamas ; tamas becomes one with the highest deva’

(suba) ; thus there is no destruction of tamas. By the term
‘becomes one’ reference is made to the existence of Brahma

in His matter element without diverse names and forms.

The term does not mean destruction. This will be clear

from the following texts. “ Tamas existed before; by
tamas the world was enveloped and could not be well

3 subalopanishad and

', and chando., III-14-1

‘hat avyakta and akshara

ally dissolved ? “ Mahat is
issolved in akshara (suba).

its three gunas. In

solved (bha@raia). Reply.

eiothed in unintelligent
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4. In the world clay and other material causes,

being non-intelligent, cannot direct the change from one

condition to another; while the potter and other

operative causes are unable themselves to change in this

unusual manner; and do not possess an unfrustrated

will. Hence the two causes are seen to be different.

But the highest Atma stands apart from everything

else; and He is omniscient and omnipotent. He can

therefore be both the causes at the same time.

24. afsenreg

nest Atm@ is stated.

n. chandogya (VI-2-2).

ry” and in the adnanda-

_become many’. Here

came many. He was

therefore the materi nd as this becoming

many was by the sane willed, He was also the

operative cause. The becoming many was not by avataras

And because ¥

The statement ik

“He willed I will bego:

valli (VI-2) “He desi

the creator willed

perceived; from famas one came forth in a gross form”;

“This was in the condition of tamas, and could not be
perceived ; for it had no marks like colour; it could not be

known by arguments ; it could not be known as separate from

Brahma, it was, like one in deep sleep, united to Brahma;

this was not a partial union, but a thorough going one”

(manu, 2-5). In the second text reference is made first to the
condition, in which tamas may be known to be separate from

Brahma as His body, and then to the condition in which it

is not so separated. °

‘The text regarding the creation of the world from maya

will be presently explained ; for Brahma does not undergo change of
substance,
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as Rama and Krishna, but by appearing in the form of

the elements first, and then of the products of evolution,

25. qagMararaic |

And because both (the causes) are expressly declared.

We are not dependent solely on the reasons stated

in the two preceding sitras. There is the following text:

rakma was the tree; from

ad. You wise ones, I

Brahma bearing the

Brahma was the fores

which heaven and east

tell you having decided

worlds used Himself ts.

question put from the

: the material cause on

vere His instruments.

3 the material cause

irely different from

f this kind was not.

This was the res

worldly point of view

which Brahma work

The answer was that.

and the instrumenis:

everything else, ornr

inappropriate.

26. aIcAHA: |

Because He made Himself (as material).

In a@nandavalli—7-1 reference is made to Brahma

as wishing to evolve as the world, and it is stated.

“Then He of Himself made Himself.” Here Brahma

was both the maker in the work of evolution, and the

object made. The maker was the Being without name

and form; and the object made was the same Being

with diverse names and forms—i.e., the worlé. There

55
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is therefore no impropriety in one being both the maker

and the object made. Hence He was both the causes.

The opponent here raises an objection. How can

Brahma become the world? He is by nature without evil

of any kind found in matter and jivas, and is the seat of

unlimited jana and bliss; while the world is full of

endless misery ? The next sitra is the reply:

27, qfeoare j

Because everyt!

The evolution

imperfections on Brak

His unlimited power of

described. When the.

an end, all the prod:

not such as to bring

: other hand, it shows

The evolution is thus

eosmic activity came to

on, which formed His

bodies, and of which dima, were dissolved in

Him alone. The order of dissohiticn is thus stated in the

subala upanishad—earth is dissolved in water (1) ; water in

fire; fire in air; air in ether; ether and the senses (2) in

(1) Earth passesy through an intermediate stage
known as gandha tanmiatra. So do water, fire, air and ether

pass through their own tanmdatras. .

(2) The original has “ ether in the senses ; the seases
in tanmatras’’. Here the term dissolves (iyate and Ityante)

used before and after is not found. Hence the meaning is

that ether, and the senses unite; the former is dissolved in

the sabda tanmitra, and the senses unite with it. The. fan-

métra and the senses are then dissolved in ahamkara. The

plural of the word tanm@tras was not intended ; for reference
is made ® the sabda tanmiatra, which is one.
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sabda tanmatra ; sabda tanmatra in ahamkara ; ahamkara

in mahat ; mahat in avyakta (1); avyakta in akshara; and

akshara in tamas. The term tamas means matter in the

finest condition. All the products disappeared; and

tamas alone remained, and became one with Brahma.

This means that it became so subtle, that it could not be

spoken of as separate even as His body. Even then the

matter and jiva elements existed ; and the karmas of the

jivas and the tendencies developed by them in the

period of cosmic activity survived. When the period of

cosmic rest came ig “Brahma embodied in

His inseparable eler}

This means that He

which the matter and

come to a gross condit

diverse forms and bea

will become many.

come the universe, in’

ants of His body would

would be fit to appear in

mes. It is stated:

He made tapas “made tapas, He created
all this (a@na., VI-2).

