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PUBLISHER'S NOTE

Salutations to Sri Vyasa, Sri Sankaracharya and all
Brahma Vidya Gurus !

With great delight we present to our readers the
second part of the Brahma Sutras with notes and
commentary by Sri Swami Sivanandaji Mabharaj.
This part contains chapters IIT and IV of the Brahma
Sutras and it brings us to the end of the great scripture.

As in the first part we have included the text of
the Sutras at the commencement of the book which
we hope will greatly help the reader for his Swadhyaya
and reflection (Manan).

It is highly gratifying to note that the first part
of the book has been warmly received by the Press
and the public. We are also glad that we could
without much delay make available this volume to our
anxious readers and sincere aspirants. As the second
part is also issued almost simultaneously it would not
be in any way inconvenient to our readers and we are
sure that none of those who got the first part will miss.
the second. Aspirants who order for the book now
will, of course, get both the parts together thus.
removing even the slight disadvantage that existed
for the readers of the first part.

Words fail to adequately express our - heartfelt
thanks and gratitude for the generous financial help
rendered by Sri Kashiram Gupta and Sri Banaresilalk
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XKedia for the publication of this great work. By this
«haritable act they have not only acquired the special
blessings of Sri Vyasa, Sri Sankara, Sri Sadguru Dev
Sri Swami Sivananda and other Brahma Vidya Gurus
.and the grace of the Lord but have also purified their
.ancestors and the entire family.

We are highly indebted to the General Printing
Works Ltd., Calcutta and specially to Sri Naraindasji
Aggarwal and Sri Madhav Prasadji, their General
and Works Managers respectively for seeing
through the completion of the work within such a
short time.

Ananda Kutir, The Sivananda Publication League,
10. 10. 49 Rishikesh.
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1. O ocean of the nectar of illumined knowledge of
the whole Shastras ; Thou hast revealed the treasure
of the meaning of the great Upanishads. [ meditate on
thy pure Lotus Feet in my heart O Sankara Desika
(Acharya) be thou my refuge. .

FRUEENST | 12T AT yFAnRg@lIgAzgg |
rafaemaatis | W GRIRTE X IO R0

2. O ocean of mercy, protect me who am afflicted
sorely by the pains of Samsara ; Thou hast expounded
the truth of the wvarious schools of philosophy; O
Sankara Desika be my refuge.

waar Ay gftaar siferar | fastan fasmeor gag |
FAEEaIsiEd v e IE & Tm iz

3. By thee the Humanity have attained happiness.
Thou art very clever in the art of Self-enquiry. O
Sankara I meditate on thee who expounded the identity
of Jiva and Ishwara, be thou my refuge.
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4., “Thou art my God” thus thinking my mind
became full of joy. Remove the ocean (with waters) of
delusion in me, O Sankara be thou my refuge.

gEISRUF Tgar wad wiaar qggvmeEHaT |
srfagiafad aftmeaat g dsRfos & gug s

5. Ttis by the great virtuous action done by me: |
for a long time that I have got in me a love for the
vision of thy Lotus feet. Protect this humble self,
O Sankara be thou my refuge.

sndinfag Ffesmaar et agmeasgea: )
sfgnigfam fawfa gO wa gwE s ¥ ggomg 12

6. For the redemption of Mankind great souls
like thy Self move about from place to place. Thou
seemst to me like the pure and resplendent sun. O |
Sankara be thou my refuge.

qENT | GTEFaR | aRaagar i wsfy gah )
TROTRAES | aafad | wT gwEfos ¥ g e

7. O my preceptor, best of men. It is impossible |
for anyone to guage thy mental poise! O protector |
of the refugees be thou my refuge.

fafgar =t wan fAoEswer @ 9 fhaa Fregaafa Qi |
gaaa frafy g7 @est W gwfoE o e

8. I have not been able to find any treasure
worthy of possession than thee O preceptor: Have
mercy on me which is thy natural quality, O Sankara
be thou my refuge. #
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BRAHMA SUTRAS

PART 1I

CHAPTER III
Section * 1

INTRODUCTION

Now in the third chapter are being determined
those Sadhanas or practices which are the means of
attaining the highest Brahman or the Infinite. In the
first and second Padas of this chapter are being
taught two things, viz., a strong yearning or burning
desire (Mumukshatwa) to realise Brahman or the
final emancipation and an equally strong disgust
(Vairagya) towards all objects other than Brahman:
because these are the two fundamental things among
all Sadhana.

In order to induce . Vairagya or dispassion the
Sutras show in the first Pada the imperfections of all
mundane existences and this they base on’ the
Panchagnt Vidya or the doctrine of five fires of the
Chhandogya Upanishad in which is taught how the
soul passes after death from one condition to another.

The first Pada teaches the great doctrine of re-
incarnation, the departure of the soul from the physical
body, its journey to the Chandraloka on the third
plane and its coming back to the earth. This is done
in order to create Vairagya or indifference to sensual



2 BRAHMA SUTRAS

enjoyments herein and hereafter.. In the second Pada
are described all the glorious attributes of the supreme
Brahman, His Omniscience, Omnipotence, Loveliness,
etc., in order to attract the soul towards Him, so that
He may be the sole object of quest.

SYNOPSIS

Adhikarana—I (Sutras 1 to 7) teaches that the
soul, at the dissolution of the body, departs, accompanied
by the subtle material elements (Bhuta Sukshma), as
well as by the Indriyas and Pranas. The subtle
elements serve as an abode to the Pranas attached
to the Soul.

Sutra—?. Those who do sacrifice become in
‘Chandraloka the food of the gods which means that
they contribute to the enjoyment of the gods by their
presence and service to them.

Adhikarana—II (Sutras 8 to 11) shows that the
souls after enjoying the fruits of their meritorious
«deeds in the Chandraloka descend to the earth with
a remainder (Anusaya) of their works which determines
the nature of the new body or the character of the
new life.

Adhikarana—III (Sutras 12 to 21) discusses the

fate after death of those evil doers whom their evil
deeds do not entitle to pass to the Chandraloka.



CHAPTER III. SECTION 1-SYNOPSIS: 5

Adhikaranas—IV, V, and VI (Sutras 22; 23; and
24 to 27) teach that the subtle bodies of the souls
descending from the Chandraloka through the ether,
air, etc., do not become identical with ether, air, etc.,
. but only live there ; that they descend in a short time.
On entering into a corn or a plant the soul remains
merely in contact with it which is already animated by
another soul. The soul after having emntered into a
corn or a plant, gets connected with him who eats
the corn or fruit of the plant and performs the act
of copulation. The soul remains with him till he
enters into the mother’s womb with the seminal fluid
injected. The soul ultimately enters. the mother's
womb and is brought forth as a child.
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Salutations to Sri Ganesha, Sri Saraswati Devi,
Sr#Sankaracharya and all Brahma-Vidya-Gurus.

CHAPTER III
Section 1

SADHANA-ADHYAYA

Thadantharaprathipathyadhikaranam : Topic (Adhikarana) 1.

The Soul at the time of transmigration does take
with it subtle parts of the elements.

(Sutras 1-7)
1L 11 agvaufieet & defsae: swmfveaomam i

Thadantharaprathipatthau  ramhathi samparish-
vakthah prasnaniroopanaabhyaam 292.

In order to obtain another body (the soul) goes
enveloped (by subtle elements) (as appears from) the
question and explanation (in the scripture,
Chhandogya).
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Thadantharaprathipatthau ; for the purpose of obtaining a fresh
body (Tath : that, <. e, a body; Anthara: different, another;
Prathipattharn: in  obtaining) Ramhathi :  goes, departs.
Samparishvakthah : enveloped (by subtle elements). Prasna : from
question. Niroopanaabhyaam : aid for explanations.

In the second chapter all objections raised against
the Vedantic view of Brahman on the ground of
Sruti and reasoning have been refuted. It has been
shown also that all other views are incorrect and
devoid of foundation and the alleged mutual contra-
dictions of Vedic texts do not exist. Further it has
been shown that the all entities different frolm the
individual soul such as Prana, etc., spring from Brahman
for the enjoyment of the soul. : '

In this chapter the manner in which the soul travels.
after death to the different regions with its adjuncts,
the different states of the soul and the nature of
Brahman, the separateness or non-separateness of the
Vidyas (kind of Upasana) ; the question whether the
qualities of Brahman have to be cumulated or not, the
attainment of the goal by right knowledge (Samyag-
darsana), the diversities of the means of right knowledge
and the absence of certain rules as to Moksha which
ts the fruit of perfect knowledge are discussed to
create dispassion.

The Jiva (individual soul) along with the Pranas,
the mind and the senses leaves his former body and
obtains a new body. He takes with himself, Avidya,
virtues and vicious actions and the impressions left by
his previous births.

Here the question arises whether the soul is
enveloped or not by subtle parts of the elements as the
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seed for the future body in his transmigration. The
Poorvapakshin or the opponent says—It is not so
enveloped, because the subtle parts of the elements are
easily available everywhere. This Sutra refutes this.
view and says that the soul does take with it subtle
parts of the elements which are the seeds of the new
body. How do we know this? From the question
and answer that occurs in the Scriptures. The question
is “Do you know why in the fifth oblation water is.
called man ?” (Chh. Up. 5-3-3). The answer is given
in the whole passage which, after explaining how the
five oblations in the form of Sraddha, Soma, rain, food
and seed are offered in the five fires, viz., the heavenly
world, Parjanya (rain God) the earth, man and woman,
concludes “For this reason is water, in the fifth
oblation, called man”. Go through the section
Panchagni Vidya in Chh. Up. Ch. V. parts 3-10.
Hence we understand that the soul goes enveloped
by water. Though the elements are available every-
where, yet the seeds for a futare bedy cannot be easily
procured anywhere. The organs, etc., which go with
the soul cannot accompany it without a material body.

Just as a caterpillar takes hold of another object
before it leaves its hold of an otject, so also the soul
has the vision of the body to come before it leaves
the present body. Hence the view of the Sankhyas
that the Self and the organs are both all-pervading and
when obtaining a new body only begin to function in it
on account of Karma ; the view of the Bauddhas that
the Soul alone without the organs begins to function
in a new body, new senses being formed like the new
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body ; the view of the Vaiseshikas that the mind alone
goes to the new body ; and the view of the Digambara
Jains that the Soul only flies away from the old body
and alights in the new one just as a parrot flies from
-one tree to another are not correct and are opposing
to the Vedas. The soul goes from the body accompanied
by the mind, Prana, the senses and the Sukshmabhutas
or Subtle elements.

An objection can be raised that water only
accompanies the soul and not any other element. How
can it be said then that the soul goes enveloped by the
subtle parts of all-elements. To this objection the next
Sutra gives the reply.

III. 1.2 3!11"%%5'@ @Eﬂﬂ\ll
Thryaathmakat hvaatht hu Bhuyasthvaath 293.

. On account of water consisting of three (elements)
(the soul is enveloped .by all these elements and not
merely water) ; but (water alone is mentioned in the
text) on account of its preponderance (in the human

body).

Thryaathmakathvaath : on account of (water) cor‘xsisting of
three elements, Thu: but. Bhuyasthvaath : on account of the
preponderance (of water). )

The water which envelops the soul is three-fold.
It denotes all the other elements by implication. The
text specifies water, because it preponderates in the
human body. In all animated bodies liquid substances
such as juices, blood and the like preponderate.
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The word ‘but’ removes the objection raised above.
Water stands for all the elements because it is really a
combination of water, fire and earth according to the
tripartite creation of the gross elements. Therefore
all the three elements accompany the soul. No body
can be formed by water alone. Further liquid matter
is predominant in the causal state of the body, :. e.
semen and menstrual blood. Moreover fluid portion
i$ predominant in Soma, milk, butter and the like which
are necessary for Karma, which is an efficient cause
for the building of the future body.

IIL 1.3 STOR ||

Praanagat hescha 294.

And because of the going out of the Pranas (the
sense organs) with the soul, the elements also
accompany the soul.

Praana : of the Pranas (the sense organs)., Gatheh : because of
th: going out, Cha : and. '

A further reason is given to show that the subtle
essences of the elements accompany the soul at the
dissolution of the body. The Sruti has stated that the
Pranas and senses depart along with the individual soul
at the dissolution of the body. When he thus departs
the chief Prana departs after him, and when the Prana
thus departs all the other Pranas depart after it (Bri.
Up. IV-4 2). They cannot stay without the basis or
substratum or support of the elements. THherefore it
follows that the individual Soul departs attended by
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the subtle essences of the elements at the dissolution:
of the body. The subtle elements form the base for
the moving of Pranas. The going of the Pranas is not
possible without a base. The Pranas cannot either
move or abide anywhere without such a base. This is
observed in living beings.

There can be enjoyment only when the Prana goes to:
another body. When the soul departs the chief Prana
also follows. When the chief Prana departs all the
other Pranas and organs also follow. The essences of
elements are the vehicle of Pranas. Where the
elements are, there the organs and Pranas are. They
are never separated.

1M1 1.4 se=fgafagafifa Sq 7 e

Agnyaadigathisrutherithi cheth, na bhaakthathvaath
295.

If it be said (that the Pranas or the organs do not
follow the soul) on account of the scriptural statements
as to entering into Agni etc., (we say) not so, on
account of its being so said in a secondary sense (or
metaphorical nature of these statements)\.

Agnyaadi: Agni and others, Gathi: entering.. Srutheh: on
account of the scriptures, Ith¢: as thus, Cheth : if. Na: not so
(it cannot be accepted). Bhaakthathvaath : on account of its being
said in a secondary sense. :

The Poorvapakshin or the objector denies that at
the time when a new body is obtained the Pfanas go
with the-Soul, because the scripture speaks of their
going to Agni etc. This Sutra refutes this view.
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The text which says that Pranas on death go to
Agni and other Gods says so in a figurative and
secondary sense just as when it says that the hair goes
to the trees. The text means only that the Pranas
obtain the grace of Agni and other Gods.

The entering of speech, etc., into Agni is metaphorical.
Although the text says that the. hairs of the body
enter into the shrubs and the hairs of the head into
the trees. It does not mean that the hairs actually fly
away from the body and ente: into trees and shrubs.

The Scriptural texts clearly say “when the soul
departs, the Prana follows. When the Prana departs,
all the organs follow (Bri. Up. 4. 4. 2.)

Further the soul could not go at all if the Prana
.could not follow it. The soul could not enter into the
new body without Prana. There could be no enjoyment
in the new body without the Pranas going to
ithis body. )

The passage metaphorically expresses that Agni and
other deities who act as guides of the Pranas and the
senses and co-operate with them, stop their co-operation
at the time of death. The Pranas and the senses
consequently lose their respective functions and are
supposed to be immersed in the guiding deities. The
Pranas and’ the senses remain at that time quite
inoperative, waiting for accompanying the departing
soul. _

The entering of speech into fire, etc., means only
that at the time of death, these senses and Pranas
cease to perform their functions and not that they are
absolutely lost to the soul. The conclusion, therefore,
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is that the Pranas and the senses do accompany the
soul at the time of death.

[IL 15 SaRsHgnfefa Sq 7 ar oF & saq<: ||

Prathhameasravanaadithi cheth na thaa yeva h#
Upapaththeh ~ 296.

If it be objected on the ground of water not being.
mentioned in the first of the oblations, we say not so,
because that (water) only is verily meant by the word.
“Sraddha” because that is the most appropriate meaning,
of the word in that passage.

Prathhame : in the first of the five oblations described in the
Chhandogya Sruti. Asravanaath: on account of not being
mentioned. Ithi : thus. Cheth : if. Na: not. Thaa yeva : that
only, <. e.,, water. Hi : because. Upapaththeh : because of fitness.

The Poorvapakshin raises an objection : How can.
it be ascertained that ‘in the fifth oblation water is.
called man’ as there is na meaning of water in the first
oblation. On that altar the gods offer Sraddha as.
oblation (Chh. Up. 5-4-2).

The Siddhantin gives his answer : In the case of
the first fire the word Sraddha is to be taken in the
sense of ‘water’ Why ? because of appropriateness.
Then only there is harmony in the beginming, middle
and end of the passage and the synthetical unity of the
whole passage is not disturbed. Otherwise the question
and answer would not agrée and so the unity of the
whole passage would be destroyed.

Faith by itself cannot be physically taken out and:
offered as an oblation. Therefore the word Sraddha
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must be taken to mean “water”. Water is called Sraddha
in the Sruti texts. “‘Sraddha va Apaha-Sraddha indeed
is water “(Tait. Sam. 1. 6. 8. 1.) Further it is the
Sraddha (faith) which leads to sacrifice which leads.

to rain.

It is the other four offerings Soma, rain, food and:
seed that are described to be the effects of Sraddha. It is.
Sraddha which modifies itself into these four. Therefore
it must be a substance belonging to the same category
as these food, because the cause cannot be different
from its effect. An effect is only a modification of the
cause. Therefore it is reasonable to interpret Sraddha
to mean water here.

1L 1.6 wsaarzfa 99 a smfywftat sd: 1

Asruthathvaadithi cheth na ishtaadikaarinaam
pratheetheh 297..

If it be said that on account of (the soul) not being
stated in the Sruti (the soul does not depart enveloped
by water, etc.) (we say) not so, because it is understood
(from the Scriptures) that the Jivas who perform
sacrifices and other good works ( alone go
to heaven).

Asruthathvaath ; On account of this not being stated in the
Sruti. Ithi: this. Cheth : If. Na : not. Ishtaadikaarinaam : In

reference to those who perform sacrifices, Pratheetheh : On account.
of being understood.

An objection is raised that in the Chhandogya
Upanistad (5-3-3) there is mention of water only but
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‘no reterence to the Soul (Jiva).. This objection cannot
stand. The passage refers to the persons performing
sacrifices, i. e, the performers of Ishta (sacrifice) and
Poortha (digging tanks, building temples, etc.) and
Daana (charity) going by the path of smoke (Dhooma
marga or Dakshinayana Path to the world of moon)
Chh. Up. V. 3. 10.

To those persons who have performed Ishtis, etc.,
‘water is supplied in the form of materials used in the
.Agnihotra, the Darsapurnamasa and other sacrifices,
viz., sour milk, milk, curd, etc. The materials like milk,
.curds, etc., that are offered as oblations in sacrifices
assume a subtle form called Apoorva and attach
themselves to the sacrificer. The Jivas thus go
-enveloped by water which is supplied by the materials
that are offered as oblations in sacrifices. The water
‘forming the oblations assumes: the subtle form of
Apoorva, envelops the souls and leads them to the
heaven to receive their reward.

Another objection s raised now by the
Poorvapakshin. , He says “that is the food of the gods.
‘The gods do eat it’ Chh. Up. V. 10-4. Having reached
the moon they become food and then the Devas feed
on them there. Bri. Up. VI.2-16. If they are eaten
by gods as by tigers, how could they enjoy the fruit of
their actions? The following Sutra gives a suitable
answer. The performers of sacrifices obtain the name
of ‘Somaraja’ when they reach Chandraloka. This
technical name' ‘Somaraja’ is applied here to
the soul.

I
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1L 1.7 TR AT agn & gxrfo

Bhaaktham vaanaathmavithvaath thathha
hi darsayathi. 298.

But (the souls’ being the food of the gods in heaven
is used) in a secondary or metaphorical sense, on
account of their not knowing the Self because the
Sruti declares like that. ‘

Bhaaktham : metaphorical, Vaa : but, or, Anaathmavithvaath :
‘On account of their not knowing the Self, Thathha : so, Hi :
because. Darsayathi : (Sruti) declares, show. '

“The soul becomes the food of gods” has to be
understood in a metaphorical or secondary not a
literal sense. Otherwise the statement of scriptures
such as “He who is desirous of heaven must perform
sacrifice is meaningless. If the Devas were to eat the
souls why should men then exert themselves to go there
and why should they perform sacrifices like Jyotishtoma
and the rest? Food is the cause of enjoyment.
‘Eating’ is the rejoicing of the gods with the performers
.of sacrifices. The sacrificers are objects of enjOymenf:
ito the gods just as wives, children and cattle are to
men. It is not actual eating like the chewing and
:swallowing of sweetmeats. The gods do not eat in the
ordinary way. The scripture says “The gods do net
.eat or drink. They are satisfied by seeing the nectar.

Those who perform sacrifices rejoice like servants
of a king, although they are subordinate to the gods.
They give enjoyment to the gods and rejoice with
‘them. Those who do not know the Self are objects
of enjoyment for the gods. This is known from texts

B.S—2
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like “Now, if a man worships another deity, thinking
the deity, is one and he is another, he does not know.
He is like a beast for the Devas” Bri. Up. I1-4-10.
That means he in this life propitiates the gods by
means of oblations and other works, serves them like
a beast and does so in the other world also, depending
on them like a beast and enjoy the fruits of his works
as assigned by them. They become serviceable
companions to the gods. They enjoy the companionship
of the gods. So they are said to be the food of the
gods in the figurative or metaphorical sense. They
contribute to the enjoyment of the gods by their
presence and service in that world. Therefore it is
quite clear that the soul goes enveloped with the
subtle essence of elements when it goes to other spheres
for enjoying the fruits of his good deeds. He enjoys
in the Chandraloka and returns to the earth at the end
of his store of merit.

Kruthaathyayaadhikaranam : Topic (Adhikarana) 2..

The Souls descend from heaven have a remnant of
Karma which determines their birth.

(Sutras 8-11)

IIL 18 FAAASITAAIT THefavay qianay 7 ||

Kruthaathyayeanusayavaan drushtasmruthibhyaam
yathethamanevam cha 299.
On the exhaustion of good work the soul returns
to the earth with a remainder of the Karmas as can be
understood from direet stdtement in Sruti and Smriti



CHAPTER TH~—SECTION 1. 8 1%

by the same route through which he ascended aftes
death and differently too.

Kritha : of what is done, of the Karma. Athyaye : at the end
at the exhaustion, Anwusayavaan : with a remainder of the Karma
Drushtasmruthibhyaam : as can be understood from direct state
ment in Sruti and Smriti. Yathhaa itham : by the way he went
Anevam : differently, Cha : and.

A fresh topic is discussed here. This Adhikarana
teaches the mode of return from heaven. The question:
is raised whether the souls, after having enjoyed the fruits.
of all their works, return to the earth with any remnant
of Karma (Karma Sesha) or not. The Poorvapakshin
or the opponent says that there is no remnant of Karma.
Why ? On account of the specification “Yavath
Samputam™. The Sruti says “Having dwelt there till
their work is exhausted, they return again the way
they went by” Chh. Up. 5-10-5. This indicates that
all their Karma ts completely exhausted there and there
is nothing left.

This view is wrong: The right view is that the
souls return to the earth by the force of some
unenjoyed remnant or Anusaya of Karma. When
the totality of works which helped the souls to go to
the Chandraloka for enjoyment of the fruits of good
deeds is exhausted, then the body made up of water
which had originated there for the sake of enjoyment
is dissplved by the fire of sorrow springing from the
thought that the enjoyment comes to an end, just as:
hailstones melt by contact with the rays of the sun, just
as ghee melts by contact with the fire. Then the
souls come down with a remainder yet left.
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This is proved by Sruti and Smriti as well. The
Sruti says “Those, whose conduct, during the previous
life, has been good, presently .obtain good birth, such
as the birth of a Brahmin, a Kshatriya or a Vaisya ;
those whose conduct has been bad presently obtain
some evil birth such as that of a dog or a pxg”
Chh. Up. V-10-7.

The Smrithi says “The members of the different
castes and of the different orders of life who are
engaged in the works prescribed for them, after leaving
this world and enjoying the fruits of their works in the
other world, are born again owing to the unenjoyed
portion of their rewards, in distinguished castes and
families, with special,  beauty longevity, knowledge,
conduct, property, comfort and intelligence”.  Hence
the soul is born with residual Karma.

What is such Anusaya (residual’ work) of Karma
which leads to higher or lower birth ? Of what kind
is that remainder ? Some say that thereby we have to
understand a remainder of the works which had been
performed in the previous birth to obtain heaven and
whose fruits have for the greater part been enjoyed.
That residue might be compared to the remainder of
.oil which sticks to, the inside of a vessel previously
filled with oil even after it has been emptied or to a
.courtier of a king who loses 'his Durbar robe and
therefore comes out with his shoes and umbrella alone.
These analogies are obviously wrong, because when a
virtuous deed leads the soul to heaven, we cannot
assume that a portion of it brings him down to the
«arth. This would contradict the text which declares
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clearly that heaven alone is the fruit of meritorious
acts and no residue continues to exist.

Moreover the scriptural passage distinguishes
remainders of a different kind, viz., ‘those whose conduct
has been good; those whose conduct has been bad.
The latter cannot be a portion of the virtuous deed
which leads the soul to the heaven. Therefore the
Anusaya is the residue or remnant of some other store
of Karmas bearing fruit. After the fruits of the
meritorious acts have completely been enjoyed in heaven.
the remaining other set of works (good and bad)
whose fruits are to be enjoyed in this world forms the
Anusaya with which the souls come to the earth.

Another view is that after death the entire store
of Karmas about to bear fruit fructifies. Therefore the
souls come to the earth without any Anusaya or
residue of Karma. This is wrong. This is untenable.
Some of those Karmas can be enjoyed only in one.kind
of birth and some in another. They cannot combine
in one birth. It cannot be said that one portion c¢eases
to bear fruit. There is no such cessation save by
Prayaschitta or expiation. If all Karmas bear fruit
after death, there will be no cause for rebirth after
life in heaven or hell or in animal bodies, because in
these there is no means of virtue or vice. Moreover
some capital sins like the killing of a Brahmin involve
many births. .

How then can the totality of Karmas lead to one
birth alone ? The scripture is the sole source of virtue
and vice. Similarly the Kariri Ishti, a sacrifice offered
by those who are desirous of rain, causes rain. Therefore
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you cannot ascribe it to the fructification of past acts
after death. Therefore the view that death manifests
all actions, that all events are due to the fructification
"of complete store of Karmas after death is entirely
incorrect and baseless.

i

The Poorvapakshin or objector argues that just as a
lamp shows all objects, so. also death exhausts all
Karmas. This analogy is not correct. Because a lamp,
although equally distant from a big and a very small
object, may manifest only the big one and not the small
object. So death excites the operation of the stronger
actions only, not the weaker ones, although there is
equal opportunity for both sets of works for
fructification. Therefore the view that all actions are
manifested by death cannot be upheld, because it is
contradicted by Sruti, Smriti and reason. ‘

You need not be afraid that if any Karmas are left
in store there will be no salvation, because knowledge
of Self will annihilate all Karmas. Therefore it is an
_established conclusion that the souls descend to the
earth from heaven with a remainder of works
(Anusaya).

By what way does it descend ? They return by the
same way that they went by, but with some difference.
From the expression “as they came” and from the fact
of ‘ether and smoke’ it is concluded that they descend
by the way they went to the heaven. Chh. Up. 5-10-5.
That there is some difference too is knowq from night,
etc., not being mentioned and from the cloud, etc,
being added (Chh. Up. 5-10-6.) He descends by the
route by which he went to a certain stage and then by
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a different route. The word ‘Ramaniya Charana’ means
‘works which are Ramaniya or good. ‘Kapuya Charana
means evil acts. The word ‘Yavath Samputam’ does
not mean the exhaustion of all Karmas, but the
-exhaustion of the works that took the soul to heaven
.and which is exhausted in heaven by enjoyment.

L 1.9 <onfefa S 71 Sq@aunAfaeETSoTfat: |

Charanaadithi cheth, ma wupalakshanaarthhethikaa-
rshnaa jinih 300.

If it be objected that on account of conduct (the
assumption of the remnant of Karma, Anusaya is not
necessary for rebirth on earth), (we say) notso (because
the word ‘conduct’ is used) to signify indirectly (the
remainder). So Karshnajini thinks.

Charanaath : on account of conduct. Ithi: thus, so. Cheth : if.
Na : not so. Upalakshanaarthhaa : to signify secondarily
indirectly, meant to imply or connote. Ithi: thus. Kaarshnaa
jinih : thinks, holds, says.

An objection is raised with reference to the residual
Karma, Anusaya stated in the preceding Sutra and
is refuted.

The Poorvapakshin or objector says in the text
cited (Chh. Up. 5-10-7.) the Sruti says “those whose
conduct has been good” etc., get a good birth.

The quality of the new birth depends on ‘Charana
r conduct, not on Anusaya or remainder of work.
Charana’ and ‘Anusaya’ are different things because
‘Charana is the same as Charitra, Achara, Sila—all of
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which mean conduct, while Anusaya means remainder
of work.

Scripture also says that action and conduct are
different things “According as the acts and according as
he conducts himself so will he be (Brih. Up. IV-4-5).

The objection is without force. This Sutra refutes
this and says that the term ‘conduct’ is meant to denote
the remainder of the works (good Karmas) after
enjoyment in the other world. Conduct stands for
Karma which depends on good conduct. This is the
opinion of the sage Karshnajini. This is a secondary
implication of the term.

IIL 1.10 WAMaFafafy Sq 7 agderam |l
Aanarthhakyamithi cheth, na thadapekshathvaath 301.

If it be said (by such interpretation of the word
‘conduct’—good conduct would become) purposeless,
(we say) not so, on account of (Karma) being
dependent on that (good conduct).

Aanarthhakyam : purposeless, useless, irrelevancy. Ithi: thus,

as. Cheth : if. Na : not so. Thath : that (conduct). Apekshathvaath :
>n account of dependence on that.

A further objection with reference to the word
‘Charana-conduct’ is raised and refuted in this Sutra.

The Poorvapakshin or objector says that may be,
but why should we give up that meaning which the
word ‘Charana’ directly conveys,- viz., ‘conduct’ and
take up the merely connotative meaning ‘residue of
Karma’. Then good conduct would be purposeless in
man’s life, as it has no result of its own, not being a
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cause of the quality of new birth. Conduct which is
the direct meaning of the word may have for its fruit
either a good or an evil birth according as it is
good or bad. Some fruit will have to be allowed
to it in any case for otherwise it would be
purposeless.

This Sutra refutes this. The Sutra denies this view
on the ground that only those who are of good conduct
are entitled to perform Vedic sacrifices. This objection
is without force on account of the dependence on it.
It cannot stand. The Smriti says, “Him who is
devoid of good conduct the Vedas do not purify.” He
whose conduct is not good, does not attain religious
merit by mere performance of sacrifices. Conduct
‘enhances the fruit of Karma (Athisaya). Good conduct
isan aid or auxiliary to Karma. Therefore it has a
purpose. When the sacrifice begins to produce its
fruit, the conduct which has reference to the sacrifice
will originate in the fruit some addition. It is, therefore,
the view of Karshnajini that the residue of works only
which is the indirect meaning of the term ‘Charana’ or
conduct and not conduct is the cause of the new birth.
If a man is able to run by means of his feet he will
certainly not creep on his knees. If a man cannot rumn
on his legs, can he run on his knees ?

I 111 gFagssa wfa g aef:
Sukruthadushkruthae Yevethi thu baadarih 302.

But conduct (Charana) means merely good and evil
works ; thus the sage Badari thinks.
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Sukrutha : Good or righteous deeds. Dushkruthe : (and) bad
or unrighteous deeds. Ewva : only, merely. Ithi : thus Thw : but.
.Baadarih : (Sage) Badari.

Further discussion on the meaning of the word
‘Charana’ is made here. The Sutra says that there
is no difference between conduct and Karma. According
ito the sage Badari the phrases ‘Ramaniya Charana’ and
‘Kapuya Charana’ mean good and evil works.

Charana means the same as Anushthana or Karma
{(work). The root ‘Char’ (to walk, to conduct oneself)
is used in the general sense of acting. People say in
common parlance of a man who does sacrifices.
“That man walks in righteousness.” The term Achara
also denotes only a kind of religious duty. A sacrifice
is a meritorious act (Dharma). Achara is also Dkarma.
When Karma and Charana are separately described
it is as when you speak of Brahmanas and Parivrajakas,
4. e. Sannyasis. Though Charana and Karma are one,
yet they are spoken of sometimes as different on the
maxim of “Kuru Pandavas.” Though the Pandavas
were also Kurus, yet in the phrase Kurus and Pandavas
the word Kuru is used in a narrower sense. Thus
‘men of good conduct or character’ means those whose
actions are praiseworthy : ‘men of evil conduct or evil
Charana’ are those whose actions are to be censured.
Conduct is used in the general sense of action. As
Charana is Karma only, it is established, therefore, that
those who go to heaven have remainder of Karma
(Anusaya) as the cause of a new birth on earth.

Eva-only : The force of this word in this Sutra is
to indicate that this is the opinion of the author of
the Sutras.
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Thu-(but) is used to indicate speciality, one's own
«conclusion and to add emphasis.

Anishtaadikaaryadhikaranam : Topic (Adhikarana) 3.

The fate after.death of those souls whose deeds do not
entitle them to pass up to. Chandraloka.

(Sutras 12-21)

1l 112 sfamfemfunats = s@a
Anishtaadikaarinaamapi cha Srutham 303.

The Sruti 'declares that the non-performers of
sacrifices, etc., also (go to the world of moon).

- Anishtaadikaarinaam : Of those who do not perform sacrifices
etc, Api: even. Cha: also. Srutham : is declared by the
Sruti. .

The movement of persons doing evil deeds is now
described. This Sutra is that of Poorvapakshin,

It has been said that those who do sacrifices, etc.,
go to the Chandraloka. The question now arises
whether those persons also who do not perform
sacrifices go to the sphere of moon or not.

The Poorvapakshm or the opponent maintains that
-even they go to heaven though they do not enjoy
.anything there like those who perform sacrifices,
because they too are in need of the fifth oblation for
a new birth. Moreover the Sruti declares: “All who
.depart from this world go to the sphere of moon”
Kaushitaki Upanishad 1-2. The word ‘all’ shows
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that it is a universal proposition without any
qualifications. Since all who perish must go to the
world of moon, it follows that the sinners also go
there.

Siddantin : The sinners do not go to the sphere
of moon. They go to Yamaloka or the world of
punishment. This is said in the following Sutra.

101 113 Sa9 SRR, agiEeeme il

Samyamane  thwanubhooyethareshaamaarohaavaro-
hau Thadgathi darsanaath 304.

But of others, (ie., those who have not performed
sacrifices, etc.) the ascent is to the abode of Yama and
after having experienced (the results of their evil
deeds) they come down to the earth; as such a
course is declared by the Sruti.

Samyamane : In the abode of Yama. Thu: but. Anubhooya :
having experienced. Ithareshaam : of others (of those who do not
perform sacrifices).  Aarohaavarohaw : the ascent and descent.
Thath : of them. G@Qaths: (about their) courses. Darsanaath : As
can be understood from the Sruti.

Description of the movement of persons who have
done evil deeds is continued. This Sutra refutes the
view of the previous Sutra. This is the Siddhanta
Sutra.

Sinners suffer in Yamaloka and return to this earth.
Yama says to Nachiketas : ‘The way to the hereafter
never rises before an ignorant person who is deluded
by wealth. This is' the world-he thinks-there is no
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other ; thus he falls again and again under my sway’
Katha. Up. 1-2-6.

Thu-but, discards the Poorvapaksha. It is not true
that all persons go to Chandraloka. The ascent to the
sphere of moon or Chandraloka is only for the enjoyment
-of the fruits of good works. It is neither without a
special purpose nor for the mere purpose of subsequent
.descent. Hence those who have done evil actions do
not go there. Those who perform sacrifices rise to the
‘Chandraloka not any other persons.

Aaroha- Avarohaw : Ascent and descent, . e., coming
to worldly existence (ascent) and going to still nether
regions (descent). This is the interpretation of Sri
Madhwacharya.

I 114 = =1

Smaranthi Cha 308.

The Smritis also declare thus.

Smaranthi : The Srutis declare. Cha : also.

Description of the journey of persons doing evil
deeds is continued in the Sutra.

The Smritis also declare the same fate of the sinners.
The Smritis also declare that the evil doers come
within the clutches of Yama. Manu, Vyasa and others
say that those who do evil deeds go to hell and suffer
there. In the Bhagavata it is said “The sinners are
quickly carried to the abode of Yama by the path of
sinners, on which they travel with great pains,
constantly rising and falling, tired and swooning.
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Manu and Vyasa declare that in the City Samyamana
evil deeds are requited under the rule of Yama.

1L 1.15 &fT s |@g

Apicha saptha 306..
Moreover there are seven (hells)

Api cha : also, moreover. Saptha : the seven (hells).

Particulars of the abode of Yama are given. Smriti:
mentions seven hells which serve as places of torture
for the evil doers. The temporary hells are Raurava,
Maharaurava, Vanhi, Vaitarani and Kumbhika. The
two eternal hells are Tamisra (darkness) and
Andhatamisra (blinding darkness).

1L 116 (T T TEEMT RO ||
Thathraapi cha thadvyaapaaraath avirodhah 307.

And on account of his (Yama’s) control even there:
(in those hells) there is no contradiction.

Thathra : there (in those hells). Ap¢: also, even. Cha: and
Thadv) aapaaraath : on account of his (Yama's) control. Avirodhah :
no contradiction.

The same topic continues in this Sutra. The
Poo:svapakshin or objector says: According to the
Sruti the evil-doers undergo punishment from the:
hands of Yama. How is this possible in the seven hells
called Raurava, etc., which are superintended by
Chitragupta and. others? This Sutra refutes the
objection.
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There is no contradiction as the same Yama is the:
chief ruler in those seven hells also. Chitragupta and
others are only superintendents and Lieutenants.
employed by Yama. They are all under Yama's.
government or suzerainty. Chitragupta and others are
directed by Yama.

I 1. 17 faenswonfefa g ssaam

Vidyaakarmanorithi thu prakruthathvaath 308..

But (the reference is to the two roads) of knowledge:
and work, those two being under discussion.

Vidyaakarmanoh : Of knowledge and work, Ithi: thus. Thu :
but only. Prakruthathvaatl : On account of these being the subject
under discussion.

But the sinners never go to heaven because the:
topic relating to the two paths in the Chhandogya
Upanishad is confined to men of knowledge and men
of work. It has no reference to evil-doers. The-
different journeys of the departed souls to the other
world through the two roads or paths described in the:
Panchagni Vidya of Chhandogva Upanishad are the
results of Knowledge (meditation) and religious.
sacrifices according as they were practised in life;
because these two are the subjects wunder
discussion.

The Sruti éays that those who do not go by means.
of Vidya along the path of Devayana to Brahmaloka or
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by means of Karma along the path of Pitriyana to
‘Chandraloka are born often in low bodies and die often.
If you say that evil-doers also go to Chandraloka that
world will get overfull. But you may reply that there
will be souls going out from there to the earth. But
then the Sruti text clearly says that the evil-doers do
not go there.

The evil-doers go to the third place and not to
heaven.  The Sruti passage says “Now those who
go along neither of these ways become those small
creatures continually returning of whom it may
be said ‘Live and die’. Theirs is a third place.
Therefore the world never becomes full” Chh. Up.
5-10-8. A

The word ‘but’ in the Sutra refutes a doubt that
arises from a text from Kaushitaki Upanishad, ‘That
all departed go to the Chandraloka.’ The word ‘all’
has to be taken as referring only to those who are
qualified, who have performed good deeds. All . eligible
souls only go to Chandraloka. It does not include evil
doers or sinners.

The word ‘but’ sets aside the view propounded by
the objector. If the sinners do not go to the world
of moon or Chandraloka, then no new body can be
produced in their case; because there is no fifth
oblation possible in their case and the fifth oblation
depends on one’s going to the sphere of moon.
Therefore all must go to the Chandraloka in order to
get a new body. This objection is answered by the
.next Sutra.
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1. 1.18 & gaiy qaigs=: ||
Na thrutheeye thathhopalabdheh 309

Not in (the case of) a third place, as it is thus
declared in the seriptures.

Na: not. Thrutheeye: in the third. Thathhaa : so thus.
Upalabdheh : it being perceived or seen to be.

The fifth oblation is not necessary in the case of
those who go to the third place, because it is thus
declared in the scriptures.

The rule about the five oblations does not apply in
the case of evil-doers or sinners because they are born
without the oblations. The Sruti says, “Live and die’-
That is the third place”. That is to say these small
creatures (flies, worms etc.,) are continually being
born and are dying. The sinners are called small
creatures because they-assume the bodies of insects,
gnats etc. Their place is called the third place, because
it is neither the Brahmaloka nor the Chandraloka.
Hence the heaven world never becomes full, because
these sinners never go there. Moreover,  in the
passage, “In the fifth oblation water is called man™
the water becomes the body of a man only, not of an
insect or moth etc. The word ‘man’ applies to the
human species only.

1IL 1.19 &adsid T <@ )

Smaryathepi cha loke 310

And (moreover the) Smritis have recorded also
(that) in this world (there had been cases of birth
without the course pf five oblations).

B.S—3
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Smaryathe . is stated in Smritis. Api: also. Cha: and.
Loke : in the world.

The argument commenced in Sutra 17 to refute the
objections raised in Sutra 12, is continued.

There are, moreover, traditions, apart from the
Vedas that certain persons like Drona, Dhrishtadyumna,
Sita, Draupadi and others were not born in the ordinary
way from mother’'s womb. In their cases there was
wanting the fifth oblation which is made to the woman.
In the case of Dhrishtadyumna and others, even two of
the oblations, viz., the one offered into woman and the
one offered into man, were absent. Drona had no
mother. Dhrishtadyumna had neither father nor
mother. Hence in many other cases also, procreation
or birth may be supposed to take place independently
of oblations. The female crane conceives without
a male.

The five oblations, are not absolutely necessary for
a future birth. The rule about the five oblations is not
universal. It applies only to those who do sacrifices.
Therefore the sinners need not go to heaven.

The five oblations have nothing to do with the
third way, i. e., die and be born in low bodies. They
refer only to human births in the case of souls who
ascend and then descend. In the case of others
embodiment may take place in a manner other than
through wombs.

By the particle ‘Cha’ (and) the Sutrakara shows that
tl.e observation of the world is also one corroborated

by Smriti.
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L 120 ZEt=T™ 1l

Darsanaachha 311.

Also on account of observation.
Darsaanaath : on account of observation. Cha : also, and.

The argument commenced in Sutra 17 is continued.

It is also.observed that of the four classes of organic
beings, namely viviparous animals, oviparous animals,
animals springing from heat and moisture and beings
springing from germs (plants) —the last two classes are
produced without sexual intercourse, so that in their
case the number of oblations is of no consequence.

The Poorvapakshin or objector says, “The Sruti
passage speaks only of three classes of beings ‘That
which springs from an egg (Andaja), that which springs
from a living being (Jeevaja) and that which springs
from a germ (Udbhijja)’ Chh. Up. VI 3-1.” How then
can it be maintained that there are four 'classes ? The
following Sutra gives a reply to this objection.

1L 121 FEAOITAT: QLB ||

Thrutheeyasabdaavarodhah Samsokejasya 312.

The third term (i. e. plant life) includes that which
springs from heat and moisture.

Thrutheeya sabda : the third term. Awarodhal : inclusion.
Samsokajasya : of that which, springs from heat and moisture,

The two classes spring from earth or water, from
something stable. They both germinate one from the
earth and the other from water. It makes no difference
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because that which springs from moisturé is included in
the place of plant life (Udbhijjam). There is similarity
between Swedaja and Udbhijja. Hénce there is no
contradiction. Those which are born of sweat are
called Swedaja. Swedaja and Udbhijja are not born of
wombs. The word Udbhijjam literally means born by
bursting through. The plants burst through the earth.
The sweat-born burst through the water. " Thus the
origin of both is similar, for both are born by bursting
‘through.

Thus the evil doers do not go to heaven. Only
those who perform sacrifices go to heaven. This is the
settled conclusion.

.Saabhaavyaapathyadbikarayam : (Adhikarana) 4.

The Soul on its descent from the Chandraloka does
not become identified with ether, etc., but attains a
similarity of nature.

1. 1.22 QTSI REIq: ||

Thathsaabhaavyaapaththirupapath’t‘heh 313

(The Soul when coming down from the sphere of
moon) attains similarity of nature with them, (i. e.,
with ether, air, etc.,) as this only is possible.

Thath Saabhaavyaapaththih: * Attainment of a similarity of
nature with them, Upapatktheh : being reasonable.

The way of descent of the individual soul from the
sphere of the moon is now discussed. The Sruti
declares, “They . return again the way they went; to
the ether, from the ether to the air. Then the
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sacrificer ' having become air becomes smoke, having
become smoke he becomes mist, having become mist,
he becomes a cloud, having become a cloud he rains
down™ Chh. Up. V-10. 5 & 6.;

Now a question * arises whether the  soul
actually becomes identical with ether, etc., or simply
resembles them. - : : /

This Sutra says that the souls do not attain identity
with them, because it is impossible. It is not possible
that one thing should become another in the literal
sense of the word. One substance cannot become
another. If the souls become identical with ether, they
could no longer descend through air. The souls become
only like ether, air, etc. They assume a subtle form
like ether, come under the influence or power of aim
and get mixed with or connected with smoke etc.
The attaining to the state of being smoke, etc., is but-
moving along with them when they are in motion,
stopping while they stop, entering into them and
becoming as light as they are. Therefore the passage
means that the souls become similar to Akasa, air,
etc., but not identical.

Naathichiraadhikaranam : Topic (Adhikarana) 5.
It takes only a short time for the descent of the soul.

1L 1.23 arfafeaor fgem
Naathichirena Viseshath 314.

(The soul passes throush the stages of its descent)

in a not very long time; on account of the special
statexent.
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Na ; not. Athichirena: in a very long time., Viseshaath:
because of special statement of Sruti.

The discussion on the soul's way of descent is
<continued. Next arises the question, does the soul
in its descent through ether down to rain, stay at each
'stage for a very long time, or passes through it quickly.
“The Poorvapakshin or the opponent says, ‘There being
nothing to define the time of his stay, it remains
indefinitely long at each stage.” This view is set aside
by this Sutra. This Sutra says that the soul passes
through them quickly. This is inferred from the
circumstance of the text making a special statement.

The Sruti says ‘Having become a cloud he rains
down. Then heis born as rice and corn, herbs and
trees, sesamum and beans. From thence the escape
is beset with many difficulties. For whoever the persons
may be that eat the food, and beget offspring, he
tienceforth becomes like unto them.’* Chh. Up. V-10-5.

The Soul’s journey, through the stages of the ether,
the air, the vapour or smoke, the mist, the cloud
and the rain, takes a shorter time than his passing
through the stages of corn, semen, foetus, which takes
a much longer time or hard suffering, as there is the
special statement in Sruti, that after its entrance into
a corn the escape is beset with much greater difficulty
and pain.

The Sruti says “The Souls enter into rice” and adds
*“from thence the escape is beset with more difficulty
and pain.”” There is a hint here that tHe escape from
the previous states or earlier stages is easy and pleasant
and attained quickly.
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“He who has begun to descend will enter the
mother’s body (womb) before a year passes since
starting, though wandering through different places”.
Naradeeya Purana.

Anyaadhishtitbaadbhikaranam : Topic (Adbikarana) 6.

When th_e souls enter into plants etc., they only cling
to them and do mot themselves become thqse species.

(Sutras 24-27)

1L 124 swanfafedy geezfimemmm i

Anyaadhishtitheshu poorvavadabhilaapaath 315

(The descending soul enters) into (plants) animated
other (souls), as in the previous cases, on account of
scriptural declaration.

Anyaadhishtitheshu : Into what is possessed or occupied by
another.  Poorvavath : like the previous cases. Abhilaapaath :
-on account of the scriptural statement.

The discussion on the way of descent of the
individual soul is continued.

In the description of the soul’'s descent, it is said
“‘then they are born as rice and corn, herbs and beans.’
Now a doubt arises, are these souls descending with a
zemnant of their Karmas, themselves born as rice,
corn, etc., or do they merely cling to those plants, etc.

The Poorvapakshin holds that they are born as rice,
corn, etc, and enjoy their pleasures and pains on
account of the remainder of works still attaching to
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them and do not merely cling to them. The condition
of a plant may be a place of enjoyment of the fruits of
actions. Sacrifices which entail killing of animals may
lead to unpleasant results. Hence the word ‘born’
is to be taken literally.

This Sutra refutes this view. The souls are merely
connected with rice and plants which are already
animated by other souls and do not enjoy there
pleasurées and pains as ‘in previous cases'. As the
Souls becoming air, smoke, was decided to mean only
that they become connected with them,.so here also
their becoming rice, etc., merely means that they
become connected with those plants. Because in these
stages there is no reference to their Karma, just as in
the earlier stages of ether etc. They enter these plants
independently of their Karma. They do not enjoy
pleasure and pain while they abide there. The souls
use the rice and plants as their halting station without
being identified with it, as it is expressly stated in Sruti
to be a passing stage, like the previous stages of ether,
air etc. They do not lose their identity. The souls
are not born there for the purpose of retributive
enjoyment. Where real birth takes place and experience
of pleasure and pain, the fruits of actions begins, the
text refers to the operation of Karma as in “Those
whose conduct has been good will quickly attain a
good birth” Chh. Up. 5-10-7. -

Further if the word ‘born’ is taken in its literal sense,
then the souls which have descended into the rice
plants and are animating them would have to leave
them when they are reaped, husked, cooked and eaten.
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When a body is destroyed the seoul that animates it
abandons it. '

Therefore the descending souls are merely outwardly
connected with the plants animated by other souls.
They abide till they attain the opportunity for a
new birth.

1L 125 erggfafa S a g
Asuddhamithi cheth na sabdaath 316,

If it be said that (sacrificial work is) unholy, (we
say) not so, on account of scriptural authority.

Asuddham : unholy. Ithi: so, thus. Cheth :if. Na : no, not so
(the objection cannot stand). Sabdaath : on account of the word,
on account of the scriptural authority.

An objection to Sutra 24 is raised and
refuted.

An objection may be raised that the sacrificial work,
such as the Jyothishtoma sacrifice and the like where
animals are killed is unholy. Theretore its result may
cause the sacrificer to be actually born as a corn or a
plant as penalty for his cruel action. Such objection
is groundless, because the killing of animals in- sacrifices
causes no demerit as it is sanctioned by the
scriptures.

The sacrifices are not impure or sinful because the
scriptures declare them to be meritorious. The
scriptures alone can tell us what is Dharma and what
Adharma, what is holy and what is unholy. Our
knowledge of what is duty and the contrary of duty
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depends entirely on Sastras, because these are
Ateendriya, i. e., beyond sense perception and there
is in the case of right and wrong an entire want of
binding rules as to place, time and occasion. What in
.one place, at one time on one occasion is performed
as a right action, is a wrong action in another place,
at another time, on another occasion. Therefore no
one can know without a scripture, what is either right
or wrong. No doubt the scripture says that one must
not cause injury (Maa himsyaath sarva bhutaani-let
not any animal be injured (killed). That is the
general rule. ‘Let him offer an animal sacred to
Agnishoma’ is an exception. General rule and exception
have different spheres of application. They have
different scopes, settled by usage, and so there is no
conflict between them.

Therefore we conclude that the souls become
enclosed in plants when scripture says that the
descending souls from the Chandraloka become
plants. They are perfectly unconscious in these
stages.

L 1.26 afeasrnsy 1l
Rethah sigyogothha 317.

Then (the soul gets) connected with him who
performs the act of generation.

Rethaah : One who ejects the seminal fluid. Yoga: connection
with. Athha : then, afterwards.
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The discussion on the way of descent of the soul is
continued. What becomes of the Soul after its
clinging to the plants is now mentioned.

Chhandogya text declares “For whoever eats the
food and performs the act of generation, that again
he (the soul) becomes” (V-10-6.) Here again the
Soul's ‘becoming, i. e., he who performs the act of
.£eneration cannot be taken in its literal sense, because
aman is able to procreate when he attains puberty.
We have to understand that the soul gets connected
with one who performs the act of generation. We
again infer from this that the soul's becoming a plant
merely means its entering into connection with the
plant and not actual birth as such.

The soul after having entered into a corn or a plant
becomes connected to him who eats the corn or the
fruit and performs the act of copulation. In every
stage of its passage it retains its distinctive identity from
the bodies with which it may be connected.

Whenever one eats the food, whenever one performs
the act of coition, the descending soul becomes again
that food and that semen. The soul remains in him
in copulation only till he enters into the mother’s
wemb, with the semen injected. He has a touch with
the seminal fluid created by eating such grain and
ultimately attains a body in wombs. The soul does not
really take the form of and become identical with its
procreator, because one thing cannot take the form of
another thing. If it were to become literally the
:procreator, then there would be no possibility of the
soul’s getting another body.
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ML 1.27 NALLAE N

Yoneh Sareeram 318.

From the womb a (new) body (springs).

Yoneh : from the womb, Sareeram : the body.

The discussion on the nature of the descent of the
soul is concluded here.

After having passed through the various preceding
stages, the soul at last enters into the womb of the
mother. He attains a fully developed human body in
the womb of the mother which is fit for experiencing
the fruits of the remainder of works. The family in
which it is to be born is regulated by the nature of
this remainder as mentioned in Chh. Up. V-10-7. “Of
these, those whose conduct here has been good will
quickly attain some good birth, the birth of a Brahmana,
or a Kshatriya or a Vaisya. But those whose conduct
here has been bad will quickly attain an evil birth,
the birth of a dog, or a hog, or a Chandala”.

Thus it has been clearly shown that the soul
becomes plant, etc., in the same sense as it becomes.
ether etc.

The whole object of teaching this law of incarnation
is that you should realise that the Atman or the
Absolute alone is the highest bliss. This Atman alone
must be your sole object of quest. You should get
disgusted with this world of pain and sorrow and
develop dispassion and discrimination and try earnestly
to attain the eternal bliss of the Absolute.
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O ignorant man! O foolish man! O miserable
man! O deluded soul! Wake up from your long
slumber of ignorance. Open your eyes. Develop the
four means of salvation and attain the goal of life, the
summum bonum right now in this very birth. Come
out of this cage of flesh. You have been long imprisoned
in this prison house of body for time immemorial. You
have been dwelling in the womb again and again. Cut

‘the knot of Avidya and scar high in the realms of eternal
bliss.

Thus ends the first Pada (Section 1) of the third
Adhyaya (Chapter IlI) of the Brahma Sutras
or the Vedanta Philosophy.



CHAPTER III
Section 2

INTRODUCTION

In the preceding Pada or section the passage of the
soul to different spheres and its return has been
explained in order to create dispassion or disgust in
people who perform sacrifices to obtain heaven. If
they have a clear understanding of the fate of the soul
they will naturally develop Vairagya and will strive to
attain Moksha or the final emancipation.

This section starts with the explanation of the
soul's different states, viz, waking, dream, deep sleep.
The three states of the soul will be shown to be
merely illusory and the identity of the individual soul
and the Supreme Soul will be established.

A knowledge of the three states, wviz., waking,
dreaming and deep sleep, is very necessary for the
students of Vedanta. It will help them to understand
the nature of the fourth state, viz., Turiya or the state
of superconsciousnesss. For a student of Vedanta, the
waking state is as much unreal as the dream state.
The state of deep sleep intimates that the nature of
the Supreme Soul is Bliss and that Brahman is one
without a second and that the world is unreal.
Vedantins make a study of the four states very carefully.
They do not ignore dream and deep sleep states,
whereas the scientists draw their conclusions from the
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experiences of the waking state only. Hence, their
knowledge is limited, partial and incorrect.

In the last section the waking state of the soul has.
been fully dealt with. Now its dream state is taken up-
for discussion.

In order to make the students understand the true
significance of the Maha-Vakya or the great sentence
of the Upanishad “Tat Twam Asi"—"Thou art That”,
this section explains the true nature of “That” and.
“Thou”.

SYNOPSIS

This section starts with the explanation of the-
states of dream, deep sleep and so on. Then it discusses.
the two-fold nature of Brahman, one immanent and
the other transcendent. Lastly it deals with the-
relation of Brahman to the individual soul as well as.
to the world.

Adhikarana—I ;: (Sutras 1-6) treats of the soul in
the dreaming state. The vision in dreams is of a.
wonderful character.  According to Sri Sankara the
three first Sutras discuss the question whethér the
creative activity attributed to the Jiva or the individual
soul in some Sruti texts produces objects as real as.
those by which the soul in the wakmg state is
surrounded or not.

Sutra 3: says that the creations of the dreaming
soul are mere “Maya” or illusion as they do not fully
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-exhibit the nature or character of real objects, as they
are wanting in the reality of the waking state.

Sutra 4 : intimates that dreams, although mere
Maya, yet have a prophetic quality. Some dreams are
indicative of future good or bad.

Sutras 56 and 6: say that the soul, although it is
identical with the Lord, is not able to produce in dreams
a real creation, because its knowledge and power are
obscured by its connection with the gross body. The
rulership is hidden by ignorance in the Jiva state. It is
not possible for the individual soul to dream a good or
a bad dream according to his own choice as he in
his present state of bondage is ignorant of the future.

Adhikarana—I1I : (Sutras 7-8) teaches that the soul
abides within Brahman in the heart in the state of
deep sleep.

Adhikarana—III : (Sutra 9) gives reasons to assume
‘that the soul awakening from sleep is the same that
went to sleep. What has been partly done by a person
before going to sleep is finished after he wakes up.
He has also a sense of self-identity. He has memory
of past events. He has memory in the shape of ‘I am
‘the person who had gone to sleep and who have now
awakened.’

Adhikarana—IV (Sutra 10) explains the nature of

a swoon. It intimates that swoon is half death and
half deep sleep, a mixture of these two states.

Adhikarana—V : (Sutras 11-21) intimate the nature
of Supreme Brahman in which the individual soul is
merged in the state of deep sleep.
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Sutra—11 : declares that Brahman is devoid of
distinctive attributes (Nirvisesha). Brahman with
attributes is only for the sake of Upasana or pious
worship of devotees. It is net its real nature.

Sutra—12 : declares that every form due to limiting
.adjunct is denied of Brahman. In every passage of Sruti
identity is affirmed. The Supreme Truth is Oneness.
Separateness is for devotion. There isonly one Infinite
formless essence or Principle in reality.

Sutra—13 : says that the whole universe characterised '
by enjoyers, things to be enjoyed and a ruler has
Brahman for its true nature.

Sutra—14 : says that the assumption of diversity or
plurality is objectionable. Brahman is destitute of
.all forms.