The term tapas means consideration ; and Brahma

considered what the form of the universe was in the

(1) Tamas exists in two conditions—in one it is in a
position to evolve as akshara; and in the other it is not.

In this latter condition it becomes one with Brahma.

Akshara and avyakta are further stages in evolution;

and in all of these the three gunas, satva, rajas

and tamas are balanced. The differences among these

conditions are thus illustrated. Tamas, that is one with

Brahma is like a grain in a granary ; the next condition of

tamas is like the same grain put into the ground ; akshara

is the same grain, when it is wet and its parts are loosened ;

and avyakta is the same, when it has swollen ; mahat is the

same, when it sends forth a shoot.
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preceding evolution. For in every world-age the mode

of evolution is the same. This is stated :

The creator made the sun and the moon as before ;

and heaven, earth, the intermediate world, and the suvar

world (nara., I-38) * (1).

He then successively evolved up to the formation

of the great elements, the matter and jiva elements

being His body at every stage (2). He then became the

universe consisting of devas, men, beasts and vegetables,

every product among which being a mixture of matter

and jiva. He, who wai in the causal condition,

became the atma ¢ of evolution, and

appeared as those The purpose of the

evolution was play the matter and jiva

elements were His toy

(1) The same
the marks of ritus ia

different ritus, and as

each ritu alone appesy

in yugas and kalpas th

(vishnu, I-5-65).

(2) That the whole world forms the body of Brahma
and that He is its @tma is stated (See brihad., V-7 in Vedic

Texts under chap. I, section 2, sub-section 4). The

upanishad enumerates many things, and states that every

one of them is the body of the inner ruler. The subila

upanishad has the following additions—buddhi, ahamkara,

chitta, avyakta, akshara and mrityu. The last term denotes

tamas; for the order of dissolution is stated in the same

upanishad thus—avyakta, akshara, and tamas. As it is the

cause of' the contraction of the jndna of all jivas, and as this

is an unwelcome thing, famas is stated to be mrityu, which

means death.

(3) This is stated in the following texts: Ali this,
beginning with avyakta and ending with the diverse products

i in a smriti text. As

fsonths) are different in
scime round, the marks of

fu, as it did before, so

aime things appear as before
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In the aggregate thus formed of Brahma, matter

and jivas the jiva-element evolved by a slight

expansion of its consciousness, and all the misery

experienced in the world falls to its lot; and the

matter element evolved by change of substance. Brahma

evolved by becoming the inner ruler of the products of

evolution ; and being such He is not touched by the

changes of the one or by the painful experiences of the

other. And this is stated in the @nandavalli, 6-3.

nd.tyad (material products) ;He became sat {

but He himself remairy

In order to: ind? dom of Brahma from

the changes undergone jerments, that form His

body, the wupanishad

maya creates this %

were separate from |

commenced, they w .», both matter and

jivas were in such a si on that they could not

be spoken of as being different from Brahma even as

His bodies (1).

ragas before evolution

of the world, exhibiting change and growth, are the toys of

Hari; know all this to be kshara (perishable); Vyakta,
avyakta, purusha, and time (kala) are Vishnu, i.e., are His

aspects ; and they are to Him what toys are to a child that

is playing; hear His doings (vishyu, I-2-20); as a child
with his toys (vayu purana). This will be stated in
siitra, II-1-33.

(1) The interpretation given here is the correct one,
as it should agree with the following texts: Then He

of Himself made Himself! (ana., 7-1); ‘Desiring to create

1 T.e., used Himself as the material.
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28. aifaar fe ahaa |

And because He is declared to be yoni.

This is in the mundaka:

The wise perceive Him to be the cause (yoni) of all
that exists (I-1-6); and When the meditator sees the
brilliant Maker and Ruler, who is purusha and the world-
cause (yoni) (III-1-3).

The term yon? refers

be seen from the «+

text (I-1-8) (1). :

the material cause, as will

ish follows the former

diverse products from |

created first the mat

universe (manu, I-8).

‘body, He considered, and

forming the egg-shaped

(1) The sétras of ‘tion are thus connected:
In the first oneness of $RE3WHrcauses was established ;
and in the second a reason found in a verse, which
follows the first text, was urged. By these two sitras
the authority known as arthaipatti was applied to the
two texts. The third stra cited a vedic text, and the
fourth sitra brought up another text, which was clearer,
and which was therefore independent of any help. It was
for this reason that the particle ‘and’ (cha) finds no place
in the sitra. The fifth s&tra removes a doubt raised by a
consideration of this text with those before and after it.
The texts of the last sitra labour under two defects. One
of them states the fruit of meditation on the world-cause ;
and the other relates only to the material cause. To indi-
cate the operative cause it has to be connected with
certain verses, which precede it; and it therefore conveys
its teaching with some delay. It is therefore made the last
sittra.
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SUB-SECTION 8

29. waa Fa STI eAEATAT: |

By this every other text is explained.

By the body of arguments stated in these four

sections every other vedic text, which deals with the

evolution of the universe, may be shown to refer to the

highest Atma alone. .

END RPTER I
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