Sutra—15 : says Brahman appears to have forms, as
it were. This is due to its connection with its unreal
limiting adjuncts, just as the light of the sun appears
straight or crooked, as it were, according to the nature
of the thing it illumines.

Sutra—16 : says that the Sruti (Brihadaranyaka)
-expressly declares that Brahman is one uniform mass of
.consciousness or intelligence and has neither inside
nor outside.

Sutra—17 : says the other scriptural passages and
the Smriti also teach that Brahman is without
attributes.

Sutra—I18 : declares that just as the one luminous
sun when entering into relation to many . different
waters is himself rendered multiform by his limiting
adjuncts, so also the one Unborn Brahman.

B.S—4
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Sutra—19: Here the Poorvapakshin  ebjects.
There is no similarity of the two things compared as
in the case of Brahman any second thing is not
apprehended or experienced like water. Brahman is
formless and all-pervading. Itis not a material thing.
Sun has a form. It is a material thing. Water is
different from the sun and is at a distance from the sun.
Hence the sun may be reflected in the water.

Sutra—20 : The objection raised in Sutra 19 is
refuted. The similarity is only in point of the
participation in the distortion and contortion, in increase
and decrease of the image reflected. Brahman partici-
pates as it were in the attributes and states of the body
and other limiting adjuncts with which it abides. Two
things are compared with reference to some particular
points or features only.

Sutra—21 : says the scriptures declare that the
Atman is within the Upadhis or limiting adjuncts.

Adhikarana—VI: (Sutras 22-30) teaches that the
clause “‘neti, neti”—"not this, not this” in Brihadaranyaka
Upanishad I 3. 6 denies the gross and subtle forms of
Brahman given in Bri. Up. IL. 3.1 and not Brahman
itself.

Sutras—23-26 : further dwell on Brahman being in
reality devoid of all distinctive attributes which are
entirely due to the limiting adjuncts or Upadhis.

Sutras—27, 28 : express the views of the Bhedaabhe-
davadins. They say there is difference as well as
non-difference between the individual soul and Brahman.
The separateness and oneness is like a serpent in

quiescence and motion.
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Sutra—29 : This Sutra refutes the view of the
Bhedaabhedavadins and establishes the final truth which
has been declared in Sutra 25 viz., that the difference
is merely illusory due to fictitious limiting adjuncts and
identity or non-difference is the reality.

Sutra—30 : Sutra 29 is confirmed. The Sruti in fact
expressly denies separateness. :

Adhikarana-—VII: (Sutras 31-37) explains that
Brahman is one without a second and expressions which
apparently imply something else as existing are only
metaphorical.

Brahman is compared to a bridge or a bank or
causeway not to indicate that He connects the world
with something else beyond Him but to show that He
is the protector of the worlds and is also like a causeway,
the support of the individuals while crossing over this
ocean of life.

He is conceived to be symbolised and located in a
limited space for facility of meditation on the part of
those who are not very intelligent.

Adhikarana—VI1II : (Sutras 38-41) intimates that
the fruit of actions is not as Jaimini thinks, the
independent result of actions acting through Apoorva,
but is dispensed by the Lord. The Lord who is,
all-pervading is the bestower of fruits of actions,
according to merits and demerits.
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Sandhyaadhikaranam : Topic (Adhikarana) 1.
The soul in the dream state.
(Sutras 1-6)

1L 21 @=% gieag fg
Sandhye Srishtiraaha hi 319.

In the intermediate stage (between waking and deep
sleep, there is (a real) creation ; because (the Sruti)
says so.

Sandhye : in the intermediate stage (betweem waking and deep
sleep, ¢. e., in the dream state). Srisktih : (there is real) creation.
Adaha : (Sruti) says so. Hi : because.

The state of dream is now considered.

Sutras 1 and 2 are Poorvapaksha Sutras and set out
the view that what we see in dreams are true creations
because of the word ‘Srijate’ (creates).

The word ‘Sandhya’ means dream. It is called
‘Sandhya’ or the intermediate state because it is midway
between waking (Jagrat) and the deep sleep state
(Sushupti). That place is called the intermediate
state or place because it lies there where the two
worlds or else the place of waking and the place of
.deep sleep join.

Scripture declares, “when he falls asleep, there are
no chariots, in that state, no horses, no roads, but he
himself creates chariots, horses and roads, etc.” (Bri.
Up. IV. 3-9-10). Here a doubt arises whether the
creation which takes place in dreams is a real one
{Paramarthika) like the creation seen in the waking
state or whether it is illusory (Maayaa).
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The Poorvapakshin holds that in the dreaming state
there is a real creation.

In that intermediate state or dream the creation
must be real, because scripture which is authoritative
declares it to be so, ‘‘He (the individual soul) creates.
chariots, horses, roads,” etc. We, moreover, infer this
from the concluding clause, “He indeed is the creator”
(Bri. Up. IV. 3. 10).

Further there is no difference between the
experience of the waking state and that of the dreams
state. Atman in dream gets pleasure by going in a car,
hearing mugic, seeing pleasure-sights and eating
sumptuous food even as in the waking state.

Hence the creation of the dream state is real and

originates from the Lord Hlmself just as ether, etc.,
sprang from Him.

1L 22 fratard 9% gamgaa )

Nirmaataatram Chaike, Putraadayascha 320.

And some (the followers of one Sakha, namely, the
Kathakas) (state that the Supreme Lord is the)
Creator ; sons. etc., (being the lovely things which He
creates).

Nirmaatagram : creator, the shaper, the builder, the maker.
Cha: and, moreover. Eke: some (followers of the particular
Sakhas of the Vedas). Putradayah : sons, etc. Cha : and, also.

The Poorvapakshin or the opponent gives a further
argument to show that the creation even in dreams is
by the Lord Himself, *He who is awake in us while
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we are asleep, shaping one lovely thing after another,
‘that is Brahman" (Kath. Up. IL 5. 8).

‘Kama’' (lovely things) in this passage means sens,
-etc., that are so called because they are beloved. The
term ‘Kama’ does not denote mere desires. It is used
in this sense in.the previous passage also, such as
“Ask for all Kamas according to thy wish” (Kath.
Up. I. 1. 25). That the word Kama there means sons,
etc., we infer from Kath Up. L 1.23, where we find
‘these Kamas described as sons and grandsons, etc.

Even in dreams the Lord Himself creates just as in
the case of the waking state. Therefore the world of
dreams is also real.

"The scripture declares “This is the same as the place
of waking, for what he sees while awake the samz he
sees while asleep” (Bri. Up. IV. 3. 14). Hence the
world of dreams is real.

To this we reply as follows.

11 23 RIAATE g FEAAATHAEIAM_ ||

Maayaamaatram tu, Kaartsnyenaanabhivyaktaswa-
roopatvaat ~321.

But it (viz., the dream wo:ld) is mere illusion on
account of its nature not manifesting itself with the
totality (of the attributes of reality).

Maazyaamaatram : mere illusion. Tu: but. Kaartsnyens :
entirely, fully, Anabhivyaklaswaroopatvaat: on account of its
natuare being unmanifested.

The thesis adduced in Sutras 1 and 2 is now
criticised.
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The word ‘tu’—but, discards the view expressed.by
the two previous Sutras. The world of dreams is not
real. It is mere illusion. There is not a particle of
reality in it. The nature of the dream-world does not
agree entirely with that of the waking world with
Tespect to time, place, cause and the circumstance of
non-refutation. Hence the dream world is not real
like the waking world.

In the first place there is in a dream no space for
chariots and the like, because those objects cannot
possibly find room in the limited confines of the body.
If you say that the soul goes out and enjoys objects,
how can it go hundreds of miles and return within a
few minutes ?

Ina dream the soul does not leave the body;
because if it did, then one who dreams of having gone
to London would find himself  there on waking, while
he went to sleep in Bombay. But as a matter of fact,
he awakes in Bombay only.

Further while a man imagines himself in his dream
going in his body to another place, the by-standers see
the very same body lying on the cot.

Moreover a dreaming person does not see in his
-dream other places such'as they really are. But if he
in seeing them did actually go about, they would appear
to him like the things he sees in his waking state.

Sruti declares that the dream is within the body,
* But when he moves about in dream, he moves about
according to his pleasure within his own body.” (Bri.
Up. I1. 1. 18).
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In the second place we notice that dreams are i
conflict with the conditions of time. One man who is
sleeping at night dreams that it is day. Another man
lives during a dream which lasts for ten minutes only,
through fifty years. One man sees at night an eclipse
of the sun in his dream.

In the third place, the senses which alone can bring
the sensation of sight etc., are not functioning in dream.
The organs are drawn inward and the dreaming person
has no eyes to see chariots and other things. How
can he get in the twinkling of an eye materials for
making chariots and the like ?

In the fourth place the chariots etc., disappear on
waking. The_chariots etc., disappear even in the
course of the dream. The dream itself refutes what
it creates, as its end contradicts its beginning. The:
chariot is suddenly transferred into a man, and a man
nto a tree.

Scripture itself clearly says that the chariots, etc.,
of a dream have no real existence. “There are no
chariots in that state, no horses, no roads, etc.”

Hence the visions in a dream are mere illusion.

The argument that the dream-world is real, because
itis also a creation of the Supreme Lord like this
waking world is not true, because the dream world is
not the creation of the Lotd, but of the individual
soul. The Sruti declares “When he dreams he himself
puts the physical body aside and himself creates a
dream body in its place” Bri. Up. IV.3. 9. This
passage of the Sruti clearly proves that it is the
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individual soul who creates the dream world and not
the Lord.

I 2.4 gaw fy sRoe = afgg:
Soochakascha hi Sruteraachakshate cha tadvidah 322,

But (though the dream-world is an illusion), yet it
is indicative (of the future), for (so we find) in the
Sruti, the dream-experts also declare this.

Soochaka : indicative, suggestive. Cha: moreover, and. Hi:
because, as, for. Sruteh: from the Sruti. Aachakshate : say,
affirm. Cha: also. Tadvidah: dream-experts, those who know
the secrets of dream.

An argument in support of Sutra 3 is given.

The word ‘Tadvid’ or expert means those who know
how to interpret dreams such as Vyasa, Brihaspati, and
the rest.

Well then, as dreams are mere illusion, they do not:
contain a particle of reality? Not so we reply:
because dreams are prophetic of future good and bad:
fortune. For scripture says “When a man engaged
in some sacrifice undertaken for a special wish sees in
his dreams a woman, he may infer success from that
dream-vision ” (Chh. Up. V. 2.8). Other scriptural
passages declare that certain dreams indicate speedy
death, ¢. g., “If he sees a black man with black teeth,
that man will kill him.”

Those who wunderstand the science of dreams
maintain that to dream of riding on an elephant:
and the like is lucky while it is unlucky to dream of
riding on a donkey.” “Whatever a brahmin or a
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god, a bull or a king may tell a person in dream, will
doubtless prove true.”

Sometimes one gets Mantras in dream. Lord Siva
taught Viswamitra in dream the Mantra called
Ramaraksha. Viswamitra exactly wrote it out in the
morning, when he awoke from sleep.

In all these cases the thing indicated may be real.
“The indicating dream however, remains unreal as it is
refuted by the waking state. The doctrine that the
dream itself is mere illusion thus remains uncontradicted.

The word creation in dream in the first Sutra
is used in a secondary and figurative sense. The
soul's good and bad deeds bring about pleasure and’
pain enjoyed during dream, by means of dream-
experiences. In the waking state the light of the
soul operates along with the light of the sun to bring
about experiences. The dream state is referred to, to
show the self-activity of the soul even after the
senses are shut off and there is no operation of external
light. It is this fact that is the primary teaching.
The reference to creation in dreams is secondary.

The world of dreams is not real in the same sense
as the world consisting of ether is reall. We must
remember that the so-called real creation with its
ether, air, etc., is not absolutely real. The world of
ether, etc., vanishes into nothing when the individual
soul realises its identity with the Supreme Soul.

. The dream-creation, however, is stultified every day.
That the dream is mere illusion has therefore to be
understood very clearly and decisively,
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L 25 safiverarg fafd af g seafiaat |

Paraabhidhyaanaattu tirohitam Tate hyasya bandha-
viparyayau. 323.

But by meditation on the Supreme Lord, that which
is hidden (by ignorance, viz., the equality of the Lord
and the soul becomes manifest), because from him (the
Lord) are its (the soul’s) bondage and freedom:.

Paraabhidhyaanaat : by meditation on the Supreme Lord. Tu:
ibut. Tirohitam : that which is hidden. Tatah : from Him (the
Lord), Hi: for. Asya: his, of the individual soul. Bandhavi-
patyayau : bondage and its opposits, <. e., freedom.

The Poorvapakshin or the opponent says: The
individual soul is a part (Amsa) of the Supreme soul,
just as a spark is a part of the fire. Just as fire and
spark have in common the powers of burning and giving
light, so also the individual soul and the Lord have in
common the powers of knowledge and rulership.
‘Therefore the individual soul may by means of his
lordship create in the dreaming state chariots and the
like at will (Sankalpa) like the Lord.

This Sutra refutes it and says that,the soul now is
different from the Lord on account of Avidya or
ignorance. The rulership is hidden by ignorance in the
Jiva state. It becomes manifest only when in the state
of meditation on the Lord. This ignorance is dispelled
by the knowledge, “I am Brahman”, just as through the
action of a strong medicine the power of sight of the
blind man becomes manifest.

The Sruti declares “when that God is known all
fetters fall off ; sufferings are destroyed and birth and
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death cease. From meditating on Him there arises:
on the dissolution of the body, a third state, that of
universal Lordship: he who is alone is satisfied".
(Svet. Up. I. 11). Till the knowledge dawns the:
individual soul cannot create at will anything real.

Lordship does not come to man spontaneously. It
does not on its own accord reveal itself to all men, as.
the bondage and freedom of the individual soul come
from the Lord. That means : from knowledge of Lord’s
true nature, 'i. e., from realisation of God freedom
comes; from ignorance of His true nature comes.
bondage. Till such realisation comes, where is then
any power of creation ?

IIL 26 SEawTET arsfy

Dehayogaadvaa So-pi 324.

And that (viz., the concealment of the soul's.
rulership) also (results) from its connection with
the body.

Dekhayogaat : from its connection with the body. Vaa: and, or.
Sah : that (the concea}ment of the soul’s rulership). Ap: : also,

Sutra 5 is amplified here.

Such hiding of power is due to embodiment of the
soul. The state of concealment of the soul's knowledge
and Lordship is due to its being joined to a body, i. e..
to a body, sense-organs, mind, intellect, sense-objects,
sensations, etc., on account of ignorance. Just as fire
is hidden in wood or ashes, the knowledge and power
of the soul are hidden, though the Jiva is really the
Supreme Lord. Hence the soul does not itself create.
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If it can, it will never create unpleasant dreams. No
one ever wishes for something unpleasant to himself.

The soul’s knowledge and Lordship remain hidden as
long as he erroneously thinks himself as the body,. etc.,
.as long as he is under the wrong notion of not being
-distinct from those limiting adjuncts.

Sruti declares that the soul is non-different from
the Lord. “Itis True, it is the Self, Thou art That,
O Svetaketu!” But its knowledge and power are
obscured by its connection with the body.

Though the dream-phenomena are like waking
phenomena in their having relative reality. The Sruti
itself declares that they do not really exist. As the
dreams are due to Vasanas acquired during the waking
state, the similarity between the dream state and the
waking state is declared. :

From all this it follows that dreams are mere illusion.
"They are false.

Tadabbaavaadhikaranam : Topic (Adhikarana) 2.

The soul tn dreamless sleep.
(Sutras 7-8)

T 27 TEATET A a9 FROWI 9 Ul
Tadabhaavo Nadeeshu Tat Sruteh Aatmani Cha 328,

The absence of that (. e.. of dreams, i. e., dreamless
.sleep) takes place in the nerves (Nadis or psychic
«<currents) and in the self, as it is known from the Sruti
©r scriptural statement.
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Tadabhaavvah : absence of ghat (dreaming), 4. e., deep sleep.
Nadeeshy : in the nerves (psychic currents). Tat srufeh : as it is.
known from the Srutis. Aatmani : in the sclf. Cka : and, also.

(Tat : about it).
The state of dreamless deep sleep is now discussed.

The state of dream has been discussed. We are
now going to enquire into the state of deep sleep.
(Sushupti).

Various Sruti texts describe the soul as resting in
deep sleep in nerves (Nadis), in Prana, in the heart, in.
itself, in Brahman or the Absolute.

In different Sruti passages deep sleep is said to take:
place under different conditions.

“When a man is asleep reposing and at perfect rest
so that he sees no dreams, then he has entered into.
these Nadis (nerves)”. (Chh. Up. VIIL. 6. 3). In
another place it is said with reference to the Nadis,.
“Through them he moves forth and rests in the region.
of the heart” (Bri. Up. II. 1. 19). .In another ‘place
it is said “In these the person is when sleeping, he sees.
no dream. Then he becomes one with the Prana
alone.” (Kau. Up. IV. 20). In another place it is.
said “That ether which is within the heart in that
he reposes” (Bri. Up. - IV. 4. 22). In Chhandogya
Upanishad it is said “Then he becomes united with.
that which is, he is gone to his self’ (Chh. Up.
VI. 8 1). In Brihadaranyaka Upanishad it is said
“Embraced by the highest Self he knows nothing that
is without, nothing that is within.,” (Bri. Up. IV. 3. 21).
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“When this being full of consciousness is asleep......
lies in the ether, i. e., the real self which is in the
heart” (Bri. Up. IL. 1. 17).

Here the doubt arises whether the Nadis, etc.,
mentioned in the above passages are independent from
each other and constitute various places for the soul
in the state of deep sleep or if they stand in mutual
relation so as to refer to one place only.

The Poorvapakshin or the opponent holds the former
view on account of the various places mentioned serving
one and the same purpose. Things which serve the
same purpose, e. g., rice and barley do not depend
on each other. As all the words which stand for the
places enumerated are in the same case, vi:., the
locative case in the texts, they are co-ordinate and
therefore alternatives. If mutual relation was meant
then different case-endings would be used by the Sruti.
Hence we conclude that in the state of deep sleep the
soul optionally goes to any one of those places, either
the Nadis, or that which is, thé Prana, the heart, etc.

The Sutra refutes the view of the Poorvapakshin and
says that they are to be taken as standing in mutual
relation indicating the same place. The view that the
soul goes to one or another of these is not correct.
The truth is that the soul goes through the nerves
to the region of the heart and there rests in Brahman.

There is no alternative here. The assertion made
above that we are compelled to allow option because
the Nadis, etc., serve one and the same purpose is
without foundation. The authority of the Srutis is
weakened if we allow option between two statements
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of the Sruti. If you recognise one alternative, the
authority of the other alternative is denied.

Further the same case is used where things serve
different purposes and have to be combined. We say,
e. g., he sleeps in the palace, he sleeps on a cot.” We
have to combine the two locatives into one as “He
sleeps on a cot in the palace.” Even so the different
statements have to be combined into one. “The soul
goes through the Nadis to the region of the heart and
then rests in Brahman.” Just as a man goes along the
Ganges to the sea so also the soul goes through the
Nadis to Brahman. So he attains Swarupa.

Scripture mentions only three places of deep sleep,
viz, the Nadis, the pericardium and Brahman. Among
these three again Brahman alone is the lasting place of
deep sleep. The Nadis and the pericardium, are mere
roads leading to it. The ‘Puritat’ or pericardium is the
.covering which surrounds the lotus of the heart.

In deep sleep the mdmdual soul rests in Brahman,
‘but there is a thin veil of 1gnorance between him and
the Supreme Soul. Hence he has no direct knowledge
of his identity with the Supreme Soul, as in Nirvikalpa
Samadhi or superconscious state. The Sruti declares
“He becomes united with the True, he is gone to his
.own (Self)” (Chh. Up. VI. 8),

In the Kaushitaki Upanishad the three places are
amentioned together. “In these the person is when
sleeping he sees no dreams. Then be becomes one
-with the Prana (Brahman) alone”. (Chap. IV. 20).

Therefore Brahman is the resting place of the soul
-in deep sleep.
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11 2.8 oTd: qAISEAT |
Atah Prabodhosmaat 326

Hence the waking from that (viz., Brahman).

Atah : hence. Prabodhah : waking. Asmaat: from this (¢. e.
Brahman).

The mode of waking from deep sleep is now
described.

Therefore waking is coming from that state of union
with Brahman or Atma.

Brahman is the place of repose of deep sleep. That
is the reason why the Sruti texts which treat of deep
sleep invariably teach that in the waking state the
individual soul returns to waking consciousness from
Brahman. The Sruti declares: “In the same manner,
my child, all these creatures when they have come
back from the True do not know that they have come
back from the True” (Chh. Up. VI. 10. 2). This Sruti
passage clearly intimates that the Jiva or the individual
soul returns from the True or Brahman to the waking
state and that the Jiva rests or merges himself in
Brahman and not in the Nadis, Hita, etc., during deep
sleep. But he does not realise his identity with
Brahman in deep sleep as he is enveloped by the veil
of ignorance.

Brihadaranyaka Upanishad also declares “When the
time comes for the answer to the question “whence
did he come back ?” (II. 1. 16), the text says, “As
small sparks come forth from fire, thus all Pranas come
forth from that Self.” (IL. 1. 20).
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If there were optional places, to which the soul may
resort, in deep sleep, the Sruti would teach us that
it awakes sometimes from the Nadis, sometimes from the
pericardium  (Puritat), sometimes from the Self
(Brahman).

For this reason also Brahman is the place of deep
sleep. The Nadis are only the gateway to Brahman.

Karmanusmritishabdavidhyadhikarana : Topic (Adhikarana) 3.

The same soul returns from deep sleep.

IIL 29 & oF g waigefansziafas: |

Sa Eva tu Karmaanusmritisabdavidhibhyah 397.

But the same (soul returns from Brahman after deep
sleep) on account of work, remembrance, scriptural
text and precept.

Sah Eva : the self-same soul (which went to sleep). Twu: but.
Karmaanusmritisabdavidhibhyah : on account of Karma or work,
memory, scriptural authority and precept. .

(Seh : he. Ewa: only, and no other).

Karma : activity, on account of his finishing the action left
unfinished. Anusmriti : remembrance, on account of memory of
identity. Sabda: from the Sruti. Vidkibhyalh : from the
commandments.

Here we have to enquire whether the soul when
awaking from deep sleep is the same which entered
into union with Brahman or another one.

Tke word “tu”-but-removes the doubt.

If another self arose from sleep, the consciousness of
personal identity (Atmaanusmarana) expressed in the
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words “I am the same as I was before” would not be
possible. ‘

The Poorvapakshin or the opponent ‘holds that
there is no fixed rule on this point. There can be no
rule that the same soul arises from Brahman. When
a drop of water is poured into a big basin of water, it
becomes one with the latter. When we again take:
out a drop it will be difficult to manage that it
should be the very same drop. It is hard to pick it
out again. Even so when the individual soul has
merged in Brahman in deep sleep it is difficult to say
that the self-same Jiva arises from Brahman after deep.
sleep. Hence some other soul arises after deep sleep-
from Brahman. ‘

This Sutra refutes this and says that the same soul
which in the state of deep sleep entered Brahman again
arises from Brahman, after deep sleep, not any other
for the following reasons.

The person who wakes from sleep must be the same.
because what has been partly done by a person before
going to sleep is finished after he wakes up. Men
finish in the morning what they had left incomplete
on the day before. ' It is not possible that one man
should proceed to complete a work half done by another
man. If it were not the same soul, then the latter
would find no interest in completing the work which
has been partly done by another. In the case of
sacrifices occupying more than one day, there would
be several sacrifices. Hence it would be doubtful to
whom the fruit of the - sacrifice as promised by the
Veda belongs. This would bring stultification- of the
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sacred text. Therefore it is quite clear that it is one
and the same man who finishes on the latter day the
work begun on the former.

He has also a sense of self-identity. He experiences
identity of personality before and after sleep, for if
sleep leads to liberation by union with Brahman, sleep
will become thé means of liberation. Then scriptural
instructions would be useless to attain salvation. If the
person who goes to sleep is different from the person
who rises after sleep, then the commandments of the
scriptures with reference to work or knowledge would
be meaningless or useless. -

The person rising from sleep is the same who went
to sleep. If it is not so he could not remember what
he had seen, etc., on the day before, because what one
anan sees another cannot remember. He has memory
of past events. One cannot remember what another
felt. He has memory or recollection in the shape of
“Iam the person who had gone to sleep and who have
mow awakened.

The Sruti texts declare that the same person rises
. again. “He hastens back again as he came to the
place from which he started, to be awake” (Bri. Up.
IV. 3.16). “All these creatures go day after day into
Brahman and yet do not discover Him.” (Chh. Up.
VIIL. 3. 2). “Whatever these creatures are here
whether a tiger, or a lion, or a wolf, or a boar, or a
worm, or a midge or a gnat, or a mosquito, that they
become again.” (Chh. Up. VI 10. 2). These and
similar texts which appear in the Chapters which deal
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with sleeping and waking have a proper sense only
if the self-same soul rises again.

Moreover if it is not the same soul, Karma and
Avidya will have no purpose.

Therefore from all this it follows that the persom

rising from sleep is the same that went
to sleep.

The case of the drop of water is not quite
analogous, because a drop of water merges in the basin
of water without any adjuncts. Therefore it is lost
for ever but the individual soul merges in Brahman
with its adjuncts (wiz. body, mind, intellect, Prana,
sense). So the same Jiva rises again from
Brahman on account of the force of Karma and
desire.

When the individual soul enters Brahman in deep
sleep, he enters like a pot full of salt water with
covered mouth plunged into the Ganges. When he
awakens from sleep it is the same pot taken out of the
river with the same water in it. Similarly the
individual soul enveloped by his desires goes to sleep
and for the time being puts off all sense-activities and
goes to the resting place namely, the Supreme Brahman
and again comes out of it, in order to get further
experiences. He does not become identical with
Brahman like the person who has obtained liberation.
Thus we hear that the same soul which had gone to
sleep awakes again into the same body.

Hence it is an established fact that the same soul
awakes from deep sleep.
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Muagdherdbasampatyadhikarana : (Adbikarana) 4.

The nature of swoon.

TIL 210 grasgawqia: a1
Mugdherdhasampattih Pariseshaat 328.

In a swoon (in him who is senseless) there is half
union on account of this remaining (as the only
alternative left, as the only possible hypothesis).

Mugdhe : in a swoon. Ardhasampattih : partial attainment of
the state of deep sleep or death. Pariseshaat : on account of the
remaining ; because of excess; as it is a state in addition to
all others.

The state of a swoon is now discussed.

The Poorvapakshin says, “There are only three
states of a soul while living in the body, viz., waking,
dreaming and deep sleep. The soul's passing out of the
body is the fourth state or death. The state of swoon
cannot be taken as a fifth state. A fifth state is
known neither from Sruti nor Smriti.

What is swoon then ? Is it a separate state of the
soul or is it only one of these states ?

It cannot be waking, because he does not perceive
external objects, by the senses.

May this case be similar to that of the arrow-maker ?
Just as the man working in the preparation of an arrow,
although awake, is so absorbed in his work that he
perceives nothing else, so also the man also who is
stunned by a blow may be awake but may not perceive
anything else as his mind is concentrated on the
sensation of pain caused by the blow of a stick.
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- No, wereply. The case is different owing to the
absence of consciousness. The arrow maker says, “I
was not conscious of anything but the arrow for such
a length of time.” The man who returns to -conscious-
ness from a swoon says, “I was conscious of nothing.
I was shut up in blind darkness for such a length of
time. A man who is waking keeps his body straight
or upright but the body of a swooning person falls
prostrate on the ground. Therefore a man in a swoon
is not awake. :

He is not dreaming, because he is totally unconscious.

It is not deep sleep because there is happiness in
deep sleep whereas there is no happiness in the state
of swoon.

He is not dead also, because -he continues to
breathe and his body is warm. When a man has
‘become senseless and when people are in doubt whether
he is alive or dead, they touch the region of his heart
in order to find out whether there’is \‘warmth in his
body or not. They place their hands to his nostrils
to find out whether there is breathing or not. If
they do not perceive warmth or breath they come to
the conclusion that he is dead and take his bady to the
crematorium to burn it. If there are warmth and
breathing they conclude that he is not dead. They
sprinkle cold water on his face so that he may come
back to consciousness.

The man who has swooned away is not dead, because
he comes back to consciousness after some time.

Let us then say that a man who has swooned lies
in deep sleep as he is unconscious and at the same time
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not dead. No, we reply. This is also not possible
owing to the different characteristics of the
two states.

A man who has swooned does sometimes not
breathe for a long time. His body shakes or trembles.
His face is dreadful. His eyes are staring wide open.
But a sleeping man looks calm, peaceful and happy.

He draws his breath at regular intervals. His eyes
are closed. His body dees not tremble. A sleeping
man may be waked by a gentle stroking with the hand.
He who is lying in a state of swoon cannot be
wakened even by a blow with a stick. Swoon is due
to external causes such as blow on the head with a stick,
etc., while sleep is due to fatigue or weariness.

Swoon is only half-union. The man in the state of
swoon belongs with one half to the side of deep sleep,
with the other half to the side of the other state, i. e.,
death. It is only half-sleep. We do not mean by this
that he half enjoys Brahman. We mean that it partly
resembles sleep. It is half death, a state almost
bordering upon death. In factitis the door to death.
If there is a remnant of Karma he returns to conscious-
ness. Else, he dies.

The man in the state of swoon belongs with one
half to the side of deep sleep, with the other half to the
side of the other state, i. e., death.

Those who know Brahman say that swoon is
half-union. In a swoon the person partially attains
the state of deep sleep as there is no consciousness in
that state and he returns to consciousness and partially
the state of death as he experiences pain and misery
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which are expressed through distortion of face and
limbs.

The objection that no fifth state is .commonly
acknowledged is without much weight, because as that
state occurs occasionally only it may not be generally
known. All the same it is known from ordinary
experience as .well as from the science of Ayurveda.
Itis a separate state, though it happens occasionally.
As it is a mixture of the two states, viz., deep sleep and
death it is not considered as a fifth state.

\
Ubhayalingaadhikarana : Topic (Adhikarana) 5.

The mature of Brahman.
(Sutras 11-21)

I 211 7 &marsly ReEnmafey @93 1)

Na Sthaanatcpi Parasyobhayalingam Sarvatra Hi 329.

Not on account of (difference of) place also two-fold
characteristics can belong to the Highest ; for every-
where (scripture teaches It to be without any
difference).

Na : not. Sthaanatak : on account of (difference of) plage.
Api: even. Parasya:of the Highest (i.e., Brahman). Ubkaya-
lingam : two-fold characteristics, Sarvatra : everywhere, Hzi:
because.

The Sutrakara now proceeds to deal with the
nature of Brahman.

In the scriptures we find two kinds of description
about Brahman. Seme texts describe it as qualified, i e.,
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with attributes and some as unqualified (without
-attributes). ‘“From whom all activities, all desires, all
-odours and all tastes proceed” (Chh. Up. III. 14. 2).
This text speaks of attributes. Again, “It is neither
coarse nor fine, neither short nor long, neither redness
‘nor moisture.” etc. (Bri. Up. III. 8.8). This text speaks
-of Brahman without attributes. .

Are we to assume that both are true of Brahman
according as it is or is not connected with limiting
adjuncts or Upadhis or have we to assume only one
-of them as true and the other false ? and if so, which is
true ? and why it is true ? /

This Sutra says that the Highest Brahman cannot by
itself possess double characteristics. In the case of
Brahman you cannot say that it has two aspects, viz.,
with form and attributes, and without form and
.attributes, i. e, with Upadhis t(limiting adjuncts) and
without Upadhis, because it is described everywhere
as being Nirguna (without attributes).

Both cannot be predicated of one and the same
Brahman because it is against experience. One and
the same thing cannot have two contradictory natures
at the same time. Brahman cannot at the same time
have form and be formless.

The redness of a flower reflected in a crystal does
not change the nature of the crystal which is colourless.
Even so the mere connection of a thing with another
-does not change its nature. It is an altogether erroneous
mnotion to impute redness to the crystal. The redness
-of the crystal is unreal. A thing cannot change its real
‘nature. Changes of its real nature means annihilation.
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Similarly in the case of Brahman, its connection with
‘the limiting adjuncts like earth, etc., is due to ignorance.
.An Upadhi cannot affect the nature of Brahman, such
‘Upadhi being merely due to Avidya or nescience. The
-essential character of a thing must always remain the
‘same whatever may be the conditions imposed on it.
If however it appears to be altered it is surely due to
.ignorance. /

Therefore we have to accept that Brahman is without
attributes, because all Sruti texts whose aim is to
represent the nature of Brahman such as “It is without
sound, without touch, without form, without decay”
"(Kath. Up.I. 3. 15) teach that it is free from all
.attributes.

Brahman with attributes is only for the sake of
Upasana or pious worship of devotees, it is not its real
nature.

I 212 & A [ gQwaag==T |
Na Bhedaaditi Chenna Pratyekamatadvachanaat 330.

If it be said that it is not so on account of difference
- (being taught in the scriptures), we reply that it is not
s0, because with reference to each (such form), the
Sruti declares the opposite of that.

Na : not so. Bhedaat : on account of difference (being taught
in the scriptures). Ithi: thus, as, so, this. Chet : if. Na: not so.
Pratyekam : with reference to ‘each. Atadvachanaat : betause of
the declaration of opposite of that.

(Atad : absence of that. Vachanaat: on account of the
statement).
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An objection to the preceding Sutra is raised and:
refuted.

This Sutra consists of two parts namely an objection
and its reply. The objection portion is “Bhedaat Iti
Chet” and the reply portion is “Na Pratyekamatadva-
chanaat”.

The Poorvapakshin says, “The various Vidyas teach
different forms of Brahman. It is said to have four
feet (Chh. Up. IIL. 18. 1) ; to consist of sixteen parts.
or Kalas (Pras. Up. VI. 1); to be characterised by
dwarfishness (Kath. Up. V. 3) ; to have the three worlds
for its body (Bri. Up. I. 3. 22) ; to be named Vais-
vamara (Chh. Up. V. 11. 2), etc. Hence we must
admit that Brahman is also qualified.” '

This Sutra refutes it and declares that every such
torm due to limiting adjunct is denied of Brahman in
texts like “This bright, immortal being who is in this.
earth and that bright immortal corporeal being in the
body are but the self” (Bri. Up.II.5.1). Such texts.
clearly indicate that the same self is present in all
limiting adjuncts like earth, etc. Therefore there is
only oneness. It, therefore, cannot be maintained that
the conception of Brahman with various forms is taught
by the Vedas.

In every passage identity is also affirmed. The
Supreme Truth is oneness. Separateness is for
devotion. The Sruti declares that the form is not true-
and that there is only one formless essence or principle
in reality.
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1L 213 oY |49 |
Api Chaivameke ’ 331.

Moreover some (teach) thus.

Api : also. Cha : moreover, and. Evam : thus. Eke : some.
A further argument is given in support of Sutra 11.

Some Sakhas ‘or recensions of the Vedas directly
:teach that the manifoldness is not true. They pass a
critical remark on those who see difference, “He goes
from death to death who sees difference, as it were,
init.” (Kath. Up. I 4.11). “By the mind alone it is
-to be perceived. There is no diversity in It. He who
perceives therein any diversity goes from death to
-death” (Bri. Up. IV. 4. 19).

Others also “By knowing the enjoyer, the enjoyed,
and the ruler, everything has been declared to be
“threefold and this is Brahman” (Svet. Up. I. 12), say
“that the entire world characterised by enjoyers, things
to be enjoyed and a ruler has Brahman for its
‘true nature. '

1L 214 H&EYERT f& aa™EmE |l
Aroopavadeva Hi Tatpradhaanatvaat 332,

Verily Brahman is only formless on account of that
"being the main purport (of all texts about Brahman).

Aroopavat ; without form, formless. Eva: only, indeed,
decidedly. Hs : verily, certainly, because. Tatpradhaanatvaat : on
-account of that being the main purport of scripture,

(Tat : of that, Pradhaanetvaat: on account of being the
«chief thing).
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A further argument is given in support of Sutra 11.

W e must definitely assert that Brahman is formless.
and soon. Why ? on account of this being the main:
purport of scripture. The scriptures declare, “It is
neither coarse nor fine, neither short nor long” (Bri.
Up. I11. 8. 8). “That which is without sound, without
touch, without form, without decay” (Kath. Up. I. 3. 15).
“He who is called ether is the revealer of all names and-
forms. That within which names and forms are, that
is Brahman.” (Chh. Up. VIIL. 14. 1). “That heavenly
person is without body, He is both within and without,.
not produced” (Mu. Up. II. 1. 2). “That Brahman,
in without cause, and without anything inside or
outside, this self is Brahman, Omnjpresent, and
Omniscient (Bri. Up. IL. 5. 19).

These texts aim at teaching Brahman, descmbe It as
formless. If Brahman be understood to have a form,.
then the scriptural passages which describe it as
formless would become meaningless. The scriptures
have a purport all throughout. On the contrary, the
other passages which refer to a Brahman qualified by
form do not aim at setting forth-the nature of Brahman
but rather at enjoying the worship of Brahman.

Therefore Brahman is formless.  ~

Aslong as those latter texts do not .contradict those:
of the former class they are to be accepted as they-
stand ; where, however, contradictions nccur, the texts
whose main purport is Brahman must be viewed as
having greater force than those of the other kind..
This is the reason for our deciding that, although there
are two different classes of scriptural texts, Brahman
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must be held to be altogether formless, not at the same
time of an opposite nature. The main Sruti texts
declare Brahman to be formless.

The colour and forms are the products of the
elements and Brahman is far above the influence of
and different from the elements. Hence He is called
the colourless or formless. Material colour and form
cannot be found in Him when He is far above the
subtle material cause as well as above its presiding
deity.

1. 215 SHECIAEIEAT |

Prakaasavatchaavaiyarthyaat 333,

And as light (assumes forms as it were by its contact:
with things possessing torm, so does Brahman take form
in connection with Upadhis or limiting adjuncts,
because (texts which asctibe form to Brahman) are
not meaningless.

Prakaasavat : like the light. Cha : and, moreover. Aveiyarthyaat :
because of not being meaningless.

A further argument is given in support of Sutra 11.

The word “Cha” and is employed to remove the
doubt raised above.

If Brahman is formless then all the scriptural texts
which treat of Brahman with form would be meaningless,
and superfluous. Then all Upasanas of Brahman with
form would be useless. How can the worship of such
a false Brahman lead to Brahmaloka ?

This Sutra explains that they also have a purpose.
The light of the sun has no form but it appears. to be
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great or small according to the hole through which it
enters a room and yet has the force of dispelling the
darkness in the room. Similarly Brahman which is
without a form appears to have a form due to limiting
adjuncts like earth, body, etc. Just as the light of the
sun comes in contact with a finger or some other
limiting adjunct and according as the latter is straight
or bent, itself becomes straight or bent as it were, so
also Brahman assumes, as it were, the form of the earth,
and the limiting adjuncts with which it comes into
contact. The worship of such an illusory Brahman can
help one to attain Brahmaloka which is also illusory from
ithe view-point of the Absolute.

Therefore these texts are not meaningless. They
‘have certainly a purport. All parts of the Veda are
.equally authoritative and therefore must all be assumed
to have a meaning or purpose.

This, however, does not contradict the tenet
‘maintained above, viz., that Brahman though connected
with limiting adjuncts does not possess double
characteristics, because what is merely due to a
limiting adjunct cannot constitute an attribute of a
substance. Further the limiting adjuncts are all due

to ignorance.

III. 2.16 S mll
Aaha Cha Tanmaatram 334.

And (the Sruti) declares (that Brahman is) that

(4. e., intelligence) only.
Aaha : (the Sruti) declares. Cha : and, moreover. Tanmaatram :
‘that (. e, intelligent) only.
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The force of the word “Maatra” in Tanmaatra is to
denote exclusiveness. .

Scripture declares that Brahman consists of
intelligence. “As a lump of salt has neither inside nor
outside but is altogether a mass of saltish taste, thus
indeed has that Self neither inside nor outside, but is
altogether a mass of knowledge” (Bri. Up. IV. 3. 13).
Pure intelligence constitutes its nature. Just as a lump
of salt has neither inside nor outside but one and the
same saltish taste, not any other taste, so also Brahman
has neither inside nor outside any characteristic form
but intelligence.

IIL 217 SXAf e offq &9 )

Darshayati Chaathho Api Smaryate 335.

(The scripture) also shows (this and) it is likewise
stated in Smriti.

Darshayati : (the seripture or Sruti) shows. Cha: and, also,
Atho : thus, moreover. Api: also. Smaryate : the Smritis
declare or state.

The argument in support of Sutra 11 is continued.

That Brahman is without any attributes is also
proved by those scriptural texts also which expressly
deny that it possesses any other characteristics, e. g.,
“Now, therefore, the description of Brahman : not
this, not this (neti, neti). (Bri. Up.IL 3.6). There
is no other and more appropriate description than this
“not this, not this”. ‘

Kenopanishad declares “It is different from the
known, it is also above the unknpwn” (I. 4). Taittiriya

B.S—6
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Upanishad says “From whence all speech, with the
mind, turns away unable to.reach it” (IL. 9).

The Sruti text which treats of the conversation
between Bahva and Vashkali has a similar purport.
Vashkali questioned Bahva about the nature of
Brahman. Bahva explained it to Vashkali by silence.
Bahva said to Vashkali “Learn Brahman, O friend” and
became silent. Then on a second and third question
he replied “I am teaching you indeed, but you do not
understand. That Brahman is Silence.”

If Brahman has form, there is no necessity to deny
everything and say “Not this, not this.”

The same teaching is conveyed by those Smriti texts.
which deny of Brahman all other characteristics, e. g.
“I will proclaim that which is the object of knowledge,
knowing which one attains immortality ; the Highest
Brahman without either beginning or end, which cannot
be said either to be or not to be” (Bhag. Gita XIIL 12).
“It is unmanifest, unthinkable, and without modification,
thus it is spoken of” (Gita : 1L 25).

Of a similar purpose is another Smriti text. Lord
Hari instructed Narada ‘ The cause, O Narada, of your
seeing me endowed with the qualities of all beings is
-he Maya thrown out by me; do not cognise me as
being such in reality.

0L 218 o9 OF NGAT GAFIEAA

Ata Eva Chopamaa Sooryakaadivat 336.

For this very reason (we have with respect to
Brahman) comparisons like the images of the sun
and the like.
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Aiseva: for this very reason, therefore. Cha: also, and.
Upamaa : comparison. Sooryakaadivat : like the images of the
sun and the like. '

The argument in support of Sutra 11 is continued.

That Brahman is formless is further established from
the similes used with respect to It. As Brahman is of
the nature of intelligence, devoid of all difference,
transcending speech and mind, as He is formless,
homogeneous and as He is described only by denying of
Him all other characteristics, the scriptures compare
His forms to the images of the sun reflected in the
water and the like, meaning thereby that these forms
are unreal being due only to limiting adjuncts. “As
the one luminous sun enters into relation to
many different waters in himself rendered multiform
by his limiting adjuncts; so also the one unborn
Brahman appears different in different bodies.”

'3

IL 219 SAFIATIEUNR 7 auTA ||

Ambuvadagrahanaattu Na Tathaatvam 387,

But there is no similarity (of the two things
compared since (in the case of Brahman any second
thing) is not apprehended or experienced like water.

Ambuvat : like water. Agrahanaat : in the absence of percep-
tion, becausc of non-acceptance, because it cannot be accepted,

not being experienced. Tu : but. Na: not, no. Tathaatvam :
that nature, similarity.

An objection to the preceding Sutra is raised by the
Poorvapakshin.
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An objection is raised by the Poorvapakshin that
the similarity spoken of in the preceding Sutra is not
appropriate or correct. In the above illustration the
sun is seen to be separate from the water. Sun has a
form. Itis a material thing. Water is different from
the sun and is at a distance from the sun. Hence the
sun may be reflected in the water. But Brahman is
formless and all-pervading.

It is not a material thing. All is identical with it.
There are no limiting adjuncts different from it and
occupying a different place, that can catch its reflection.
It is not seen to be separate from the Upadhis or
limiting adjuncts. .

Brahman is all-pervading. So no object can be at a
distance from Him. The sun is reflected in water
because of its distance from water. But there can be
no such distance between Brahman and any object.
Hence reflection in thfs connection is a meaningless
term.

Therefore the instances are not parallel. The
comparison is defective.

The next Sutra removes the objection.

IIL 220 FFEgRNEFIRANTAZHAAAS EIRT ||

Vriddhihraasabhaaktvamantarbhaavaadubhayasaa-
manjasyaadevam 338.

As (the highest Brahman) is inside (its limiting
adjuncts) It participates in their increase and decrease ;
owing to the appropriateness (thus resulting) of the
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two (things compared), it is thus, (i. e, the comparison
holds good).

Vriddhihraasabhaaktvam : participating in the increase and
decrease. Antarbhaavaat : on account of its being inside, Ubhaya-
saamanjasyaat : on account of the appropriateness in the two
cascs.  fivam : thus.

(Vriddhi : increase. Hraasa : decrease. Ubhaya : towards both.
Saamanjasyaat : because of the justness, appropriateness).

The objection raised in the preceding Sutra is
refuted.

The comparison with the reflection of the sun
should not be taken on all fours. Whenever two things
are compared they are so only with reference to some
particular point or feature they have in common.
Entire equality of the two can never be demonstrated.
If it could be shown there would be an end of that
particular relation which gives rise to the comparison.
Exact similitude in all points would mean absolute
identity.

The similarity is only in point of the participation
in the distortion and contortion in increase and decrease
of the image or reflection. The reflected image of the
sun dilates when the surface of the water expands:
it contracts when the water shrinks ; it trembles when
the water is agitated ; it divides itself when the water
is divided. It thus participates in all the attributes
and conditions of the water; while the real sun
remains all the time the same.

Even so Brahman although in reality uniform and
never changing, participates as it were in the attributes
and states of the body and the other limiting adjuncts
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within which it abides. It grows with them as it were,
decreases with them as it were and so on. As the two
things compared possess certain common features, no
objection can be made to the comparison. The
comparison is certainly nbt defective on account of the
above similarity in the two cases. '

o
III. 221 J}WEEH U
Darshanaatcha . 339.

And on account of the declaration of scripture.
Darshanaat : as it is found to be so, because it is seen, on
account of scriptural declaration. Cha : and, also.
A further reason is given to refute the objection
raised in Sutra 19.

The scripture moreover declares that the Supreme
Brahma, enters into the body and other limiting
adjuncts. “He made bodies with two feet, he made
bodies with four feet. That Highest Brahman first
entered the bodies as a bird. He is called the Purusha
on account of his dwelling in all bodies”. (Bri. Up.
IL. 5. 18). *“Having entered into them with this luring
individual self” (Chh. Up. VI. 3. 2). For all these
reasons the comparison set forth in Sutra 18 is not
-defective.

Therefore it is established that Brahman is formless,
homogeneous, of the nature of intelligence, and
without any difference.

Scripture declares that devout meditations on
Brahman with form have results of their own wiz,
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either the warding off of calamities, or the gaining of
power, or else release by successive steps (Krama
Mukti or progressive emancipation).

Prakritaitavattadhikarana : Topic (Adhikarana) 6.

The Neti-neti text explained.
(Sutras 22-30)

I1 222 SEAaTe f& afesafa ad sty = i@

Prakritaitaavattvam Hi Pratishedhatt Tato Braveeti
Cha Bhooyah 340.

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

Prakritaitaavattvam : what has been mentioned up to this, H¢:
because, for. Pratishedhatt : denics. Tatah : then that, over and
above that. Braveeti : declares. Cha : and. Bhooyah : something
more,

(Prakrita : mentioned first, previously stated. Etaavattvam :
this much).

In this group of Sutras also the Sutrakara expounds
the Nirvisesha (formless) Brahman.

The Sruti declares “There are two forms of Brahman,
gross and subtle, the material and the immaterial, the
mortal and the immortal, the limited and the unlimited,
Sat and, Tyat” (Bri. Up. II. 3. 1).

After .describing the two forms of Brahman, the
gross consisting of earth, water and fire, and the subtle,
consisting of air, and ether, the Sruti declares finally
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“Now, therefore, the description of Brahman ; not this,
not this.” (Bri. Up. II. 3. 6).

There arises a doubt whether the double denial in
“not this not this” negates both the world and Brahman,
or only one ot them.

The Poorvapakshin or the opponent maintains that
both are denied and consequently Brahman which. is
false, cannot be the substratum for a universe which is
also false. It leads us to Sunyavada. If one only is
denied it is proper that Brahman is denied, because
It is not seen and therefore Its existence is doubtful and
not the universe because we experience it.

. This Sutra refutes this view of the Poorvapakshin.
It is impossible that the phrase “Not so, not so” should
negative both, as that would imply the doctrine of a
general void. The words “Neti, Neti” cannot be said to
deny Brahman as well as its having form, because that
would be Sunyavada.

The Sruti affirms Brahman. What is the good of
teaching Brahman and saying that it is non-existent ?
Why smear yourself with mud and then wash it? So
Brahman is beyond speech and mind and is eternal,
pure and free. It is a mass of consciousness. Therefore
the Sruti denies that Brahman has form but not
Brahman itself.

What has been described till now, viz., the two
forms of Brahman gross and subtle, is denied by the
words, “not this, not this”. '

Brahman cannot be denied, because that would
contradict the introductory phrase of the Chapter.
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“Shall I tell you Brahman? (Bri. Up.IL 1.1), would
show disregard of the threat conveyed in Tait. Up. IL 6.
“He who knows the Brahman as non-existing becomes
himself non-existing,” would be opposed to definite
assertions such as “He is” “He is to be apprehended”
(Kath. Up. II.6.13) ; and would certainly involve a
stultification of the whole Vedanta.

The phrase that Brahman transcends all speech and
thought does certainly not mean to say that Brahman
does not exist, because after the Sruti has established
the existence of Brahman in such texts as “He who
knows Brahman obtains the  Highest, “Truth,
Knowledge, Infinity, is Brahman”. It cannot be
supposed all at once to teach its non-existence.
Because the common sayigg is *“Better than bathing it
is not to touch dirt at all.” The Sruti text “From
whence all speech with the mind turns away unable to
reach it” (Tait. Up. II. 4), must therefore be viewed
as intimating Brahman.

“Not so, not so” negatives the entire aggregate of
effects superimposed on Brahman, but not Brahman
which is the basis for all fictitious superimpositions.
It denies of Brahman the limited form, material as well
as immaterial which in the preceding part of the
chapter is described with reference to the gods as well -
as the body, and also the second form which is produced
by the first, is characterised by mental impressions,
forms the essence of that which is immaterial, is
denoted by the term Purusha.

The double repetition of the negation may either
serve the purpose of furnishing special denial of the
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material as well as the immaterial form of Brahman ;
or the first ‘not so' may negative the aggregate of
material elements, while the second denies the aggregate
of mzntal impressions. Or else the repetition may be
an emphatic one, intimating that whatever can be
thought is not Brahman.

The Sruti denies that Brahman has form but not
Brahman itself. It interdicts by two negations the
gross and the subtle bodies. Or it interdicts Bhutas
(elements) and Vasanas. Or the repetition is for
stating the denial of all similar assumptions. So the
denial denies the , world as superimposed on Brahman
and does not deny Brahman itself.

After the negation of Neti Neti, the Sruti goeson
to describe in positive terms she further attributes of
this Brahman—His name being the True of the true
(Satyasya Satyam). Moreover after making such
a denial, it affirms the existence of something higher-—
Anyat Paramasti—Satyasya Satyam—The Truth of
Truth. This intimates that Brahman alone is the one
reality that exists and is the substratum of the world
which is illusory.

‘Neti Neti’ denies the so-muchness of Brahman, as
was described in the preceding Sutras. It says that the
material and immaterial is not the whole of Brahman.
It is something more than that. The word ‘Iti' refers
to what has been mentioned immediately before, i.e, the
two forms of Brahman, the subject matter of the
discussion. Hence it cannot refer to Brahman itself
which is not the chief topic of the preceding texts.
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The objection viz., -Brahman is not experienced and
therefore it is Brahman that is denied has no force. It
cannot stand, because the object of the Sruti is to
teach about something which is not ordinarily
experienced by us. Otherwise its teaching would be
superfluous. «

We, therefore, decide that the clause *not so, not
so,” negatives not absolutely everything, but only
everything but Brahman.

IIL. 223 dg=q=dIE fE |l
Tadavyaktamaaha Hi 341.

That (Brahman) is not manifest, for (so the
scripture) says.

Tat : that (i. e., Brahman). _4vyaktam : is not manifest. Aaha :
(so the scripture) says. H: : for, because.

The character of Brahman is discussed.

This is a Poorvapaksha Sutra.

Brahman is beyond the senses. So the Sruti
declares. If Brahman exists, then why is it not
apprehended by the senses or the mind ? Because it ‘is
extremely subtle and is the witness of whatever is
apprehended, i.e., subject in the apprehension. The
individual souls are enveloped by ignorance. Hence
they are not able to perceive Brahman. The Sruti
declares “Brahman is not apprehended by the ege, nor
by the speech, nor by the other senses, nor by penance,
nor by good works. (Mu. Up.IIl.1). “That Self
is to be described by no, no! He is incomprehensible,
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for he cannot be comprehended” (Bri. Up. IIL 9. 26).

“That which cannot be seen nor apprehended” (Mu..
Up. L. 1. 6).

“When in that which is invisible, incorporeal,
undefined, unsupported” (Tait. Up. II. 7). Similar
statements are made in Smriti passages, e.g. ‘Heis

called unevolved, not to be fathomed by thought,
unchangeable.”

I 224 &fy =7 g geaerrgaarang ||

Api Cha Samraadhane Pratyakshaanumaanaa-
bhyaam 342.

And morecver (Brahman is experienced) in devout
meditation (as we know ) from the Sruti and Smriti.

Api cha : and moreover. Samraadhane : in dovout meditation.
Pratyakshaanumaanaabhyaam : from the Sruti and the Smriti.

The discussion on the characteristic of Brahman is
continued.

The word ‘Api’ sets aside the Poorvapaksha. It is
used in a deprecative sense. The above Poorvapaksha
is not even worthy cf consideration.

Brahman is exceedingly subtle. Hence He. cannot
be seen by the physical eyes. He is beyond the
senses. But Yogis behold Him in their purified minds.
If Brahgan is not manifest, then we can never know
Him and therefore there will be no freedom.

This Sutra declares that Brahman is not known
only to those whose heart is not purified, but those
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who are endowed with a pure heart realise Brahman
in the state of Samadhi when ignorance is
annihilated.

This is vouched for by Srutis as well as Smritis.
“The Self-existent created the senses with out-going
tendencies. Therefore man beholds the external
universe but not the internal Self. Some wise man,
however, with his eyes closed and wishing for
immortality beholds the Self within.” (Kath. Up. IV. 1).
“When a man’s mind has-become purified by the serene
light of knowledge, then he sees Him, meditating on
Him as without parts” (Mu. Up. IIL 1. 8).

The Smriti also says the same thing “He who is
seen as light by the Yogins meditating on Him
sleeplessly, with suspended breath, with contented
minds and subdued senses, etc., reverence be to Him”
and the Yogins see Hjm the august, eternal
one !”

IIL 2.05 SEIRTYENEE THET FAITETT ||

Prakaashaadivatchaavaisheshyam  Prakaashascha
Karmanyabhyaasaat 3438.

And as in the case of (physical) light and the like,
there is no difference, so also between Brahman and its
‘manifestation in activity ; on account of the repeated
instruction (of the Sruti to that effect).

Prakaasaadivat © like light and the like. Cha : also, and.
Avaisheshyam :  similarity, non-difference, non-distinction.
Prakaashah : Brahman. Cha : and. Karmans : in work. Abhyaasaat :
.on account of repeated mention (in the Sruti).
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The discussion on the character of Brahman is
continued.

The identity of Jiva and Brahman is explained.
Just as light, ether, the sun, etc., appear differentiated
as it were, through their objects such as fingers,
vessels, water, etc., which form the limiting adjuncts
while in reality they preserve their essential non-
difference, so also the distinction of different selfs is
due to limiting adjuncts only, while the unity of all
selfs is natural and original. Through ignorance the
individual soul thinks he is different from Brahman, but
in reality he is identical with Brahman.

As in the” case of light, etc.. the self-luminous
Brahman appears diverse in meditation and other acts.
This is clear from the Sruti saying ‘“Tat Twam Asi”
nine times. .

The Vedanta texts insist again and again on the
doctrine of the non-difference of the individual seul
and the Supreme soul. The identity of the individual
soul with the Supreme Soul is known from repeated
instruction of the Sruti in texts like “That thou art”,
“Tat Twam Asi”, “I am Brahman,” “Aham Brahma

Asmi” which deny difference.

1L 226 oraisawa= aur f& fogm o

Atonantena Tathaa Hi Lingam 344

Therefore (the individual soul becomes one) witk
the Infinite ; for thus the (scripture) indicates.
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Alal : hence, therefore. Anantena : with the Infinite, Tathaa :
thus. Hi: because, for. Lingam : the indication (of the
scriptures)., :

The result of realisation of Brahman is stated here.

By the realisation of Brahman the meditator becomes
identical with the Infinite. Ignorance with all its
limiting adjuncts vanishes when one attains Brahma
Jnana. There is indication to that effect in Sruti,
“He who knows the highest Brahman becomes 'Brahman
Himself” (Mu. Up. III. 2. 9). “Being Brahman he
goes to Brahman” (Bri. Up. IV. 4. 6). If the difference
were real, then one could not become Brahman
Himself. Difference is only illusory or unreal. Jiva is
only a mere shadow or reflection. He is mere
appearance. Just as the reflection of the sun in the
water gets absorbed in the sun itself when the water
dries up, so also the reflected Jiva gets absorbed in
Brahman when ignorance is destroyed by the dawn of
Knowledge of Brahman.

I 2.27 SNIIIILNAEFoeLad ||

Ubhayavyapadeshaattvahikundalavat 345,

But on account of both (i. e., difference and non-
_difference) being taught (by the Sruti), (the relation of
the highest Brahman to the individual soul has to be
viewed) like that of the snake to its coils.
Ubhkayavyapadeshaat : on account of both being taught. Tu:
but. Ahikundalavat : like that between a serpent and its coils.

(Ubhaya : both. Vyapadeshaat : on account of the declaration
of the scripture. 4hi : serpent. Kundalarat : like the coils).
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The discussion on the characterlstlc of Brahman
1s resumed.

Sutras 27, 28 express the views of the Bhedaabheda—
vadins. Sutra 29 gives the real view.

Having established the identity of the individual
soul and Brahman the Sutrakara or the author mentions
a different view of the same matter. He now proceeds
to enquire into the doctrine of difference and non-
difference.

Some scriptural texts refer to the Supréme Soul
and the individual soul as distinct entities: Two birds
.of beautiful plumage, etc.”” (Mu. Up. IIL. 1. 1). This
text speaks of difference between the Jiva and
Brahman.

In some other texts the Supreme soul is represented
as the object of approach and as the ruler of the
individual soul. “Then he sees him meditating on him
as without parts.” (Mu. Up. III. 1. 8). “He goes to
the Divine Persen who is greater than the great” (Mu.
Up. IIL. 2. 8). “Who rules all beings within.”

In other texts again the two are spoken of as non-
different. “Thou art That” (Chh. Up, VI.8. 7). “Iam
Brahman” (Bri. Up. I. 4. 10). “This is thy Self who
is within all” (Bri. Up. IIL. 4. 1). “He is thy Self, the
ruler within, the immortal” (Bri. Up. IIL. 7. 15).

As thus difference and non-difference are equally
vouched for by the Sruti texts, the acceptation of
absolute non-difference would render futile all those
texts which speak of difference. Therefore we have
to take that their relation is one of difference and
non-difference, as between a serpent and its coils.
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As a serpent it is one non-different, but if we look at
the coils, hood, erect posture, and so on, there is
difference.

Even so there is difference-as well as non-dxfference
between the individual soul and Brahman. The
difference between them prior to emancipation is real.
The Jiva becomes identical with Brahman only when
his ignorance is destroyed by the dawn of knowledge
of Brahman.

Their separateness and oneness is like a serpent in
quiescence and motion.

HL 228 SEHEIIHIAGET AKXEAT
Prakaashaashrayavadvaa Tejastvaat 346.

Or like (the relation'of) light and its substratum, on
-account of both being luminous.
Prakaasaasrayavat : like light and its substratum. Vaa: or.
Tejastvaat : on account of both being luminous.
The relation between Brahman and the individual
soul also is discussed.

Or else the relation of the two may be viewed as
follows. Another illustration is given to establish the
theory of difference and non-difference. Just as the
light of the sun and its substratum, 3i. e, the sun itself
are not absolutely different, because they both consist
-of firé and yet are spoken of as different, so also the
individual soul and the Supreme Soul (Brahman).

The light and the sun are both luminous. Hence
they are non-different. They are different owing to

B. S—-7



98 BRAHMA SUTRAS

their varying extensity. Similarly is the relatiom
between the individual soul and the Supreme Soul one
of difference and - non-difference. The former is.
limited and the latter is all-pervading.

1L 229 9EEET ||

Poorvavadvaa 347.

Or (the relation between the two, i.e., Jiva and
Brahman is) as (given) before.

Poorvavat : as before. Vaa : or.

Or it may be as stated in Sutra 25. This last is.
the real view, because if the individual soul is another
state of Brahman or a ray of Brahman, such inherent
limitation will never disappear. ‘The Sruti affirms
identity and states the feature of diversity which is due
to Avidya.

The two previous Sutras express the view of
Bhedaabhedavadins who maintain the doctrine of
difference and non-difference.

This Sutra refutes the view of Bhedabhedavadins and
establishes the final truth which has been declared in
Sutra 25, viz.. that the difference is merely illusory,
and identity or non-difference is the reality.

If the bondage of the soul is due to Avidya or
ignorance only, final liberation is possible. But if the
Soul is really bound, whether the soul be regarded as a
certain condition or state of the Supreme Soul or "
Brahman, as stated in Sutra 27, or as a part of the
Supreme Soul, as expressed in Sutra 28—its.real bondage:
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cannot be destroyed. Thus the scriptura! doctrine of
final liberation becomes purposeless and absurd.

If the difference is real it can never come to am
end. All the scriptural instructions with regard to the
final emancipation will be meaningless. Bondage is
only the idea of separateness. If separateness is real
there can be no final release at all. But if the difference
is due to nescience or ignorance, then knowledge of
Brahman or Brahma-Jnana can annihilate it. Then the
Supreme Reality or Brahman, the non-différence may
be realised. ’

It cannot be said that the Sruti equally teaches
difterence and non-difference. The Sruti aims at
establishing non-difference only. It merely refers to
difference as something known from other sources of
knowledge, viz., perception, etc.

Hence the views expressed in Sutras 27 and 28 are
not certainly correct. The view given in Sutra 25
alone is correct. The conclusion is that the soul is not
different from the Supreme Soul or Brahman as.
explained in Sutra 25.

IIL. 230 afasars 1l

Pratishedhaatcha 348..

And on account of the denial.
Pratishedhaat : on account of denial. Cha : and, moreover,

Sutra 29 is confirmed.
The Sruti in fact expressly denies separateness.
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The conclusion arrived at above is confirmed by
the fact of scripture expressly denying that there
exists any intelligent being apart from Brahman or the
Supreme Soul. “There is no other Seer but He'—
“Naanyatosti Drashtaa™ (Bri. Up. IIL 7. 23).

The same conclusion follows from those passages
which deny the existence of a world apart from
Brahman, and thus leave Brahman alone remaining, wviz.
“Now then the teaching—not this, not this” (Bri. Up.
II. 3. 6). “That Brahman is without cause and without
effect, without anything inside or outside.’” (Bri. Up.
II. 5. 19). '

It is now an established fact that there is no other
entity but Brahman. Therefore there is only one
Brahman without any difference at all.

Paraadhikaranam : Topic (Adhikarana) 7.

Brahman is one without a second.

(Sutras 31-37)

OIL 231 qGA: QEEAEE TN ETIRT: ||

Paramatah Setoonmaanasambandhabhedavyapa-
.deshebhyah 349.

(There is something) Superior to this (Brahman)
on account of terms denoting a bank, measure,
.connection, and difference (used with respect to It).

Param : greater. Atah: for this, than this (Brahman).
Setoonmaanasambandhabhedavyapadeshebhyah ; on account of terms
denoting a bridge, measure, connection and difference.
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(Seth» : a bridge Uninaana ; dimensions. Sambandha : relation..
Bheda : ditterence. Vyapadeshebhyah : from the declarations).

It may be said that there must be something higher
than Brahman because Brahman is described as a
bridge, or as limited or as attained by man or as
different from man.

There arises now the doubt on account of the
conflicting nature of wvarious scriptural statements
whether something exists beyond Brahman or not.

The Poorvapakshin holds that some entity must be
admitted apart from Brahman, because Brahman is
spoken of as being a bank, as having size, as being
connected, as being separated. Asa bank it is spoken
of in the passage “The Self is a bank, a boundary”
(Chh. Up. VIIL. 4.1). The term bank intimates that
there exists something apart from Brahman, just as
there exists something different from an ordinary bank.
The same conclusion is confirmed by the words
“Having passed the bank™ (Chh. Up. VIII. 4.2). In
ordinary life a man after having crossed a bank, reaches
some place which is not a bank, let us say a forest. So
we must understand that a man after having crossed,
i. e., passed beyond Brahman reaches something which
is not Brahman.

As having size Brahman is spoken of in the following
passages “This Brahman has four feet (quarters), eight
hoofs, sixteen parts” (Chh. Up. III. 18. 2). Now it is
well known from ordinary experience that wherever
an object, e. g.. a coin has a definite limited size, there
exists something different from that object. Therefore
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we must assume’ that there also exists something
different from Brahman.

Brahman 1is declared to be connected in the
following passages. “Then he is united with the True”
(Chh. Up. V1. 8.1). “The embodied self is embraced
by the Supreme Self” (Bri. Up. IV. 3.21). We observe
that non-measured things are connected with the
ithings measured, ¢. ¢.. men with a town. Scripture
declares that the individual souls are in the state of
deep sleep connected with Brahman. Therefore we
conclude that beyond Brahman there is something
unmeasured. . .

The same conclusion is confirmed by those texts
which state difference. “Now that golden person who
is seen within the sun.” The text refers to a Lord
residing in the sun and then mentions a Lord residing
in the eye distinct from the former : “Now the person
who is seen within the eye.”’ ,

The Sruti declares “The Atman is to be seen” etc.
There is a seer and there is the seen. There is
difference.

All these indicate that Brahman is not one without
a second, and that there exists something different from
Brahman.

III. 2.32 8HWA ||

Saamaanyaattu 350.
But (Brahman is called a bank etc.) on account of
similarity.

Saamaanyaat : on account of similarity. 7w : but.
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The objection raised in the preceding Sutra is
tefuted here.

The word ‘tu’ but removes the doubt. It secs aside
ithe previously established conclusion.

There can exist nothing different from Brahman.
Brahman is called the bank, etc., because He resembles
it in.a certain respect. He is the support of all while
crossing over this ocean of the world, just as a bank is
.a great protection or help in crossing a canal.

There can exist nothing different from Brahman as
we are not able to observe a proof for such existence.
All things proceed from Brahman. The Sruti says
ithat by knowing Brahman everything will be known.
How then can there be any other entity ? Bridge or
bank means like a bridge or bank.

Brahman is called a bank on account of similarity,
not because therc exists something beyond Him. If
the mere fact of Brahman being called a bank implied
the existence of something beyond Him as in. the case
of an ordinary bank, we should also be forced to
conclude that Brahman is made of earth and stones.
This would go against the scriptural doctrine that
Brahman is not something produced.

Brahman is called a bank because it resembles a
bank in certain respects. Just as a bank dams back
the water and makes the boundary of adjacent fields,
so also Brahman supports the world and its
boundaries. '

In the clause. quoted above “Having passed that
bank” the verb ‘to pass’ cannot be taken in the sense
of ‘going beyond’ but must rather mean ‘to reach fully'.
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“Having passed the bank” means “having attaired
Brahman fully” and not having crossed it, just as we
say of a student “he has passed in the grammar”
meaning thereby that he has fully mastered it.

¢
ITI. 233 FgTA: 9T 1
Buddhyarthah Paadavat 351.

(The statement as to Brahman having size) is for
the sake of easy comprehension (i e., Upasana or devout:
meditation) ; just like (four) feet.

Buddhyarthak : for the sake of easy comprehension. Paadavat :
just like (four) feet.

The statements as to the size of Brahman “Brahman
has four feet”, “It has sixteen digits,” etc., are meant
for the sake of Upasana or devout meditation, because
it is difficult to understand the Infinite, most subtle,
all-pervading Brahman. In order to facilitate pious
meditation on the part of less intelligent people four
feet etc., are ascribed to Brahman.

The description of Brahman as having a limited form
(Shodashakala, 16 parts) is for the sake of meditation

just as Padas, i. e., speech, etc., are described in respect
of mind.

Just as mind conceived as the personal manifestation
of Brahman is imagined to have the organ of speech,
nose, eyes, and ears as its four feet, so also Brahman
is imagined as having size, etc., for facility of meditation,
but not in reality.
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“Practise meditation, taking the mind as Brahman,”—
this is the form of worship with the aid of the
constituents of the individual soul —“This Brahman is
of four feet, namely, the speech as a foot, the chief
vital energy as a foot, the eyes as a foot, and the ear
as a foot” (Chh. Up. III. 18. 1-2).

L 231 &gqrafaan seriEad |l
Sthaanavisheshaatprakaashaadivat 362.

(The statements concerning connection and
difference with respect to Brahman) are due to special
places ; as in the case of light and the like.

Sthaanavisheshaat : on account of special places. Prakaasaadivat :
like ligiit and the like.
‘

Sutra 33 is further confirmed.

The statements regarding connection and difference:
are made with a view to difference of place. The
statements regarding difference are made with
reference to limiting adjuncts (Buddhi, etc.) only and
not to any difference in the nature of Brahman.

When the cognition of difference which is produced
by Brahman’s connection with different places i. e.,
with the Buddhi and the other limiting adjuncts,
ceases owing to the cessation of those limiting adjuncts
themselves, connection with the Supreme Self is
metaphorically said to take place ; but that is done with
a view to the limiting adjuncts only, not with a view
to any limitation on the part of Brahman.

This is similar to the case of light and the like.
The light of the sun also is differentiated by its.
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connection with limiting adjuncts. The light is said
to be divided on account of these adjuncts. It is said
to enter into connection or union when the adjuncts
are removed.

We see two moons on account of an eye-disease.
‘We see only one when the disease is removed.

Light is really one but we speak of light inside a
room and light outside it. The distinction is due to
limiting adjuncts. The light inside the room may be
said to be united with the light in general when the
room is destroyed.

Other examples of the effect of limiting adjuncts
are furnished by the ether entering into connection
with the eyes of needles and the like.

5

111..2.35 S999ELT ||
Upapattescha 353,

And it is reasonable.

Upapatteh : as it becomes reasonable. Cha : also, and.

Further only such a connection as described above
is possible. Because scriptural passages such as “He
is gone to his self” (Chh. Up. VI 8 1) declare that
the connection of the soul with the Supreme Soul 1s
one of essential nature. The essential nature of a
thing is imperishable. Hence the connection cannot
be like that of the inhabitants with the town.

The connection can only be explained with reference

to an observation owing to ignorance of the true
nature of the soul. -
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Similarly the difference referrred to by scripture
«cannot be real but due to ignorance, because many
-texts declare that there exists only one Brahman.

Scripture teaches that the one ether is made
manifold as it were by its connection with different
places. “The ether which is outside man is the ether
“which is inside man, and the ether within the heart”
(Chh. Up. IIL 12. 7).

Hence connection and difference are not to be taken
.as real, but only metaphorically.

-

I 2.36 aqT=afasad ||
Tathaanyapratis hedhaat 364,

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

Tathaa : similarly. Anyapratishedhaat : on account of the
- express denial of all other things.

(Anya : any other, of the other. Pratishedhaat : owing to the
- denial, or prohibition or negation).

Further the Sruti denies expressly that there is
any other entity besides Brahman. (Brahmaivedam
Sarvam-—Atmaivedam Sarvam). Brahman is described
. as the innermost of all.

Having thus refuted the arguments of the
Poorvapakshin, the author or Sutrakara in conclusion
.strengthens his view by a further reason.

A great number of Vedic ‘passages distinctly deny
the existence of anything else besides Brahman. “He
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indeed is below ; I am below ; the Self is below” etc.
(Chh. Up. VII. 25. 1.2). “Whosoever looks for-
anything elsewhere than in the Self was abandoned by
everything” (Bri. Up. II. 4. 6). ‘“Brahman alone is all
this” (Mu. Up. IL. 2. 11). “The Self is all this” (Chh..
Up. VIL 25.2). “In it there is no diversity” (Bri. Up.
IV.4.19). “He to whom there is nothing superior,
from whom there is nothing different” (Svet. Up.
I1I.9). “This is the Brahman without cause and.
without effect, without anything inside or outside”
(Bri. Up. II. 5.19). That there is no other self within
the Highest Self: follows from that scriptural passage-
which teaches Brahman to be within everything.
(Bri. Up. II. 5. 19).

Therefore Brahman is one without a second.

Q
[ 237 AR GRTTARTATHLEZ: 1|
Anena Sarvagatatvamaayaamashabdaadibhyah  355.

By this the Omnipresence (of Brahman is established)
in accordance with the scriptural statements regarding.
(Brahman'’s) extent.

Anena : by this. Sarvagatatvam : all-pervadingness. 4dayaama :
(regarding Brahman’s) extent. Sabdaadibhyah : from scriptural
statements.

By the rejecting of the taking of the description as
bridge or bank etc., in their actual sense, it is clear:
that Brahman has all-pervadingness. Such Omnipre-
sence is clear also from such words as Aayaama. If you.
take the description as bridge etc., in their actual sense
but not in the figurative sense, Brahman will become
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limited, and consequently not eternal. But the Sruti
.and Smriti describe Brahman as unlimited and all-
pervasive. The word Aayaama means pervasive.
The all-pervadingness of Brahman follows from the
very fact that it is one without a second.

That Brahman is Omnipresent follows from the
itexts proclaiming its extent. “As large as this ether is,
so large is that ether within the heart” (Chh. Up.
VIIL 1. 3). “Like the ether, he is Omnipresent and
-eternal.” “He is greater than the sky, greater than
the ether” (Sat. Br. X. 6. 3.2). “He is eternal,
Omnipresent, firm, immovable” (Bhag. Gita. IL 24).

Phalaadhikaranam : Topic (Adhikarana) 8.

The Lord is the giver of the fruits of actions
Sutras 38-41

IIL 238 weda Iq9<; ||

Phalamata Upapalteh 3566.

From Him (the Lord) are the fruits of actions, for
that is reasonable.
Phalam : the fruit, Atah: from Him only. Upapatteh : for
that is reasonable.

Another characteristic of Brahman is established.

The Mimamsakas hold that the Karma (work) and
not the Lord gives the fruits of one’s actions.

The Sutra refutes it and declares that the fruits of
one’s work, viz., pain, pleasure and a mixture of the
two, come only from the Lord.
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The Lord of all who knows all the differences of
place and time alone is capable of bestowing fruits in
accordance with the merit of the agents. Karma is.
insentient and short-lived. It ceases to exist as soon
as it is done. It cannot therefore bestow the fruits of
actions at a future date according to one's merit.

How can fruit which is positive result from such
non-existence ?

You cannot say that Karma died after generating the
fruit which attaches itself to the doer in due time,
because it is called fruit only when it is enjoyed.

You cannot say also that Karma generates Apurva
which gives fruit. Apurva is Achetana (non-sentient).
It cannot act unless moved by some intelligent being.
It cannot, therefore, bestow rewards and punishments.
Further there is no proof whatever for the existence of
such an Apurva.

Therefore the fruits of actions come to men from:
Ishwara or the Lord only, who is eternal, Omnipotent,
Omniscient, all compassionate.

IIL 2.39 %Flﬁ'fﬂ ]
Shrutatvaatcha 357.

And because the Sruti so teaches.

Shrutateaat ; because the Sruti so teaches, from the declaration
of the Sruti to that effect. Cha : also, and.

The preceding Sutra is stremgthened on the support
of Sruti.
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The Sruti also declares that the fruits of actions
come from the Lord. “This indeed is the great, unborn
Self, the giver of food, and the giver of wealth (the
fruit of one's work)” (Bri. Up, IV. 4. 24).

IIL 2.40 9% Sfafaea ox |

Dlharmam Jaiminirata Eva 358.

Jaimini thinks for the same reasons (wiz., scriptural
authority and reasoning, on the same ground as stated
in Sutras 38-and 39) that religious merit (is what brings
about the fruits of actions). '

Dharmam : practice of religious duties, religious merits.
Jaiminik : the sage Jaimini. Ata Eva : for the same reasons.

An objection is raised to Sutra 38 and 39.

The view of the Sutras 38 and 39 is being criticised.
Jaimini says that Dharma gives fruits of actions as
Sruti and reason support such a view.

Scripture, Jaimini argues, proclaims injunctions
such as the following one “He who is desirous of the
heavenly world is to sacrifice”. It is admitted that
every scriptural injunction has an object. Therefore it
is reasonable to think that the scripture itself brings
about the fruit or the result, i. e., the attainment of
the heavenly world. If this were not so, nobody would
perform sacrifices and thereby scriptural injunctions
would be rendered purposeless.

But it may be objected that. an action cannot
produce a result at a future time as it is destroyed.
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Jaimini says : A deed cannot produce result at some
future time, unless before passing away, it gives birth
to some unseen result. We, therefore, assume that
there exists some extra-ordinary principle called
Apurva which is produced by the Karma before it is
.destroyed. The result is produced at some future
time on account of this Apurva.

This hypothesis removes all difficultiess. But on
the contrary it is impossible that the Lord should effect
the fruits of Karmas. Because one uniform cause
(Ishwara) cannot cause variety of effects. He will
have partiality and cruelty; and Karma will become
purposeless, i. e., if the deed itself cannot bring about
its own fruit, it would be useless to perform it at all.

For all these reasons the result springs from the
action only, whether meritorious or non-meritorious.
(This is the view of Jaimini).

1L 2, 41 98 g AETAVT TSI 1l

Poorvam Tu Baadaraayano Hetuvyapadeshaat  359.

But Badarayana thinks the former (i. e., the Lord to
‘be the cause of the fruits of action) on account of His
being declared to be the cause (of the actions
themselves).

Poorvam : the\former, . e., the Lord as the giver of thc¢ fruits
of actions. Twu: but. Badarayanah: Badarayana, the framer
-of the Sutras (holds). Hetuvyapadeshaat : on account of His being
-declared the cause (of the actions themselves).

The view of Jaimini expressed in Sutra 40 is refuted
by citing a contrary one.
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The word ‘Tu’'—but—refutes the view of Sutra 40.
It sets aside the view of the fruit being produced
either by the mere action or the mere Apurva.

The sage Badarayana holds the former, i. e., the
Lord is the Dispenser of the fruit of actions. The
Sruti clearly states that all rewards whether heaven
or union with the Lord come from Him, “He takes one
to a purer world by virtue of one's piety”—“Punyena
Punyam Lokam Nayati”. Also Katha Upanishad
declares “He gives Himself away to whomsoever He
chooses,”—“Yamevaisha Vrinute Tena Labhyah”
(1 2. 23).

Badarayana says that the Lord bestows the fruits
of deeds because Sruti says that the Lord induces the
doing of actions and gives the fruits thereof. As the
Lord acts according to the variety of Karmas he can
produce and give a variety of results and bhas no
partiality and cruelty and Karma will not become
purposeless.

The Lord is the causal agent with reference to all
actions whether good or evil. Kaushitaki Upanishad
declares “He makes him whom he wishes to lead up
from these worlds do a good deed and the same makes
him whom He wishes to lead down from these worlds
do a bad deed.” (IIL 8).

The same is said in Bhagavad Gita VII. 21-22,
“Whichever divine form a devotee wishes to worship
with faith, to that form I render his faith steady.
Holding that faith he strives to propitiate the deity
and obtains from it the benefits he desires, as ordained
by me.”

B.S—8
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Moreover all Vedanta texts declare that the Lord
is the only cause of all creations. The Lord creates all
beings in forms and conditions corresponding to and
retributive of their former Karmas. Hence the Lord is
the cause of all fruits of actions. As the Lord has
regard for the merit and demerit of the souls the
objections raised above that a uniform cause is
incapable of producing various effects, etc., are without
any foundation. ,

To sum up, the nature of the Supreme Brahman has
been described. Brahman has been shown to be
formless, self-luminous and without difference. It has
been established through “Neti-Neti” not this, not this
doctrine that Brahman is one without a second. It has
been conclusively proved that the Lord is the Dispenser
of she fruits of Karmas of the people.

Thus ends the second Pada (section II) of the third
Adhyaya (chapter IIl) of the Brahma Sutras
or the Vedanta Philosophy. ‘



CHAPTER III

Section 3

INTRODUCTION

In the previous section (Pada 2) it has been shown
that the Jiva (Twam Pada of the Tat-Twam-Asi
Mahavakya) is identical with Brahman (Tat Pada of
Tat-Twam-Asi Mahavakya). Brahman has been shown
to be Ekarasa (of homogeneous or unchanging nature).
We have explained the nature of the object of
cognition, 4. <., Brahman.

The author of the Brahma Sutras now sets himself
to ascertain the end and aim of the Vidyas (meditations
or Upasanas) as prescribed in the Srutis.

The Srutis prescribe various kinds of Vidyas or
meditations to enable the aspirant to attain the
knowledge of identity. It is extremely difficult or
rather impossible for the ordinary man to have a
comprehensive understanding of the Infinite, which is
transcendent, extremely subtle and beyond the reach
of the senses and gross wundisciplined intellect.
Therefore the Srutis or the sacred scriptures prescribe
easy methods of Saguna-Meditation for approaching
the Infinite or the Absolute. They present various
symbols of Brahman (Pratikas) such as Vaiswanara or
Virat, Sun, Akasa, Food, Prana and mind for the
neophyte or the beginner to contemplate on. These
symbols are props for the mind to lean upon in the



116 BRAHMA SUTRAS

beginning. The gross mind is rendered subtle, sharp
and one-pointed by such Saguna forms of meditation.

These different methods of approaching the
Impersonal Absolute are known as Vidyas or Upasanas.

This section discusses these various Vidyas by means
of which the Jiva or the individual soul attains Brahman
- or the Supreme Soul. Similar Vidyas are described
differently in different recensions of the Vedas. Now
the question arises naturally whether these similar
Vidyas are one and the same or different, whether
similar Vidyas have to be combined into a single
Upasana or meditation or to be taken separately. It is
decided here which Vidyas are the same and have to be
combined into one and which Vidyas are different
despite certain similar features.

The aim and object of all Vidyas is the attainment
of Brahman or the Imperishable. Brahman alone is the
only living Reality. Brahman alone is Truth. Brahman
is Sat or Existence Absolute. Hence it may be
advantageous and helpful to combine the particulars
of the same Vidya mentioned in different recensions
or Sakhas as they have been found highly efficacious
and immensely beneficial by the followers of those
Sakhas.

He who meditates on Brahman as mind as is taught
in the Taittiriya Upanishad Brigu Valli must collate all
the attributes of the mind not only from his own
particular Vedic Sakha, but from other Sakhas also
where meditation on Brahman in the from of mind is
taught. In meditating on Brahman as mind, he must
not bring together attributes not belonging to mind
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such as those of food, though Brahman is taught to be
meditated upon as food also. In fact only those
attributes are to be supplied from other Sakhas which
are taught about the particular object of meditation,
and not any attribute in general.

In this section Sl’i Vyasa the framer of the Brahma
Sutras concludes that most of the Vidyas prescribed in
the Srutis have for their object the knowledge of
Brahman or Brahma-Jnana. They differ only in form
but not in substance. Their final goal is the attainment
of everlasting Peace, eternal bliss and immortality.
One meditation or Upasana or Vidya is as good as
another for attaining the final emancipation.

Sruti teaches us to meditate on Brahman either
directly or through the medium of some Pratikas or
symbols, such as the sun, Akasa, food, mind, Prana,
the Purusha residing in the eye, the empty space
(Daharakasha) within the heart, Om or Pranava and
the like.

You will have to search Brahman and adore Him
in and through the symbols, but these symbols must
not usutp His place. You must concentrate and fix the
mind on these symbols and think of His attributes such
as Omnipotence, Omniscience, Omnipresence, Sat-Chit-
Ananda, purity, perfection, freedom, etc.

The Vidyas appear to be different only from the
view point of difference in the symbols but the goal
everywhere is the same. Remember this point always.
Bear this in mind constantly.

Some attributes of Brahman are found common in
some of the Vidyas. You should not consider yourself



118 BRAHMA SUTRAS

as a distinct entity from Brahman. This is a fundamental
or vital point.

In all the Vidyas three things are common. The
final goal is the attainment of eternal bliss and
immortality, through the realisation of Brahman with
or without the aid of the symbols or Pratikas. The
attributes which are found in common in all the Vidyas
such as blissfulness, purity, perfection, knowledge,
immortality, Absolute-freedom or Kaivalya, Absolute
Independence, " eternal satisfaction and the like must
be invariably associated with the conception of
Brahman. The meditator must think himself identical
with Brahman and must worship Brahman as his
Immortal Atman.

SYNOPSIS

Adhikaranas I and II : (Sutras 1-4;5) are concerned
with the question whether those Vidyas which are met
with in identical or similar form in more than one
sacred text, are to be considered as constituting several
Vidyas or one Vidya only. The Vidyas with identical
or similar form met with in the scriptures or in different
recensions of the scriptures, are one Vidya. Particulars
‘of identical Vidyas mentioned in different places or
Sakhas are to be combined with one meditation.

Adhikarana III : (Sutras 6-8) discusses the case of
Vidyas which are separate on account of different
subject-matter, although in other respects there are
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similarities. The examples selected are the Udgitha
Vidyas of the Chhandogya Upanishad (I. 1. 3.) and the
Brihadaranyaka Upanishad (I. 3. 1). Although they
indicate certain similarities such as bearing the same
name and the Udgitha being in both identified with
Prana—yet they are to bé held apart, because the subject
of the Chhandogya Vidya is not the whole Udgitha but
only the sacred syllable OM while Brihadaranyaka
Upanishad represents the whole Udgitha as the object
of meditation.

Adhikarana IV : (Sutra 9). In the passage, “Let
one meditate on the syllable ‘OM’ (of) the Udgitha”
{Chh. Up. I. 1. 1), the Omkara and the Udgitha stand
in the relation of one specifying the other. The
meaning is “Let one meditate on that Omkara
which” etc.

Adhikarana V : (Sutra 10) intimates that there
should be no mistake in the identity of the Prana
Vidya as taught in Chhandogya, Brihadaranyaka and
Kaushitaki. It determines the unity of the Prana-Vidyas
and the consequent comprehension of the different
qualities of the Prana, which are mentioned in the
different texts within one meditation.

Adhikarana VI : (Sutras 11-13) intimates that the
essential and unalterable attributes of Brahman such as
Bliss and knowledge are to be taken into account
everywhere while those which admit of increase and
decrease as for instance the attribute of having joy for
its head, mentioned in the Taittiriya Upanishad are
confined to special meditations.
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Adhikarana VII : (Sutras 14-15) teaches that the
object of Katha Upanishad II[-10, 11 is one only, wviz.,
to indicate that the Supreme Self is higher than
everything, so that the passage forms one Vidya only.

Adhikarana VIII : (Sutras 16-17) intimates that the
Self referred to in Aitareya Aranyaka II. 4. 1. 1. is not
a lower form of the self (Sutratman or Hiranyagarbha),
but the Supreme Self.

Adhikarana IX : (Sutra 18) discusses a minor point
connected with the Prana-samvada. Rinsing the mouth
is not enjoined in the Prana-Vidya, but only thinking
the water as the dress of Prana.

Adhikarana X': (Sutra 19) declares that the Vidyas
in the same Sakha which are identical or similar have
to be combined, for they are one.

Adhikarana XI : (Sutras 20-22) In Brihadaranyaka
Upanishad V, 5. Brahman is represented first as
abiding in the sphere of the sun and then as abiding
within the right eye. The names “Ahar” and “Aham”
of the Supreme Brahman abiding in the sun and in the
right eye respectively cannot be combined, as these are
two separate Vidyas.

Adhikarana XII : (Sutra 23). Attributes of Brahman
mentioned in Ranayaniya-Khila are not to be taken
into consideration in other Brahma-Vidyas, e. g., the
Sandilya Vidya, as the former is an independent Vidya
owing to the difference of Brahman’s abode.

Adhikarana XIII : (Sutra 24) points out that the
Purusha-Vidya of Chhandogya is quite different from
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the Purusha-Vidya of Taittiriya though they pass by
the same name.

Adhikarana NIV : (Sutra 23) decides that certain
detached Mantras like “Pierce the whole body of the
enemy” etc., and sacrifices mentioned at the beginning of
certain Upanishads—as for instance, a Brahmana about
the Mahavrata ceremony at the beginning of the
Aitareya-Aranyaka, do, notwithstanding their position
which seems to connect them with the Brahma-Vidya,
not belong to the latter, as they show unmistakable signs
of being connected with sacrificial acts.

Adhikarana XV : (Sutra 26) treats of the passsage
stating that the man dying in the possession of true
knowledge shakes off all his good and evil deeds and
affirms that a statement made in some of those passages,
only to the effect that the good and evil deeds pass
over to the friends and enemies of the deceased, is valid
for all the passages.

Adhikarana XVI: (Sutras 27-28) decides that the
shaking of the good and evil deeds takes place not as
the Kaushitaki Upanishad states on the road to
Brahmaloka or the world of Brahman but at the
moment of the soul’s departure from the body.

Adhikarana XVII : (Sutras 29-30) intimates that the
knower of the Saguna Brahman alone goes by the path
of the gods after death and not the knower of the
Nirguna Brahman. The soul of him who knows the
Nirguna Brahman becomes one with it without moving
to any other place.
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Adhikarana XVIII: (Sutra 31) decides that the
road of the gods is followed not only by those who
know the Vidyas which specially mention the going
on that road but all who are acquainted with the
Saguna Vidyas of Brahman.

Adhikarana XIX : (Sutra 32) decides that, although
the general effect of true knowledge is release from all
forms of body, yet even perfected souls may be reborn
for the fulfilment of some divine mission.

Adhikarana XX : (Sutra 33) teaches that the
negative attributes of Brahman mentioned in some
Vidyas such as its being not gross, not subtle, etc., are
to be combined in all meditations on Brahman.

Adhikarana XXI: (Sutra 34) determines that
Kathopanishad IIL 1., and Mundaka III, 1., constitute
one Vidya only, because both passages refer to the
highest Brahman.

Adhikarana XXII : (Sutras 35-36) maintains that
the two passages, Bri. Up. III. 4 and III. 5 constitute
one Vidya only, the object of knowledge being in both
cases Brahman viewed as the Inner Self of all.

Adhikarana XXIII : (Sutra 37) decides that the
passage Aitareya Aranyaka II. 2. 4. 6 constitutes not
one but two meditations. The Sruti enjoins reciprocal
meditation and not merely one way.

Adhikarana XXIV : (Sutra 38) determines that the
Vidyas of the True (Satya Brahman) contained in Bri.
Up. V. 4. 1and V. 5. 2 is one only.
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Adhikarana XXV : (Sutra 39) decides that the
attributes mentioned in Chh. Up. VIIL 1. 1 and Bri.
Up. IV. 4. 32 are to be combined on account of a number
of common features in both the texts.

Adhikarana XXVI (Sutras 40-41) maintains that
Pranagnihotra need not be observed on days of fast.

Adhikarana XXVII : (Sutra 42) decides that those
meditations which are connected with certain sacrifices .
are not parts of them and therefore not inseparably
connected with them.

Adhikarana XXVIII : (Sutra 43) teaches that in a
Bri. Up. passage and a similar Chh. Up. passage,
meditations on Vayu and Prana are to be kept separate
in spite of the essential oneness of these two.

Adhikarana XXIX : (Sutras 44-52) decides that the
fire-altars made of mind etc., which are mentioned in
the Agnirahasya of the Brihadaranyaka are not part of
the sacrificial act, but constitute a separate Vidya.

Adhikarana XXX : (Sutras 53-54) determines that
the Self is a separate entity distinct from the body.

" Adhikarana XXXI: (Sutras 55-56) decides that
Upasanas or meditations connected with sacrificial acts,
¢. g.. the Udgitha Upasana, are valid for all Sakhas.

Adhikarana XXXII : (Sutra 57) decides that the
Vaiswanara Upasana of Chh. Up. V. 11 is one entire
Upasana. Vaiswanara Agni is to be meditated upon
as a whole, not in his single parts.

. Adhikarana XXXIII: (Sutra 58) decides that
various Vidyas like the Sandilya Vidya, Dahara-Vidya
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and so on, are to be kept separate and not combined
into one entire Upasana.

Adhikarana XXXIV : (Sutra 59) teaches that those
meditations on Brahman for which the texts assign one
and the same fruit, are optional, there being no reason
for their being cumulated.

Any one Vidya should be selected according to one’s
choice.

Adhil:arana XXXV : (Sutra 60) decides that those
meditations on the other hand which refer to special
desires may or may not be combined according to
. choice or liking.

Adhikarana XXXVI: (Sutras. 61-66) decides that
meditatipns connected with member: of sacrificial acts,
such as the Udgitha may or may not be combined
according to liking. i
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Sarvavedantapratyayadhikaranam : Topic (Adhikarana) 1.

The Vidyas having identical or the same form
found in scriptures constitute one Vidya.

(Sutras 1-4)

L 31 WAgFaNad Tgarq e ||

arvavedaantapratyayam Chodanaadyavisheshaat 360.

(The Vidyas or the Upasanas) described in the
various Vedanta texts (are not different, are identical)
-on account of the non-difference of injunction, etc., (i.e.,
connection, form and name).

Sarvavedaantapratyayam : exposition of Brahman in all the
Vedanta texts. Chodanaadyavisheshaat : as there is no difference
in the injunctions, etc., (7. e., connection, form and name),

(Sarva : all. Veda :the Vedas. Anta: the settled conclusion.

Pratyayam : the knowledge, realisation. Chodanaadi: of the
injunction and others. Avisheshaat : as there is no diffcrence).

Can Srutis declare different Upasanas in respect of
one entity ? If we say that one Sruti is correct and
others are incorrect, disbelief in Srutis as a whole will
follow. The Srutis which declare the nature of
Brahman are not commands. They only state solid
facts.

The author of the Sutras now proceeds to discuss
whether the Upasana (devotional) Srutis are divergent
and separate or not. . Scriptures teach that like Karma,
Upasanas have various results. Some of them have
visible results, others ‘unseen results. Some Upasanas
create true knowledge and lead to Krama-Mukti or
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gradual liberation or release by successive steps. With
a view to those meditations, therefore, we may raise
the question whether the individual Vedanta-texts teach
different Upasanas of Brahman or not.

There are many expositions of Brahman in Sruti.
In some Sruti He is described as Vaiswanara, in another
He is described as Prana and so forth. Now a doubt
may arise as to whether these expositions are different
or they all aim at one and the same thing.

This Sutra removes the doubt. The expositions in
all the Srutis are the same. They all point to one and
the same purpose of worship of Brahman, though in
different forms fitted to the capacity of the meditator,
because there is no difference in the injunctions about
meditation. All the injunctions intimate that Brahman
is to be meditated upon. Hence the object of those
expositions and of meditation is one and the same.

The Upasanas of Prana are described in one way
in the Brihadaranyaka-Upanishad and in a different way
in the Chhandogya Upanishad. Now a doubt arises
whether such-Upasanas described diferently in different
Sakhas of the Vedas are different or the same.

The Poorvapakshin or the opponent maintains that
they are different owing to the difference in form.
This Sutra refutes it and declares that such meditations
are one and the same owing to the non-difference as
regards injunctions, connecnon, name and form of these
in different Sakhas.

Thus, as the Agnihotra though described in different
Sakhas is yet one, the same kind of human activity being
enjoined in all by means of the words “He is to offer”,
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so the injunction met with in the Brihadaranyaka
Upanishad VI.1.1. “He who knows the oldest and
the best”, etc., is the same as that which occurs in the
text of Chhandogya. “He who knows the first and
the best” (Chh. Up. V.1.1). The Prana-Vidya in all
the Sakhas is one and the same. There is non-difference
as regards the fruit of the Upasana in both texts. “He
who knows it to be such becomes the first and best
among his people” (Bri. Up. VI. 1. 1). Prana is the
object of meditation in both texts. The name of the
meditation in both texts is Prana-Vidya. Prana is
described in both texts as the oldest and the greatest.
Therefore the two Vidyas are not different, as there
is no difference in all respects. The two Vidyas are
one and the same. The same is true of Dahara-Vidya,
Panchagni-Vidya or the knowledge of the five fires,
Vaiswanara-Vidya or the knowledge of the Vaiswanara.
Sandilya-Vidya, etc., described in various Sakhas.

1L 32 HIwAfa Seweafy |
Bhedaanneti Chennaikasyaamapi 361.

If it be said that the Vidyas are separate on account
of difference (in minor points), we deny that, since
even in the same Vidyas (there may be such minor
differences). . \

Bhedaat : onjaccount of difference. Na :not. Iti:as, so, this.
Chet : if. Na: no, not. Ekasyaam : in the one and the same
(Vidya). Api: also, even. ,

An objection to the preceding Sutra is raised and
refuted.
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The Sutra consists of two parts namely an objection
andits reply. The objection is “Bhedaanneti chet”.
The reply is “Naikasyaamapi”.

If you say that difference exists, we say that it is
not so, because such differences can exist even in the
same Upasana or Vidya. '

Doubtless the Vajasaneyis refer to a sixth Agni
when referring to Panchagni Vidya or the doctrine of
tive fires “The fire becomes his fire” (Bri. Up. V1. 2.34),
but the Chhandogyas do not. “But he who knows
these five fires” (Chh. Up. V. 10. 10). But this will
not make them separate. The Chhandogyas also can
add it if they like. Thus the Vidya as stated in the
two Srutis Brihadaranyaka and Chhandogya, is
identical.

The presence or absence of a sixth fire cannot make
a difference as regards form, because the Shodasi
vessel may or may not be taken in the same Atiratra
sacrifice. The name “five fires” is no objection
against this increase of number, because the number
five is not a fundamental part of the injunction.
Differences like this are found in different chapters
even in the same Sakha and in the same Vidya, and
yet the Vidya described in these different chapters

is recognised by all as one.
i
The Chhandogya Upanishad also actually mentions

a sixth fire, viz.) in the passage V. 9. 2 “Whepn he has
departed his friends carry him, as appointed, to the
fire.”
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Therefore it is quite clear that the Vidyas of the
same class are one and not different notwithstanding
these differences in different Sakhas.

The Poorvapakshin says: Then again in the
conversation between the Pranas, the Chhandogyas
mention in addition to the most important Prana four
other Pranas, viz., speech, the eye, the ear and the
mind, while the Vajasaneyis mention a fifth one also.
“Seed indeed is generation. He who knows that
becomes rich in offspring and cattle.” (Bri. Up."
VI. 1.6). . :

We reply : nothing stands in the way of some
additional qualification being included in the Vidya
concerning the colloquy of the Pranas. The addition or
omission of some particular qualification is not able
to create difference in the object of knowledge and
thereby in the knowledge itself, because the objects of
knowledge may differ partly, yet their greater part and
at the same time the knowing person are understood
to be the same.

Therefore the Vidya also remains the same.

111 3.3 ®TSHIGE qqIAq & amarsfass qaas
afes=a: |

Swaadhyaayasya Tathaattvena Hi Samaachaare-
dhikaaraatcha Savavatcha Tanniyamah 5602,

(The rite of carrying fire on the head in connected)
with the study of the Veda (of the Atharvanikas),
because in the Samachara (it is mentioned) as being
such. And (this also follows) from its being a

B.S-9Q



130 BRAHMA SUTRAS

qualification (for the students of the Atharva Veda)
as in the case with the (seven) oblations (viz., Saurya
etc.).

Swaadhyaayasya : of the study of the Vedas. Tathaatvena ! on
accountt of being such. H¢: becausc. Samaachaare: in the book
named Samachara containing the rules for the performance of
Vedic rites. Adhikaaraat : on account of the qualification. Cha :
and. Savavat : as in the case of the seven oblations (viz, Saurya,
etc.). Cha:and, also. Tanndiyamalk : that rule.

An objection based on a statement of the Mundaka
Upanishad is explained and refuted.

A further  objection is raised. In the Mundaka
Upanishad which deals with the knowledge of Brahman,
the carrying of fire on the head by the student
(Sirovrata) is mentioned. The Poorvapakshin or the
opponent maintains that the Vidyas of the Atharvanikas
is different from all other Vidyas on account of this
particular ceremony which is practised by the followers
of the Atharva Veda.

This Sutra refutes this and says that the rite of
carrying fire on the head is an attribute not of the
Vidya, but merely of the study of the Veda on the
part of the Atharvanikas. So it is described in the
book Samachara which treats of Vedic observances.

At the close of the Upanishad moreover we have the
following sentence “A man who has not performed
the rite (carrying fire on the head) does not read this”
(Mu. Up. III. 2. 11). This clearly intimates that it is
connected with the study of the Upanishad and not
with the Vidya.

The Sutra adds another illustrative instance. in the
words “‘as in the case of the libations there is limitation
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of that”. The rite of carrying the fire is associated only
with the study of that particular Veda and not others,
like the seven oblations from the Saurya libation up
to the Sataudana libation, which are not connected
with the fires taught in the other Vedas, but only with
those of Atharva Veda. The command is to those
studying the Mundaka Upanishad just as the command
to perform the seven Savas is to them. The carrying
of a fire-pot on their head will not make ‘the
Vidya different.

Therefore there is unity of Vidya in all cases. The
doctrine of the unity of the Vidyas thus remains

unshaken.

¢
I 3.4 FWEfa 1

Darshayati Cha 365.
(The scripture) also instructs (thus).

Darshayati : (Sruti) shows, instructs. Cha : also.

An argument in support of Sutra 1 is‘given.

The Veda also declares the identity of the Vidyas,
because all Vedanta: texts represent the object of
knowledge, as one, e.¢g., Katha Upanishad 1. 2. 15,
“That word which all the Vedas declare” : Aitareya
Aranvaka III. 2. 3. 12 “Him only the Bahvrichas
consider in the great hymn, the Adhwaryus in the
sacrificial fire, the Chhandogyas in ‘bé Mahavrata
ceremony.’’

To prove the unity of the Vidyas some other
instances may be gquoted.  Kathopanishad 1. 6. 2.
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mentions as one of the Lord’s qualities that He causes
fear. Now this very same quality is referred to in the
Tait. Up. 1I. 7. “For if he makes but the smallest
distinction in the Self, there is fear for him. But that
fear is only for hun who knows a difference and does
not know oneness.”

The Impersonal Absolute is the one purport
of all the Vedanta texts. Hence all Vidyas which
pertain to It must also be one. The meditation
on the Saguna Brahman as Vaiswanara, who 1is
represented as extending from heaven to the
earth in the Brihadaranyaka Upanishad is referred
to in the Chhandogya Upanishad, “But he who
adores that Vaiswanara Self as extending from
heaven to the earth” (Chh. Up. V. 18. 1). This
clearly indicates that all Vaiswanara Vidyas
are one.

Nirguna Brahman is one and not many. Saguna
Brahman also is one and not many. Hence particular
Vidyas which pertain to either Saguna Brahman or
Nirguna Brahman are also one and not many. This
also follows from the same hymns and the like enjoined
in the one place being employed in other
places for the putpose of devout meditation or
Upasana.

The same rule applies to other Vidyas also besides
the Vaiswanara Vidya. Therefore, Vidyas are not many,
though they are differently described in diiferent
Sakhas. All Vedantic texts intimate identical
devout meditations: Thus the unity of Vidyas is
established.
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Upasamharadhikarana : Tt')pic (Adhikarana) 2.

Particulars of identical Vidyas mentioned in different
Sakhas or places are to be combined into
one meditation.

1L 35 sedgrisqivfageaaay 91

Upasamhaarorthaabhedaadvidhisheshavatsamaane
Cha 364.

And i; the Upasanas of the same class (mentioned
in different Sakhas) a combination (of all the particulars
mentioned in all Sakhas is to be made) as there is no
difference in the object of meditation, just as (a
combination of) all subsidiary rites of a main sacrifice
(mentioned in different Sakhas is made).

Upasamhaarah : combination. Arthaabhedaat : as there is no
difference in the object of meditation. Vidhisheshaavat : like the
subsidiary rites of a main sacrifice. Samaane: in the Upasanas
of the same class, in the case of equality ; the forms of meditation
being the same in effect. Cha : also, and.

(Artha : purpose. Abheda : non-difference. Vidhi : injunctions,
of the duties enjoined by the scriptures)

A deduction is made from the four preceding Sutras.
This Sutra states the practical outcome of the discussion
carried on in the first four Sutras.

The Vidyas described in different Sakhas will have
to be combined in the Upasana, because their object
is one and the fruit also is the same, just as in the case
of Vidhisheshas.

The particulars that are mentioned in other Sakhas
than one’s own are also efficacious. Therefore one will
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have to combine all these, just as one does in the case
of subsidiary rites like Agnihotra connected with a
main sacrifice, mentioned in several Sakhas.

Anyathaatvaadhikaranam : Topic (Adhikarana) 3.

Those Vidyas with different subject-matter are separate,

even if there may be some similarities.

(Sutras 6-8)

III. 3.6 SA=qYTee qegifgf Searfagiam |
Anyathaatvam Shabdaaditi Chennaavisheshaat  365.

If it be said (that the Udgitha Vidya of the
Brihadaranyaka Upanishad and that of the Chhandogya
Upanishad) are different on account of (difference in)
texts; we deny this on the ground of their non-
difference (as regards essentials).

Anyathaatvam : there is diffcyence. Shabdaat : on account of
\difierence in) texts. J¢i: so. Chet: if. Na: not. Avisheshaat :
on account of non-difference (as regards esscntials).

This Sutra represents the view of the Poorvapakshin
or the opponent. The opponent tries to establish that
the two Vidyas are one.

The Sutra consists of two parts namely, a supposed
objection to the objector’s view and its refutation by
the objector to strengthen his case. The supposed
objections “Anyathaatvam Shabdaaditi Chet” and the
reply is “Naavisheshaat™.
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It is said in the Vajasaneyaka I. 3.1. “The Devas
said, ‘Well, let us defeat the Asuras at the sacrifices
by means of the Udgitha ! They said to speech: ‘sing
for us.” The speech said ‘yes’.”

The speech and the other Pranas were pierced by the
Asuras with evil. They were not able to» do what was
expected from them. Thereupon the Devas appointed
the chief Prana, and said to the breath in the mouth
‘sing for us’. The breath said ‘yes’ and sang.

There is a similar story in Chhandogya Upanishad I. 2.
The Devas took the Udgitha. They thought they
would overcome the Asuras with it. The other Pranas
were pierced with evil and thus vanquished by the
Asuras. Thereupon the Devas went to the Chief
Prana. “Then comes the chief Prana. On that they
meditated as Udgitha.”

" Both these passages glorify the chief Prana. Hence
it follows that they both are injunctions of a meditation
on the Prana. A doubt arises now whether the two
Vidyas are separate Vidyas or one Vidya only.

The Poorvapakshin holds that the two Vidyas have
to be considered as one. It may be objected that they
eannot be one on account of the difference in texts.
The Vajasaneyis represent the chief vital air as the
producer of the Udgitha (“Do thou sing out for us”)
while the Chhandogyas speak of it as itself being the
Udgitha. “On that they meditated as Udgitha”. How
can this divergence be reconciled with the assumption
of the unity of the Vidyas ?

But this is not acceptable. because there is unity
as regards a great many points. Both texts relate that



136 BRAHMA SUTRAS

the Devas and the Asuras were fighting ; both at first
glorify speech and the other Pranas in their relation to
the Udgitha and thereupon finding fault with them
pass on to the chief Prana : both tell how through the
strength of the latter, the Asuras were vanquished.

The difference pointed out, is not important enough
to bring about a separation of the two Vidyas.

The text of the Vajasaneyaka also co-ordinates the
chief Prana and the Udgitha in the clause, “He is
Udgitha (Bri. Up.1.3.23). We therefore have to
assume that in the Chhandogya also the chief Prana
has secondarily to be looked upon as the producer of
the Udgitha.

The two texts thus constitute one Vidya only.
There is unity of Vidyas on the grounds given in
Sutra 3. 3. 1.

1L 37 9 9T SHECOTAGRIOIQTEATRAA 11

N Van Prakarvanabhedaatparovarceyastvaadivat 356,

Or rather there is no (unity of the Vidyas) owing
to the difference of subject matter even as (the
meditation on the Udgitha) as the highest and greatest
(i. e., Brahman) (is different from the meditation on
the Udgitha as abiding in the eye etc.).

Na :not. Vaa: certainly. Prakaranabhedaat: on account of
difference in subject matter.  Parovareeyastvaadivat : even as.

(the meditation on the Udgitha) as the highest and greatest,
(Brahman) (is different).

The objection raised in the preceding Sutra is
refuted.
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‘"The Sutra refutes the former view and establishes
that the two Vidyas in spite of similarity in many points
are different owing to difference in subject matter.

In the Chhandogya Omkara is said to be a limit of
Udgitha and so such Omkara has to be regarded as
Prana. In the other the singer of Udgitha, the Udgatri
is called Prana. Therefore the two Vidyas are different
just as the Upasana of Udgitha as the Infinite and
Supreme (Parovareeya). Chh. Up. I. 9. 2. “This is
indeed the highest and greatest” is different from the
Upasana of Udgitha as golden in form and as being in
the eye and in the sun (Chh. Up. L. 6).

In the Chhandogya only a part of the Udgitha
(hymn), the syllable OM is meditated upon as Prana
“Let one meditate on the syllable OM of the Udgitha”
(Chh. Up. 1. 1. 1). But in the Brihadaranyaka the
whole Udgitha hymn is meditated upon as Prana (1. 3. 2).
Hence the two Vidyas cannot be one owing to this
difference in the object of meditation.

The special features of different Vidyas are not to
be combined even when the Vidyas belong to one and
the same Sakha ;: much less then when they belong to
different Sakhas.

IIL 3.8 ®EsraysagwafE g agfa
Samjnaataschettaduktamastt Tu Tadapi 367.

If it be said (that the Vidyas are one) on account
of (the identity of) name; (we reply that) thatis
explained (already) ; moreover that (identity of name)
is (found in the case o f admittedly separate Vidyas).
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Samjnaatah : on account of the name (being same). Chet Lt
‘Tat : that. Uktamn : has already been answered. Asti: is, exists.
‘Tw : but. Tat: that. Api: even, also.

An argument against the preceding Sutra is refuted.

The word ‘tu’-but-removes the doubt raised
above.

You cannot call them identical merely because they
have the same name. The subject matter differs.
This has already been established in the last Sutra.
For instance Agnihotra and Darsapoornamasa are
separate and yet have the same name, viz., Kathaka as
they are described in the book called Kathaka. Even
the Udgitha Vidya of Chh. Up. I. 6 and Chh. Up. L, 9. 2
are different Vidyas.

Vyaaptyadhikaranam : Topic (Adhikarana) 4.

It is appropriate to specialise OM by the term ‘Udgitha’.

IIL 39 SqTATT THSEH ||

Vyaaptescha Samanjasam 368

And because (OM) extends (over the whole of the
Vedas), (to specialize it by the term ‘Udgitha’) is
appropriate.

Vyaapteh : because (OM) extends (over the whole of the Vedas).
Cha : and. Samanjasam : is appropriate, consistent, justifiable.

Sutra 7 is elaborated here.

In the Sruti OMityetadaksharamudgeethamupaaseeta,
the use of the word Udgitha as Visheshana, i.e..
adjective of OM is appropriate, because OM by itself
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is pervasive in ail Srutis and should not be understood
here in its general sense. '

In the passage “Let a man meditate on the syllable
OM as the Udgitha, the two words ‘Omkara’ and
‘Udgitha’ are. placed in co-ordination. The question
then arises whether the relation in which the ideas
conveyed by these two words stand to each other is
the relation of superimposition (Adhyasa) or sublation
(Apavada) or unity (ekatva) or specification
(Visheshana). _

The word ‘and’ stands here in place of ‘but’ and is
meant to discard the three other alternatives. The
fourth is to be adopted. The fourth and correct view
is that the one is Visheshana (an adjective) to the
other as in the words Nila-Utpala (blue lotus). The
passage means that Udgitha is the Viseshana of Omkara.
The appropriate view of the Chhandogya passage is to
take the word Udgitha as specialising the term
‘Omkara’.

Sarvaabhedaadhikarana : Topic (Adhikarana) 5.

Unity of the Prana-Vidya
1L 3.10 &atNFIg=asy ||

Sarvabhedazdanyatreme 369.

Oniaccount of the non-difference (of the Vidya)
everywhere (i. e., in all the texts of the different Sgkhas
where the Prana-Vidya occurs) these qualities
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(mentioned in two of them are to be
inserted) in the other places (e. g., the Kaushitaki
Upanishad‘). ‘

Sarvaabledaat : on account of non-difference everywhere.
Anyatra : in the other places. Ime: these (qualities are to be
inserted), ’

A concrete instance on the general principle of
Sutra 5 is cited.

In the colloquy of the Pranas recorded by the
Vajasaneyis and the Chhandogyas the Prana which is
endowed with various qualities such as being the best
and so on, is represented as the object of meditation.
Various qualities such as being the richest and the like
are. ascribed to speech and the other organs. These
latter qualities are in the end attributed to the
Prana also. “If I am the richest thou art the
richest.”

Now in other Sakhas also, as e. g., that of the
Kaushitakins the set of qualities such as being the best
and so on is attributed to the Prana (Kath. Up. IL 14).
But the set of attributes, viz., being the richest and
so on is not mentioned.

The question is whether they are to be inserted
in the Kaushitaki also, where they are not
mentioned.

This Sutra declares that they have to be inserted, as
the Vidya is the same in all the three Upanishads.-
Attributes belonging to one and the same Vidya or
subject have to be combined wherever, that
Vidya occurs although they may not be expressly
stated.
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Aanandaadyadhbikaranram : Tojic (Adhikarana) 6.

Attributes like Bliss, etc., of Brahman have to be
combined into one meditation.

(Sutras 11-13)

IIL 311 ATR: 99 ||

A

Aanandaadayah Pradhaanasya 370.

Bliss and other attributes (which depict the true
nature) of the Principal or the Supreme Self, i. e,
Brahman (have to be combined from all places in the

meditation on Brahman).
Aanandaadayah : Bliss and other attributes. Pradhaanasya :
of the Principal, <. e., the Supreme Self or Brahman,

Brahman is described as Bliss, Knowledge, all-
pervading, the Self of all, true, etc., in different texts
of different Sakhas. All the attributes are not
mentioned in all places.”

Now the question arises whether they have to be
.combined in the meditation on Brahman or not. This
Sutra says that they have to be combined, as the object
.of meditation (Brahman) is one and the same in all
Sakhas and therefore the Vidya is one. The reason for
this conclusion is the one given in Sutra 10.

The gualities attributed to Brahman in any one place
have to be combined whenever Brahman is spoken of.

1L 312 Brafyreammnfreasaaaa & 3%

Priyashirastvaadyopraaptirupachayaapachayau Hi
Bhede . 871.

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

Priyashirastvaadi : qualities like joy being His head, etc.
Apraaptih : are not to be taken cverywhere. Upachaayaapachayou :
increase and decrease. Hi: because. Bhede : (are possible) in
diﬂerencg. '

(Upachaya : increase. Apachaya : decrease),

The discussion commenced in Sutra 11 is continued,
stating here as to which of the attributes are not to be
culled and combined together in every form of
meditation.

“More” and “less” will apply only if there is
differentiation. Hence the descriptions of Priyasiras,
etc., will not apply to Brahman. The description of
Priyasiras (attributes like joy being His head, etc.) in
the Taittiriya Upanishad are not- Dharmas of Brahman
but the Dharmas of the Anandamaya-Kosha or the
blissful sheath. The descriptions are given to turn the
mind towards Brahman. Differences of higher and
lower in Gunas can come in Upasanas of Saguna
Brahman but have no application to Nirguna Brahman.

The attributes of having joy for His head and such
other attributes are not acceptable in every form of
meditation on Brahman, because attributing limbs to
Brabhman would render Him liable to fluctuation.

Attributes like joy being His head and so on
mentioned in the Taittiriya Upanishad are not to be
taken and combined in other places-where the Upasana
of Bralman is enjoined because the successive terms,
“Joy is Its head”, “saeisfaction is its right arm”, “great
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satisfaction is its left arm”, “bliss is His trunk”,
“Brahman is His tail, His support” (IL 5), indicate
qualities which have increase and decrease with regard
to each other and to other enjoyers (individual souls
or Jivas) and therefore can exist where there is
difference.” Now for higher and lower degrees there
is room only where there is plurality or difference but
Brahman is without all plurality or difference, as we
know from many scriptural passages. (One only, without
a second). Therefore these attributes cannot consti-
tute the nature of Brahman. They are to be confined
to the texts which prescribe them and not taken to
other places.

Moreover, these qualities are attributed to the
Supreme Brahman merely as means of fixing one’s
mind, not as themselves being objects of meditation.
From this it follows that they are not valid everywhere.
The attributes mentioned in any one are not valid
for others.

The case is similar to that of two wives ministering
to one king one with a fan, the other with an umbrella.
Here alsé the object of their ministrations is one, but
the acts of ministration themselves are distinct. They
have each their own particular attributes. Similar
is the case under discussion also.

Qualities in which lower and higher degrees can be
distinguished belong to the qualified Brahman only in
which there is plurality, not to the Supreme Nirguna
Brahman which is above all qualifications, Such
attributes as having true desires (Sat-Kama) and the’
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like which are mentioned in some particular place have
no validity for other meditation on Brahman.

TIL 313 gAY eggaraEar ||

Itare Tvarthasaamaanyaat 372.

But other attributes (like Bliss, etc., are to be

<combined) on account of identity of purport.
Itare : other attributes. 7w : but. Arthasaamaanyaat : because

.of common purport, on account of identity of purport.
(Artha : result, object, purport. Saamaanyaat: on account of
the equality or sameness )

The previous discussion is continued.

But attributes like Bliss, knowledge, all-pervadingness,
etc., which describe the nature of Brahman, are to be
combined as the object of such descriptions is the same,
as they directly relate to Brahman and as they are
inherent attributes of Brahman, as their purport is the
.one indivisible, unconditioned Brahman.

These attributes which scripture sets for the purpose
.of teaching the true nature of Brahman are to be
viewed as valid for all passages which refer to Brahman,
because their purport, 4. e., the Brahman whose nature
is to be taught is one. These attributes are mentioned
with a view to knowledge of Brahman only, and not
for Upasana.

Aadbyaanaadhikaranam : Topic (Adhikarana) 7.

Kath. Up. 1. 3. 10-11 teaches merely that the Self is
higher than everything else.
(Sutras 14-15)
1L 3.14 SATEFTATT TNIATATATA |
Aadhyaanaaya Prayojanadbhaavaat 373.
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(The passage in Katha Upanishad I. 3. 10 tells about
the Self only as the highest) for the sake of pious
meditation, as there is no use (of the knowledge of the
objects being higher than the senses and so on).

Aadhyaanaaya : for the sake of meditation. Prayojanaabhaa-
vaat : as there is no use, as there is no other necessity.

(Prayojana : of any other purpose. Abhkaavaat: on account of
the absence).

The previous discussion is continued.

We read in the Kathaka I. 3. 10-11. “Higher than
the senses are the objects, higher than the objects there
is the mind,” etc., higher than the Atman there is
nothing, this is the goal, the highest road.”

Here the doubt arises whether the purport of the
passage is to intimate that each of the things successively
enumerated is higher than the preceding one, or only
that the Atman is higher than all of them.

The Poorvapakshin or the opponent holds the
former alternative because the text expressly declares
the objects to be higher than the senses, the mind
higher than the objects and so on. He maintains that
these sentences are separate and not one as referring’
to the Atman alone. Therefore the purpose of the
text is to teach that the objects are superior to the
senses and so on.

This Sutra refutes it and declares that it is one
sentence and means that the Atman is superior to
all these. )

The object of the Sruti is not to say that each later
category is higher than the former, because there is no
spirituél gain or any wuseful purpose in such a

B.S—10
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declaration. The aim is to declare that Brahman is-
higher than all, as such knowledge leads to Moksha.

The Atman alone is to be known, because the
Knowledge gives freedom or the final release. The
scripture also says “He who has perceived that, is freed
from the jaws of death” (Kath. Up. L 3.15).

Further, the text intimates highest reverence for the
Atman by declaring that nothing is higher than the
Atman and that He is the highest goal and thereby:
shows that the whole series of objects is enumerated
only for the purpose of giving information about the
Atman. This information is given for the sake of
meditation on the Atman which results in the knowledge
of It. ‘

III 315 HATHIEIH |
Aatmashabdaatcha , 374.

And on account of the word Atma.
Aatinashabdaat : on account of the word ‘Atma’. Cha : and.

An argument in support of Sutra 14 is given.

The above conclusion is confirmed by the fact that:
the subject of discussion is called the Self or Atma.
“That Self is hidden in all beings and does not shine:
forth, but it is seen by subtle seers through their . sharp
and subtle intellect.” (Kath. Up. I. 3. 2). From this
we conclude that the text wishes to ‘represent the
other things enumerated as the Non-Self.

“A wise man should keep down speech and mind.”
(Kath. Up. I. 3. 13). This passage enjoins pious
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meditation as a means of the Knowledge of the Supreme
Self. It thus follows that the Sruti indicates various
excellences in the case of the Atma only and not in
that of the other things enumerated.

The text *He reaches the end of his journey and
that is the highest place of Vishnu” suggests the
question as to who is the end of the journey and we
therefore conclude that the enumeration of the senses,
objects, etc., has merely the purpose of teaching the
highest place of Vishnu and not of teaching anything
about the relation of the senses, objects and so on.

But the enumeration of the senses is not altogether
useless. It enables the aspirant to turn the outgoing
mind towards the Inner Self or the Atma. This subtle
Atma cannot be attained without abstraction,
introspection and profound meditation.

Aatmagriheetyadhikarana : Topic (Adhikarana) 8.

The Self mentioned in Ait. Up. I. 1. is the Supreme Self
and the attributes of the Self given elsewhere should
be combined with this meditation.

(Sutras 16-17)

II1. 3.16 ereniEifafaagaun i

Aatmagriheetiritaravaduttaraat 76.

(In the Aitareya Upanishad I. 1.) the -Supreme Self
is meant, as in other texts (dealing with creation)
because of the subsequent qualification,
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Aatmagriheetih : The Supreme Self is meant. Jtaravat:as in
other texts (dealing with creation). Uttaraat: because of the

subsequent qualification.

We read in the Aitareya Upanishad “Verily in the
beginning all this was the Self, one only; there was
nothing else whatsoever.” (I. 1). He thought, shall
I send forth worlds ? He sent forth these worlds.
Here the doubt arises whether the term ‘‘Self”
denotes the Supreme Self or some other being such
as Hiranyagarbha. -

It refers to the Supreme Self, even as the word
“Self” in other texts which treat of creation refers to
It, and not to Hiranyagarbha. “From the Self ether
was produced” (Tait. Up. II. 1). Why ? Because in
the subsequent text of the Aitareya we have “It
thought shall I send forth worlds ? It sent forth these
worlds” (Ait. Up. L 1.2). This qualification, wviz.,
that “It thought” before creation is applied to Brahman
in the primary sense in other Sruti passages. Hence
we conclude from this that the Self refers to the
Supreme Self or Para Brahman and not to
Hiranyagarbha, or any other Being.

IIL 3.7 eraaTigfa Seamgaarons ||
Anvayaaditi Chetsyaadavadhaaranaat 376

If it be said that because of the context (the
Supreme Self is not meant) (we reply that) it is so
(i. e., the Supreme Self s meant) on account cf the
definite statement (that the Atman alone existed in

the beginning). .
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Anvayaat : because of connection, because of the. context. Iti:
this, so. Chet: if. Syaat: it might be so. Awvadhaaranaat: on
account of the definite statement.

An objection to Sutra 16 is raised and refuted.

The Sutra consists of two parts namely an objection
and its reply. The' objection is ‘Anvayaaditi Chet’ :
the reply is ‘Syaadavadhaaranaat’.

The reference is to Para Brahman or the Highest
Self. The word “Aaseet” shows that the reference is
to Para Brahman alone, because He alone existed
before all creation. The Loka-Srishti or creation of
the world is only after the Mahabhuta-Srishti or
creation of the five great elements.

The Poor vapakshin or the opponent says: “In the
Aitareya Upanishad I. 1. it is stated that Brahman
created the four worlds. But it is said in the Taittiriya
and other texts that Brahman created ether, air, fire,
water and earth, the five elements. It is only
Hiranyagarbha that creates the world with the aid of
the elements created by the Highest Self. Hence the
Self in the Aitareya Upanishad cannot mean the
Supreme Self but only Hiranyagarbha or the Karya-
Brahman. '

This Sutra refutes it and declares that on account
of the statement “Verily, in the beginning all this was
the Self, one only.” (Ait. Up. I 1.) which intimates
that there was one only without a second, it can only
refer to the Highest Self or Para Brahman and not to
Hiranyagarbha, the Karya Brahman. The Highest Self
created thé four worlds after creating the elements as
described in other Sakhas. The attributes of Para
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Brahman or the Highest Self which are mentioned in
other places are to be combined in the Aitareyaka
meditation.

Kaaryaakhyaanaadhikaranam : Topic (Adhikarana) 9.

Only thinking water to be the dress of Prana is
enjoined tn the Prana-Vidya.

IIL 318 FratEaTIEgaq |
Kaaryaakhyaanaadapoorvam 377,

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

Karyaakhyaanaat : on account of being a restatemcnt of an

act (already enjoined by the Smriti). Apoorvam : which has not
been so cnjoined elsewhere. .

In regard to Prana Upasana, Achamana is ordained
only as reiteration of what is stated elsewhere. What
is ordained is only meditation on water as covering
food. What is enjoined in Prana Vidya Upasana of
Chhandogya Upanishad is not the Achamana, as such.
Achamana is enjoined by the Smritis and is common
to all. What is ordained is Anagnatatchintana, i. ¢,
meditating that the food is covered by water.

In the Chhandogya Upanishad V. 2. 2 and the
Brihadaranyaka VI 1. 14 there is a reference to’ the
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rinsing of the mouth with water before and after meal,
thinking that thereby that Prana is dressed.

These texts intimate two things, rinsing of the
mouth and meditation on, the breath as dressed. A
doubt arises whether the texts enjoin both these
matters or only the rinsing of the mouth, or only the
meditation on breath as dressed.

This Sutra states that the act of rinsing the mouth
is already ordained on every one by the Smriti and
the act of thinking the water as the dress of Prana is
alone enjoined by the Sruti. The act of rinsing the
mouth is not a new one and therefore requires no
Vedic injunction.

Samaanaadhikaranam : Topic (Adhikarana) 10.

Vidyas of the same Sakha which are identical should
be combined, in meditation.

TIL 319 &I & g |l
Samaaena Evam Chaabhedaat 378.

In the same (Sakha also) it is thus (i.e., there is
unity of Vidya,) owing to non-difference (of the object
of meditation).

Samaane : In the same Sakha. Evam : every, (it is) like this,
Cha : and, also. Abhedaat : owing to non-difference.

A corollary to Sutra 5 is proved.

In the Agnirahasya in the Vajasaney? Sakha there
is a Vidya called Sandilya Vidya, in which occurs the
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passage “Let him meditate on the Self which consists
of mind, which has the Prana for its body, and light
for its form.” (Sat. Br. Madhx. 10. 6. 3,2). Again, in
the Brihadaranyaka which belongs to the same Sakha
we have “That person consisting of - mind, whose being
is light, is within the heart, small like a grain of rice or
barley. He is the ruler of all, the Lord of all-—He tules
all this whatsoever exists.” (V. 10. 6).

A doubt here presents itself whether these two
passages are to be taken as one Vidya in which the
particulars mentioned in either text are to be combined
or not. Are they one Vidya or different Vidyas ?

This Sutra declares that, they are one Vidya, as the
object of meditation (Upasya) is the same in both.
The object of meditation in both is the Self consisting
of mind. The combining of particulars of a similar
Vidya in the same Sakha is the same as in the case of
such Vidyas which occur in different Sakhas. Although
the two passages belong to one and the same Sakha.
they yet constitute one Vidya only and their particulars
have to be combined into one whole. The former
directs worship, by means of such Vidya. The latter
gives its Gunas (features).

Though there is some difference in minor details,
the two descriptions of the Sandilya Vidya in the two
Srutis are practically the same. So, a particular point
mentioned in one Sruti in connection with the Sandilya
Vidya has to be incorporated with the other, if it be
not mentioned in the latter.

Therefore the Sandilya Vidya is one.
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Sambandhaadhikaranam : Topic (Adhikarana) 11.

The names ‘Ahar’ and ‘Aham’ of Brahman occurring in-
Bri. Up. V. 5. 1-2 cannot be combined.

(Sutras 20-22)

III. 320 WFARIRIFIAT ||
Sambandhaadevamanyatraapi 379

Thus in other cases also, on account of the
connection (of particulars with one and the same
Vidya).

Sambandhagt : on account of the connection. FEwzam : thus,
like this, Anyatraapi ; in other cases, Aps : also.

An inference on the analogy of the preceding Sutra
is drawn by way of objection.

This Sutra is a Poorvapaksha Sutra. It sets forth
the view of the opponent.

We read in the Brihadaranyaka V. 5. 1-2. “Satya
(the true) is Brahman. That which is Satya is that
Sun—the being who is in that orb and the being who
is in the right eye.” This gives the abodé of the
Satya Brahman with respect to the gods and the body.
The text teaches the two secret names of the Satya
Brahman in connection with these abodes. “Its.secret
name is ‘Ahar’ with reference to the gods, and its secret
name is ‘Aham’ with reference to the body.

A doubt here arises whether these two secret names
are both to be applied to the deva-abode of Brahman.
as well as to its bodily abode, or only one name
to each.
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Now on the analogy of the Sandilya Vidya, the
particulars must be combined as the object of
meditation, viz, the Satya Brahman is one. Therefore
‘both the names ‘Ahar’ and ‘Aham’ have to be combined
with respect to Satya Brahman.

Both the secret names equally belong to the Aditya
.as well as to the person within the eye.

1L 321 & o7 g 1
Na Vaa Visheshaat | 4380.

Rather not (s0) on account of the difference (of
place). '
Na: not, not so. Vaa: or, but. Visheshaat: because of
difference.
-(Na Vaa : rather not).

The conclusion arrived at in the preceding Sutra
1s set aside.

This is the Siddhanta Sutra.

This Sutra refutes the view of the previous Sutra.
As the solar orb and the eye-ball are too distant and
distant abodes for the worship of Brahman, the two
significant names ‘Ahar’ and ‘Aham’ referred to in the
‘previous Sutra, should not both be employed in the
same form of meditation. Each name refers to a
.different locus of Upasana.

Though the Vidya is one, stillnn on account of
difference in places the object of meditation becomes
different. Therefore there are different names. Hence
these cannot be exchanged or combined.
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The Poorvapakshin or the opponent raises an
objection. He says : The person within the orb of the
sun and the person within the eye are one only, because
the text teaches that both are abodes of the one
true Brahman.

True, we reply, but as cach secret name is taught
only with reference to the one Brahman and conditioned
by a particular state, the name applies to Brahman
only in so far as it is in that state. Here is an analogy.
The teacher always remains the teacher; yet those
kinds of services which the pupil has to do to the
teacher when sitting have not to be done when he
stands and vice versa.

The comparison given by the opponent is not well
chosen as the duties of the disciple towards his
teacher depend on the latter’s character as teacher and
that is not changed by his being either in the village
or in the forest.

Therefore, the two secret names ‘Ahar’ and ‘Aham’
have to be held apart. They cannot be combined.

L 322 sxEf@as il

Darshayati Cha 381.
(The scripture) also declares. (that).

Darshayati : (Sruti) shows, indicates, declares. Cha : also, and.
An additional argument is given to refute Sutra 20.

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

The conclusion, therefore, is that the two secret
names are to be kept apart.

Sambhrityadhikarana : (Adhikarana) 12,

Attributes of Brahman occurring in the Ranayaniya
Khila constitute an independent Vidya.

1L 3.23 Egfesarcafe aa: )
Sambhritidyyvyaaptyapi Chaatah 382,

For the same reason (as in the previous Sutra) the:
supporting (of the world) and pervading the sky
(attributed to Brahman in the Ranayaniya Khila) also
(are not to be included in other Vldyas or Upasanas.
of Brahman).

Sambhriti suppdrting the world. Dyuvyaapti: pervading the
sky. Api:also. Ohka:and. Atah: for the same reason (as - in
the previous Sutra).

(Dyu : the sky, all the space, heaven).

A restriction to Sutra 5 is made.

In a supplementary text of the Ranayaniyas we meet-
with a passage, “The powers, which were collected:
together, were preceded by Brahman ; the pre-existent
Brahman in the beginning pervaded the whole sky.”

Now these two qualities ‘Sambhriti’ and ‘Dyuvyaapti’
are not to be inserted or included in the Sandilya
Vidya and other Vidyas for the same reason as is given.
in the last Sutra, viz., difference of abode. In the:
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Sandilya Vidya, Brahman is said to have its abode in
the heart “He is the Self within the heart” (Chh. Up.
IIL. 14. 3). The same statement is made in the Dahara-
Vidya “There is the palace, the small lotus of the heart,
and 'in it that small ether” (VIIL 1. 1). In the
Upakosala-Vidya, again, Brahman is said to abide
within the eye “That gerson that is seen in the eye”
(IV.15. 1).

Further these qualities and those mentioned in.
other Vidyas like the Sandilya Vidya are of such a
nature as to exclude each other and are not suggestive
of each other. The mere fact of certain Vidyas being
cconnected with Brahman does not constitute their
unity. It is an established fact that Brahman, although
one only, is owing to the plurality of its powers
meditated upon in many ways, as shown under Sutra 7.

The conclusion, therefore, is that the attributes of
holding together its powers (Sambhriti) and
Dyuvyaapti are not to be inserted in the Sandilya and
similar Vidyas, and that the Upasana referred to in this
Sutra is an independent Vidya by itself. The Sandilya
Vidya refers to the worship of Atma in the heart and
‘the Upakosala Vidya refers to the worship of the Atma
in the eye, whereas the above attributes relate to the
macrocosm. '

qurushavidyaadhikarana : Topic (Adhikarana) 13.

The Purusha Vidya in the Chhandogya and the
Taittiriya are not to be combined.

1L 324 gEafrEmETfT SaxamaraE, U
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Purushavidyaayaamiva Chetareshaamanaamnaanaat 353.

And (as the qualities) as (mentioned) in the-
Purusha-Vidya (of the Chhandogya) are not mentioned
(in that) of the others (i. e., in the Taittiriya) (the
two Purusha Vidyas are not one; are not to be
combined). .

Purushavidyaayaamiva : as in theg Purusha-Vidva (of the
Chhandogya). Cha: and. Itareshaam : of the others. Anaamnaa-
naat : because of not being mentioned (in the Taittiriya).

The Purusha Vidya of the Chhandogya Upanishad
and that of the Taittiriya Upanishad are now examined.

In the Rahasya-Brahmana of the Tandins and the
Paingins (the Chhandogya) there is a Vidya treating
of man in which man is identified with the sacrifice,
the three periods of his life with the three libations
*“Man is the sacrifice”.

In the Taittiriya Aranyaka (X. 64) also occurs a.
similar Vidya “For him who kno%ws thus the self of the
sacrifice is the sacrificer, faith (Sraddha) is the wife
of the sacrificer,” etc. ,

The doubt here arises whether the two Vidyas are
one, whether the particulars of the man-sacrifice given
in the Chhandogya are to be inserted in the Taittiriya
or not.'

The fundamental attribute referred to is that man
is identified with sacrifice in both. This Sutra declares.
that in spite of this, the two Vidyas are not one,
because the details differ. The characteristics of the:
Purusha-Yajna of the Chhandogyas are not recognised
in the Taittiriya text. The Taittiriya exhibits an
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identification of man with the sacrifice in which the-
wife, the sacrificer, the Veda, the Vedi, the sacrificial
grass, the post, the butter, the sacrificial animal, the
prigst etc.,, are mentioned in succession. 1hese
particulars are not mentioned in the Chhandogya.

The two texts agree in identification of the-
Avabhritha ceremony with death. There are greater
number of dissimilarities. The Taittiriya does not-
represent nian as the sacrifice as the Chhandogya does.

Moreover the result of the Vidya in the Taittiriya
is the attainment of the greatness of Brahman: “He
obtains the greatness of Brahman”. The result of the
Vidya in Chhandogya is long life, “He who knows this
lives on to a hundred and sixteen years.

Therefore, the two Vidyas are separate. “The
particulars cannot be combined in the two places.
The particulars mentioned in the Purusha-Vidya of
Chhandogya, such as formulas of prayer, Mantras and
so on are not to be combined with the Taittiriya text
of the Vidya.

Vedhaadyadhikarana : Topic (Adhikarana) 14.
Unconnected Mantras and sacrifices mentioned in certain
Upanishads do not belong to Brahma-Vidya.

c .
I11. 3.25 FTRMEAIE ||
Vedhaadyarthabhedaat 364,

Because the matter (of certain Mantras) such as.
piercing and so on is different (from the matter of the
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approximate Vidyas), (the former have not to be
combined with the latter).

Vedhaadi : piercing etc. Arthabhedaat : because they have a
.different meaning.

Certain expressions occurring at the beginnhing of an
Upanishad of the Atharva-Veda are taken up for
discussion. ) '

At the beginning of the Upanishad of the
Atharvanikas we have “Pierce the whole (l:;ody of the
enemy), pierce his heart, crush his veins, crush his
head” etc. At the beginning of the Upanishad of the
Tandins we have the Mantra “O God Savita, produce
the sacrifice”. At the beginning of Kathas and the
Taittiriyaka we have “May Mitra be propitious to us
and Varuna etc. At the beginning of that of the
Kaushitakins we have “Brahman indeed is the
Agnishtoma, Brahman is that day; through Brahman
they pass into Brahman, Immortality, those reach who
.observe that day."”

The question is whether these Mantras and the
sacrifices referred to in the Brahmanas in close
proximity to the Upanishads are to be combined with
the Vidyas prescribed by these Upanishads.

The Poorvapakshin or the opponent holds that they
are to be combined, because the text exhibits them in
proximity to the Upanishad-portions of the Brahmanas
whose chief contents are formed by the Vidyas. In the
case of Mantras we can always imagine some meaning
which connects them with the Vidyas. The first
Mantra quoted glorifies the heart, because the heart
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is often represented in the Vidyas as abode of
meditation. Therefore Mantras which glorify the heart
may constitute subordinate members of those Vidyas.

This Sutra declares that they are not to be combined
because their meaning is different, as they indicate acts
of a sacrifice and so have no association or relationship
with the Vidyas.

The Mantras might be so employed if their whole
contents were glorification of the heart, but this is not
‘the case. The Mantra first quoted clearly expresses
enmity to somebody and is therefore not to be
connected with the Vidyas of the Upanishads, but
with some ceremony meant to destroy one’s enemy.

Other Mantras are subordinate to certain sacrificial
actions. They cannot, because they occur in the
Upanishads, be connected with the Vidyas on the
ground of mere proximity.

For this reason the mentioned Mantras and acts are
not on the ground of mere textual collocation to be
viewed as supplementary to the Vidyas of the
Upanishads.

Haanyadhikaranam : Topic (Adhikarana) 15.

The statement that the good and evil deeds of a person
go respectively to his friends and enemies is true
for texts that mention discarding of
such actions by him.

111 326 &+ QIRAEARITAREATSE- G ITTAA -
gl
B. S—11
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Haanau Toopaayanashabdasheshatvaatkushaatcchan—
dastutyupagaanavattaduktam 386.

But where only the getting rid (of the good and
evil) is mentioned (the obtaining of this good and evil
by others has to be added) because the statement about
aceeptance is supplementary (to the statement about
the getting rid of) as in the case of the Kusas,
metres, praise and hymms or recitations. This (i. e,
the reason for this) has been stated (by Jaimini in
Purva Mimamsa).

Haarau : where only the getting rid (of good and evil) is
mentioned. Tw : but. Upaayanashabdasheshatvaat : on account
of the word ‘acceptance’ being supplementary to the word ‘getting.

rid’. Kushaatcchandastutyupagaanavat : like Kusa-sticks, metres,
praises and hymns. Tat: that. Uktam : has been stated (by

Jaimini).
(Upaayana : acceptance. Shabda : en aceount of the statement
of the word. Sheshatraat : on account of being supplementary to).
Here is a discussion on the shaking off of wvirtues.
and vices by the released soul at death and their
acceptance by his friends and enemies.

Jaimini has said that statements with respect to
Kusas, metres, praises and hymns have to be completed
from other texts. It is said in the Kaushitaki Srutu
that Kusa sticks are to be collected from trees without
any specification as to what sort of tree; but in the
Satyayana branch it is said that the Kusas are of
the Udumvara tree. This latter expression is to be
accepted as complementary to the former expressiomn
of the Kaushitaki Sruti. The first Sruti will have to
be completed in the light of the other.
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There isin a Sruti an injunction to say a prayer
composed in metre without any specification of the
kind of metre, but in another place there is mention
of the Deva-metre to be employed in such a case.
Therefore the Deva-metre is to be understood in the
previous case also.

There is instruction in one Sruti to utter praises for
the sacrificial vessel ‘Shodasi’ without specifying the
time as to when it should be performed ; but in another
Sruti it is taught to be performed when the sun has
risen. Here the latter instruction is to be accepted
as supplementary to the former.

As regards the hymn it is not definitely stated which
of the four priests is to join in the singing of the prayer
in a sacrifice ; but this doubt has been cleared up by
a particular text which says that the Adhwaryu will not
join in the singing. Putting the two statements
togetner, the conclusion is that all the priests except
the Adhwaryu will join.

This principle is here applied to the effects of the
actions of a liberated sage in connection with the
Vidyas mentioned in the Upanishads. In the text of
the Tandins we ‘find “shakes off all evil as a horse
shakes his hair, and shaking off the body as the moon
frees herself from the mouth of Rahu, I obtain the
uncreated world of Braliman” (Chh. Up. VIII. 13).
Again in Mundaka Upanishad we read “Then knowing,
shaking. off good and evil, he reaches the highest
oneness, free from passion.” (II[. 1. 3). These Srutis
are silent on the point as to who accepts his good and
evil deeds.
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In the Satyayana branch of Sruti it is said “His sons
obtain his inheritance, his friends the good, his enemies
the evil he has done.” In the Kaushitaki Upanishad
we find “He shakes off his good and his bad deeds.
His beloved relations obtain the good, his unbeloved
relatives the evil he has done.” (Kau. Up. L. 4).

This Sutra declares that the obtaining of the good
and evil by his friends and enemies has to be inserted
or necessarily added in the Chhandogya text and
Mundaka text according to Jaimini’s principle explained
above.

The Poorvapakshin raises another objection. He
argues that the verb ‘Dhu’ in the text of the Chhandogya
and Kaushitaki may be interpreted as ‘trembling’ and
not as ‘getting rid of. It would mean therefore that
good and evil still cling to a person who attains
Knowledge, although their effects are retarded on
account of the Knowledge. '

This Sutra declares that such a meaning is incorrect,
because the subsequent portion of the text indicates
that others obtain the good and evil. This is certainly
not possible unless the person who attains knowledge
abandons them.

Good and evil deeds cannot be said to ‘tremble’ in
the literal sense of the word like flags in the wind, as
they are not of a substantial nature. Though ‘Dhu" in
‘Vidhuya' may be said to signify ‘shaking’ and: not
‘casting off', yet as others are described as taking
the liberated sage’'s merits and sins, it means

‘casting off’.
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Saamparaayaadhikaranam : Topic (Adhikarana) 16.

The shaking off of good and evil by the man of Knowledge
occurs only at the time of his death.

(Sutras 27-28)

1. 327 GRYUY FAARTETHAT &= 1l

Saamparaaye Tarttavyaabhaavaattathaa Hyanye 386.

(He who attains knowledge gets rid of his good and
evil deeds) at the time of death, there being nothing
to be attained (by him on the way to Brahmaloka
through those works) ; for thus others (declare in their
sacred texts).

Saamparaaye : at the time of death. Tarttaryaabhaavaat : there

being nothing to be attained. Tathaa: in this way, so. He:
because, for. Anye : others.

This Sutra decides when the individual soul shakes
off his good and evil deeds.

The question now arises as to when the individual
soul gets rid of his good and evil deeds. In the
Kaushitaki Upanishad we find “He comes to the river
Viraja and crosses it by the mind alone, and there he
shakes off good and evil.” (I. 4). On the strength of
this text the Poorvapakshin or the opponent maintains
that the good and evil deeds are discarded on his way
to Brahmaloka and not at the time of departing from
the body.

This Sutra refutes it and declates that the liberated
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sage frees himself from the effects of good and ewil
works at the time of death through the strength of
his knowledge.

Though the Kaushitaki Sruti refers to the discarding
of good and evil on the Devayana way or the way to
Brahmaloka, after crossing the Viraja river, the good
and evil deeds are cast off at death, because there is
nothing to be attained through them after death, there
remaining nothing to be enjoyed by him through his
good and evil works. The good and evil works are
no longer of any use to him and not fit to be retained
by him thereafter.

The Sanchita Karma or accumulated works are
destroyed as soon as one attains knowledge of Brahman.
Prarabdha is destroyed at death. So he is freed from
the effects of all his merits and sins at the time of
death.

As the results of his good and evil deeds are
contrary to the result of knowledge, they are destroyed
by the power of the latter. The moment of their
destruction is that moment in which he sets out
towards the fruit of his knowledge, i. e, the world
of Brahman.

Moreover it is not possible to cast off the effects of
good and evil deeds on the way to Brahmaloka because
the soul has no gross body and so it cannot take
recourse to any practice that can destroy them.

Further one cannot cross the river Viraja unless
he is freed from all good and evil.

The Sruti declares “shaking off all evil as a horse
shakes off his hairs” (Chh. Up. VIII. 13. 1).
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‘Therefore the settled conclusion is that all good
.and evil works are cast off at the time of death.

1IL 328 E#aa SRAFUT ||

Chhandata Ubhayaavirodhaat 387.

(The interpretation that the individual soul
practising Yama-Niyama) according to his liking
(discards good and evil works while living is reasonable)
-on account of there being harmony in that case between
ithe two (viz., cause and effect, as well as between the
‘Chhandogya and another Sruti).

Chhandatah : according to his liking. Ubhkayaavirodhaat : on
account of there being harmony between the two.
(Ubhaya : of either. Awvirodhaat : there being no contradiction).

The view is correct because voluntary performance
of Yama, Niyama, etc., to get rid of Karma is po:csible
.only before death, and because it is opposed to all
texts. The above view is in agreement or unison with
all Srutis.

If the soul frees himself from his good and evil deeds
.on the way after having departed from the body and
having entered on the way of the gods (Devayana),
we land ourselves in impossibilities, because after the
body has been left behind, he cannot practise according
ito his liking self-restraint and pursuit of knowledge
which can eftect destruction of his good and evil deeds.
Therefore there cannot be annihilation of his good
.and evil works.

It does not certainly stand to reason that the effect
ds.delayed till some time after death when the cause
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is there already. When there is a body it is not
possible to attain Brahmaloka. There is no difficulty
in discarding good and evil.

Gaterarthavatvaadhikaranam : Topic (Adhikarana) 17.

The knower of Saguna Brahman alone goes along
Devayana, and not the knower of Nirguna-Brahman

(Sutras 29-30)

1L 329 TRTATEINaAET & e |
Gaterarthavattvamubhayathaanyathaa Hi Virodhah 38S.

(The soul’s) journey (along the path of the gods
Devayana) is applicable in a two-fold manner, otherwise
there would be contradiction (of scripture).

(fatel : of the journey of the soul (after death), along the path

of the gods. Arthavatvam : utility. Ubhayathaa: in two ways.
Anyathaa : otherwise. Hj : for, certainly. Virodhak : contradiction,

Here is a side issue of Sutra 27.

In some scriptural texts the dead man’s going on the
path of the gods is mentioned in connection with his
freeing himself from good and evil. In other texts
it is not mentioned. The doubt now arises whether
the two things go together in all cases or only in:
certain cases.

The Poorvapakshin holds that the two are to be
connected in all cases, just as the man's freeing himself
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from his good and evil works is always followed by
their passing over to his friends and enemies.

This Sutra declares that the worshipper of Saguna
Brahman only takes journey after death along the
Devayana. The going on that path has a sense in the
case of Saguna Upasana only and not in worshippers-
of Nirguna Brahman. Brahmaloka is located elsewhere:
in space. The Saguna Upasaka has to move and:
attain that abode. There is actual going through which:
another place is reached. Therefore, the journey has a
meaning in his case only. The Prana of Nirguna
Upasaka is absorbed in Brahman. He is one with the
Infinite or the Absolute. Where will he move ? The
liberated sage who is free from all desires and egoism
does not go to another place. He does not move.
The Supreme Brahman is not to be reached by the
liberated sage. He need not transport himself to
another locality. There is no meaning at all in journey
for such a sage who is absorbed in Nirguna Brahman.
His ignorance only is destroyed by the dawn of
knowledge of Brahman. He becomes identical with
the Supreme Self. If there is journey for him also,
then it would contradict Sruti texts like “Shaking off
good and evil, free from passions, he reaches the
Highest Self, or Para-Brahman.” (Mu. Up. Il1I. 1. 3).

How can the liberated sage who has become one:
with the Supreme Brahman who is secondless, who is.
all-pervading, who is Infinite, who is without motion,
go to anpther place by Devayana ? He has already
attained his goal or union with Brahman. The journey:
along the Devayana is meaningless for him.
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Therefore, he who has realised the Saguna Brahman,

he who worships Saguna Brahman alone goes by
the Devayana.

IIL 330 SqYHEAEoTIqTsaSIHT ||
Upapannastaliakshanaarthopalabdherlokavat 359.

(The twofold view taken above) is justified because
we observe a purpose characterised thereby (i e., a
purpose of the going) as in ordinary life.

Upapannah : is rcasonablc.  Tallakshanaarthopalabdhel : for the
characteristics which render such journey possible are scen.
Lokavat : as is seen in the world, a. is the ordinary experience.

(Tat : that. Lakshana : mark, characteristic features. Artha :
object. Upalabdhelh : being hnown, on account of the obtaining),

The previous discussion is continued.

The meditations on Saguna or qualified Brahman,
such as the Paryankavidya of the Kaushitaki Upanishad,
there is a reason for the man’s proceeding on the path
of the gods (Devayana) ; because the text mentions
certain results which can be attained only by the man
going to different places, such as his mounting a couch,
his holding conversation with Brahman seated on a
couch, his experiencing various odours and so on.

On the contrary going on the path of the gods has
nothing to do with perfect knowledge. No purpose is
served by such a journey in the case of a liberated sage
or Nirguna Upasaka in whom ignorance has been
.destroyed by the dawn of knowledge of Brahman or the
Imperishable. He has attained oneness or unity with
ithe Supreme Self. All his desires have been fulfilled.
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All his Karmas have been destroyed. He is only
‘waiting for the dissolution of the body.

The destruction is similar to what is observed in
ordinary life. If we wish to reach some village we have
to proceed on a path leading there, but no moving on
a path is needed when we want to attain freedom from
a disease.

Aniyamaadhikarana : Topic (Adbikarana) 18.

The passage of the soul by Devayana applies equally
to all Vidyas of Saguna Brahman.

TIL 331 orfea: eetammfadd: sEagamnan |l

Aniyamah Sarvaasaamavirodhah Shabdaanumaanaa-
bhyaam 3890.

There is no restriction (as to the going on the path
of the gods for any Vidya). There is no contradiction
as is seen from the Sruti and Smriti.

Aniyamah : (there is) no restriction. Sarvaasaam : of all.
dAvirodhah : there is no contradiction. Shabdaanumaanaabhyaam :
1s is seen from Sruti and Smriti).

(Shabdah : the word, ¢. e., the revealed scripture or Sruti.
Anumaana : inference or Smriti).

The journey of the soul who knows Brahman is
continued. ,

We have shown that the going on the path of the
gods is valid only for the Vidyas of Saguna Brahman,
not for the knowledge of Nirguna Brahman which is
devoid of all qualities.
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Now we observe that the going on the path of the
gods to Brahmaloka is mentioned only in some of the:
qualified Vidyas such ‘as the Paryanka Vidya, the-
Panchagni Vidya, the Upakosala Vidya, the Dahara
Vidya, but it is not mentioned or expressly stated in
others such as the Madhu Vidya, the Sandilya Vidya,
the Shodashakala Vidya, the Vaiswanara Vidya.

The doubt now arises whether the going on the
path of the gods is to be connected with those Vidyas
in which it is actually mentioned or generally with all
Vidyas of that kind.

This Sutra declares that all worshippers of the
Saguna Brahman, whatever their Vidyas may be, go-
after death by this path. This is seen from the Sruti
and Smriti. “Those who meditate thus through
Panchagni-Vidya and also those who understand other
Vidyas and also those who meditate in the forest with
faith and austerities, on Saguna Brahman through any
other Vidya proceed on the path of the gods.” (Chh.
Up. V. 10. 1) ; (Bri. Up. VL 2. 15).

Bhagavad Gita also declares, “Light and darkness,
these are thought to be the world’s everlasting paths;
by the one he goes who does not return, by the other
he returns again.” (Chap. VIII. 26).

The term “The True” in the passage *“Those who
in the forest, with faith, worship the True, ¢. e., Brahman:
is often employed to denote Brahman.

Thus it is quite clear that the going on the path of
gods is not confined to those Vidyas in which it is-
actually mentioned or expressly stated.
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Yaavadadhikaaraadhikarana : (Adhikarana) 19.

Perfected souls may take a corporeal existence
for divine mission.

1L 332 Tagfaaagfafaafrafieong

Yaavadadhikaaramcvasthithiraadhikaarikaanaam 391.

Of those who have a mission to fulfil (there is
corporeal) existence, so long as the mission is not
fulfilled.

Y avadadhikaaram : so long as the mission is not fulfilled.
Awasthitih : (there is corporeal) existence. Aadhikaarikaanaam :
of those who have a mission in life to fulfil.

(Yaavad : as long as. ddhikaaram : mission, purpose to be
fulfilled.

A plausible objection to Sutra 31 is refuted.

The Poorvakshin says Rishi Apantaratamas a
iteacher of the Vedas was by the order of Vishnu, born
on this earth as Vyasa or Krishna Dvaipayana. Similarly
Vasishtha, the son of Brahma's mind having parted
from former body in consequence of the curse of Nimi,
-was on the order of Brahma, again procreated by
Mitra and Varuna. Bhrigu and other sons of Brahma’s
'mind were again born at the sacrifice of Varuna.
Sanatkumara also, who likewise was a son of Brahma's
mind, was in consequence of a boon being granted to
Rudra, born again . as Skanda. Daksha, Narada
and other Rishis were born again. It is stated that
some assumed a new body after the old body had
perished, some assumed through their supernatural
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powers various new bodies while the old body remained:
intact all the while.

Now these Rishis had knowledge of Brahman or
the Absolute and yet they had to be reborn. If this
is the case what is the use of such knowledge of
Brahman ? The knowledge of Brahman may either
be or not be the cause of final emancipation or
freedom.

This Sutra refutes it and declares that ordinarily
a person is not reborn after attaining knowledge of the
Absolute. But the case of those who have a divine
mission to fulfil is different. They may have one or-
more births till their mission is fulfilled, after which
they are not born again. They are entrusted with.
the offices conducive to the subsistence of the world
such as the promulgation of the Vedas and the like.
They assume new bodies of their own free will and
not as the result of Karma. They pass from one body
to another, as if from one house into another in order:
to accomplish the duties of their offices. They preserve-
all the true memory of their identity. They create
for themselves through their power over the material.
of the body and the sense organs new bodies and occupy-
them either all at once or in succession.

Smriti tells us that Sulabha, a woman who had:
knowledge of Brahman wanted to enter into discussion.
with Janaka. She left her own body, entered into that:
of Janaka, carried on a discussion with him and again
returned into her own body.

“Tat Twam Asi” (That thou art) does not mean:
“Tat Twam Mrito Bhavishyasi” (they will become That.
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after death). It cannot be interpreted to mean “Thou:
wilt be that after thou hast dead.” Another text
declares that the fruit of Knowledge wviz., union with
Brahman springs up at the moment when the complete
knowledge of Brahman is attained. The Rishi Vamadeva
saw and understood it singing, “I was Manu, I was.
the sun.”

But they never come under the sway of Avidya or
nescience even though they may be born. The case is
similar to that of a liberated sage. A Jivanmukta
continues his pkysical existence even after attaining.
Brahma Jnana or Knowledge of the Absolute as long as.
the Prarabdha Karma lasts. The divine mission of
these Rishis like Sri Vyasa, Vasishtha, Apantaratama,
can be compared to the Prarabdha Karma of
Jivanmuktas.

For all these reasons it is established that those:
who are endowed with true and perfect knowledge
attain in all cases final emancipatiqn.

Aksharadhyadhikarana : Topic (Adhikarana) 20.

The negative attributes of Brahman mentioned in various-
texts are to be combined in all meditations on Brahman.

IIL 3.33 oryefaat @qO9: ArNEqaERANAIeEg-

agEd |
Aksharadhiyaam Trvavarodhah Saamaanyatadbhaa-
vaabhyaamaupasadavattaduktam 392.

But the conceptions of the (negative) attributes of
the Imperishable (Brahman) are to be combined (from:
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.different texts where the Imperishable Brahman is
dealt with, as they form one Vidya), because of the
similarity (of defining the Imperishable Brahman
through denials) and the object (the Imperishable
Brahman) being the same, as in the case of the Upasad
(offerings). This has been explained (by Jaimini in
‘the Poorva Mimamsa).

Aksharadhiyaam : of the meditation of negative attributes
belonging to the Imperishable. Tu« : but, indeed. Ararodhal :
-combination.  Saamaanyatadbhaavaabhyaam : because of the
similarity (of denying Brahman through denials) and the object
(viz., Imperishable Brahman) being the same. Aupasadacat : as
in the case of the Upasad (offering), like the hymn or the Mantra
in eonnection with the Upasada rite. Tat: that. Uktam : has
been explained (by Jaimini in the Poorvamimamsa).

The negative attributes of the Imperishable are
-now examined, as the positive attributes were examined
in Sutra 11 of this section.

We read in the Brihadaranyaka Upanishad, “O
'Gargi! The Brahmanas or the knowers of Brahman
call this Akshara or the Imperishable. It is neither
_gross nor subtle, neither short nor long.” (Bri. Up.
I1I. 8. 8). Again the Mundaka says, “The Supreme
Knowledge is that by which the Imperishable (Akshara)
.is attained.” That which is imperceivable, ungraspable,
which has no family and no caste” etc. (Mu. Up.
I. 1. 5-6). In other places also the highest Brahman,
under the name of Akshara is described as that of

which all qualities are to be denied.

A doubt arises now as to whether the negative
«qualities in the above two texts are to be combined so
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-as to form one Vidya or they are to be treated as two
separate Vidyas.

The Poorvapakshin or the opponent maintains that
- ach denial is valid only for that passage in which the
text actually exhibits it, and not for other places.
These negative attributes do not directly indicate or
specify the nature of Brahman like the positive attributes,
Bliss, Peace, Knowledge, Truth, Purity, Perfection,
Eternity, etc. Hence the principle stated in Sutra
III. 3. 11 does not apply here, because no purpose is
really served or gained by such a combination.

This Sutra refutes this and declares that such
.denials are to be combined because the method of
teaching Brahman through denial is the same and
the object of instruction is also the same, viz., the
Tmperishable Brahman (Akshara). The rule of Sutra
JII. 3. 11 applies here also. In III. 3. 11 positive
attributes of Brahman were discussed. Here we are
concerned with negative attributes which teach
Brahman by an indirect method. The case is similar
to the Upasad offerings. The Mantras for giving these
-offerings are found only in the Sama Veda. But the
priests of the Yajur Veda use this Mantra given in the
other Veda. The hymns which occur in the Sama
Veda are recited by the Adhvaryu after the time of
the Yajurveda. This principle has been established by
Jaimini in Purva-Mimamsa. (IIIL. 3.9).

Similarly the negative attributes have to be combined
there also in the meditation on the Imperishable
Brahman (Akshara).

The conception of the negative attributes of the

B.S—12
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Indestructible (Akshara) as stated in the Brihadaranyaka
Upanishad is to be retained in the meditations on the
Indestructible everywhere (i.e., in every Akshara Vidya)
because the same Akshara is recognised in every
Akshara Vidya and also because those negative
attributes are presupposed to be included among His.
essential attributes.

Iyadadhikaranam : Topic (Adhikarana) 21..

Mundaka I1I1.1 1 and Katha 1. 3. 1
constitute one Vidya.

III. 3.34 EATHAAT

Iyadaamananaat 395.

Because (the same thing) is described as such
and such.

Iyat : so much only, this much. Aamananaat: on account of:
being mentioned in the scripture.

We read in the Mundaka Upanishad “Twe birds of
beautiful plumage, inseparable friends, cling to the same-
tree. One of them eats the sweet and bitter fruits.
thereof, the other looks on without eating.” (Mu. Up..
II1.-1.1). The same Mantra is found in the text of
Svetasvatara Upanishad (IV. 6).

Again we have, “There are the two enjoying the
-fruits of their good deeds, entered into the cave,
dwelling on the highest summit. Those who know
Brahman call them shade and light, likewise those:
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householders who perform the  Trinachiketa. sacrifice”
(Katha Up. 1. 3. 1).

The doubt here arises, do we have in these two
texts two different Vidyas or one only ?

The Poorvapakshin or the opponent maintains that
these are two Vidyas, because there are different
objects of meditation. The Mundaka text declares
that only one eats the fruit, while the other does not.
Katha text says that both of them enjoy the fruits of
their good actions. So the object of meditation is not
the same. As the objects of knowledge differ in
character, the Vidyas themselves must be looked upon
as separate.

This Sutra refutes it and declares that they form one
Vidya, because both describe the same Lord as existing
thus and thus, 7. e, in the form of the individual soul.
The purpose or aim of the two Sruti passages is to
teach about the Highest Self or Para Brahman and
show the identity of the Jiva and Para Brahman.

As the word Dvau, i. e, two is used in the two
Srutis we must realise that they refer to the same Vidva.
Though the Mundaka text says that one bird/ (the
tndividual soul) eats the fruits of actions and the other
bird looks on without eating and though the latter
passage refers to the two as eating fruits, the Vidyas
are the same as they refer to the same entity. Just as
when in a group one carries an umbrella we say
umbrella-holders go, even so the Para Brahman also is
described as eating fruits. The context refers clearly
to the eternal and Supreme Brahman (Aksharam
Brahma Yat Param).
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The Katha Upanishad text intimates the same
highest Brahman which is above all desires. As it is
mentioned together with the enjoying individual soul,
it is itself metaphorically spoken of as enjoying, just as
we speak of the ‘men with the umbrella’ although only
one out of several carries an umbrella. All this has
been explained at length under I. 2. 11.

Therefore, the Vidyas are one only, as the object of
meditation or Knowledge is one.

Antaratvaadhikaranam : Topic (Adhikarana) 22,

Brihadaranyaka III. 4. 1 and III. 5.1
constitute one Vidya.

(Sutras 35-36)

IIL 335 AU YARAIATHA: ||

Antaraa Bhootagraamavatsvaatmanah 394.

As the Self is within all, as in the case of the
aggregate of the elements, (there is oneness of Vidya).
Antaraa : as being innermost of all, inside, the status of being

the inmost. Bhoolagraamavat : as in the case of the aggregate of
the elements. Svaatmanah : of one’s own self.

Two passages from the Brihadaranyaka Upanishad
are taken up for discussion to show that they relate
to the same Vidya.

In the Brihadaranyaka Upanishad Ushasta questions

Yajnavalkya, “Explain to me the Brahman which is
present to intuition, not hidden—this Atman or Self
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which is within all” (Bri. Up. IIl. 4. 1). Yajnavalkya
replies, “That which breathes through Prana is your
self, that is within all.”

In the same Upanishad Yajnavalkya gives an answer
to the same question put by Kahola, “That which
transcends hunger and thirst, grief and delusion, decay
and death, knowing this very self’ etc. (Bri. Up.
III. 5. 1).

The Pqorvapakshin or the opponent maintains that
these two are separate Vidyas, because the replies given
being different, the objects referred to must also be
different.

This Sutra refutes this and declares that the object
is one, the Highest Self or Para Brahman, because it is
impossible to conceive two selves being simultaneously
innermost of all in the same body.

Atma alone is taught in the two texts as being
ultimately immanent just as Atma is also taught as
being immanent in the elements. The two passages
refer only to one Vidya, because there could be only
one Atma, who is Sarvantara, ¢ e, ultimately immanent.
Among the elements water is immanent in earth, fire
in water and so on. But none has ultimate
immanency. Even so there is only one ultimate
immanent entity.

Relatively one element can be inside the other.
But none of the five elements which constitute this
physical body can be truly the innermost of all.
Similarly two selves cannot be simultaneously the
innermost of all in the same body. Even so one self
alone can be the innermost of all. ‘
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Therefore, the same self is taught in both the replies
of Yajnavalkya. .

In both the cases the subject-matter of the question
and the answer is Brahman. This is emphasized by the
sage Yajnavalkya himself, when he repeats *“That soul
of thine is the innermost soul of individuals. The
different expositions of Yajnavalkya refer to the one
and the same object of worship, viz., Brahman.

As both texts equally declare the self to be within
all, they must be taken as constituting one Vidya only.
In both passages question and answer equally refer
to a Self which is within everything. For in one body,
there cannot be two selfs, each of which is inside
everything else. One Self only may be within
everything. Weread in the Svetasvatara Upanishad
“He is the one god, hidden in all beings, all-pervading,
the Self within all beings.” As this Mantra records
that one Self has lives within the aggregate of all
beings, the same holds good with regard to the two
passages of the Brihadaranyaka Upanishad.

As the object of Knowledge or the object of worship
is one, the Vidya also is one only.

111 3.36 AA=qYT A Frgqufaifa Sxnamaad |l

Anyathaa Bhedaanupapattiriti Chehnopadeshaanta—
ravat 394.

I it be said (that the two Vidyas are separate, for)
otherwise the repetition cannot be accounted for, we
reply not so; (it is) like- (the repetition) in another
instruction (in the Chhandogya).
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Anyathaa : otherwise. Bhedaanupapattih : the repetition cannot
be accounted for, no justification for the variety in the wording of
ithe two replies. Iti: so, this. Chet: if. Na: no, not so.
Upadeshaantaravat : as will be seen from other teachings, as in the
teaching of another Vidya, mode of meditation, namely the
Satya Vidya in the Chhandogya. )

(Bheda : difference. Anupapattih : not obtaining).

The Poorvapakshin or the opponent says that unless
the separateness of the two Vidyas be admitted, the
:separation of the two statements cannot be acco_unted
for. He remarks that unless the two texts refer to two
different selves the repetition of the same subject
would be meaningless.

This Sutra says that it is not so. The repetition
has a definite purpose or aim. It helps the aspirant to
«comprehend the subjects more clearly and deeply from
«different view points. The repetition does not justify
us to take that two different selves are taught here.
In Chhandogya Upanishad the instruction conveyed in
the words "That is the Self, Thou art That, (Tat
Twam Asi), O Swetaketu”, is repeated nine times,
and yet the one Vidya is not thereby split into many.
Similarly is this case also.

The introductory and concluding clauses indicate
that all those passages have the same sense. There
also the Upakrama (beginning) is the same. So is the
conclusion (Upasamhara). It says, “Everything else is
perishable. Everything else is of evil.” :

In the earlier Brahmana, Atma is taught as being
separate from the body and the senses. In the later
Brahmana, Atma is taught as not having hunger, -etc.
But the Vidya is the same.
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The former section declares the existence of the
Supreme Self which is neither cause nor effect, while
the latter qualifies it as that which transcends all the
relative attributes of the Samsara state, such as hunger,.
thirst and so on. The second answer tells something;
special about the Self.

The two sections, therefore, form one Vidya only.

Vyatihaaraadhikarana : Topic (Adhikarana) 23.

The Sruti prescribes reciprocal meditation in
Ait. Ar. II. 2. 4. 6.

1L 337 safeg fafimfa daaq

Vyatihaaro Vishinshanti Heetaravat 396..

There is exchange (of meditation), because the
texts distinguish (two meditations) ; as in other cases.
Vyatihaarah : exchange, reciprocity (of meditation). Vishin-

shanti : (the scriptures) explain clearly, distinguish. H¢ : because,
for. Itaravat : as in other cases.

The Aitareya Aranyaka says with reference to the
person in the sun, “What I am that He is ; what He is,.
that am 1.” (Ait. Ar. IL. 2. 4. 6).

A doubt arises here whether the meditation is to be
of a reciprocal nature, a double one by means of
exchange, i. e., identifying the worshipper with the
being in the sun, and then inversely, identifying the
being in the sun with the worshipper; or only in the
former manner.
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The Poorvapakshin or the opponent maintains that
the meditation is to be practised in the former manner
only and not in the reverse way also. He argues that
the soul would be exalted by the former meditation and
the Lord be lowered by the latter one! There is a
meaning in the first kind of meditation but the second
kind of meditation is meaningless.

The present Sutra refutes this view and declares
that the meditation is to be practised in both ways
because such a statement would be purportless.
Exchange, or reverse meditation is expressly recorded
in the Sruti for the purpose of meditation, just as other
qualities of the Self such as its being the self of all,
Satyasankalpa, etc., are recorded for the same purpose.
For both texts make the distinctive double enunciation,.
“I am Thou” and “Thou art I". Now the double
enunciation has a sense only if a twofold meditation is
to be based upon it ; otherwise it would be devoid of
meaning ; since one statement would be all that is
needed.

This will not in any way lower Brahman. Even in
that way, only the unity of the Self is meditated upon.
Brahman who is bodiless can be adored or meditated
even as having a form. The double statement is merely
meant to confirm the oneness of the Self. It gives
force or emphasis to the identity.

Therefore, a twofold meditation has to be admitted,
not a single one. This confirms the unity of the Self.
The double relation enounced in the Sruti text has to
be meditated upon, and is to be transformed to other
Vidyas also which treat of the same subject.
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Satyaadyadhikaranam : Topic (Adhikarana) 24.

Brihadaranyaka V. 4. 1 and V. 5. 2 treat 6)‘ one
Vidya about Satya Brahman.

2
TII. 3.38 & f& |=nga: |
Saiva Hi Satyaadayah ' 397.

The same (Satya Vidya is taught in both places),
because (attributes like) Satya etc., (are seen in both
places).

Saa eva : the same (Satya Vidya). Hi: because. Satyaadayah :
{attributes like) Satya, etc.

We read in the Brihadaranyaka Upanishad “He who
knows this great, glorious, first born (Being) as the
Satya Brahman, conquers these worlds” (V. 4. 1).
Again we read “That which is Satya is that Sun the
‘being who is in that orb and the beings who is in the
right eye......he destroys evils.” (V. 5. 3).

Now a doubt arises whether these two Satya
Vidyas are one or different.

The Poorvapakshin or the opponent holds that the
Vidyas are two ; because the text declares two different
.results, one in the earlier passage “He conquers these
worlds” (V. 4. 1), the other one later on “He destroys
-evil and leaves it” (V. 5. 3).

The Sutra declares that they are one, because the
second text refers to the Satya of the earlier text,
. “That which is Satya,” etc.

In reality there is only one result in both cases.
"The statement of a second result merely has the
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purpose of glorifying the new instruction given about
Satya or the True, viz., that its secret names are “Ahar”
and “Aham”.

Therefore, the conclusion is that the text records
only one Vidya of the True (Satyam), distinguished by
such and such details and that hence all the qualities
mentioned such as Truth and so on are to be compre-
hended in one act of meditation.

Some commentators think that the above Sutra
refers not to the question whether Bri. Up. V. 4 and
V.5 form one Vidya or one meditation but to the
-question whether the Brihadaranyaka text about the
persons in the sun and in the eye and the similar
Chhandogya text (I. 6. 6), *“Now that golden person
who is seen within the sun,” etc., constitute one
Vidya or not.

They come to the conclusion that they constitute
-one Vidya and that hence truth and the other qualities
mentioned in the Brihadaranyaka are to be combined
with the Chhandogya text also.

But this interpretation of the Sutra is objectionable,
because the Chhandogya Vidya refers to the Udgitha
and is thus connected with sacrificial rites. The marks
-of this association are seen in the beginning, the middle
.and the end of the Vidya. We read at the beginning,
“The Rik is the earth, the Saman is fire”, in the middle,
“Rik and Saman are his joints, and therefore he is the
Udgitha,” and in the end, “He who knows this sings
as a Saman” (Chh. Up. L. 6. 1).

In the Brihadaranyaka, on the contrary, there is
werily, nothing to connect the Vidya with the sacrificial
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rites. Asthe subject matter is different, the Vidyas
are separate and the details of the two Vidyas are to
be held separate.

Kaamaadyadhikaranam : Topic (Adhikarna) 25.

Attributes mentioned in Chh. Up. VIIL 1. 1 and Bri. Up.
IV. 4. 22 are to be combined on account of several
common features in both texts.

101 330 WK qF AN 1|
Kaamaadeetaratra Tatra Chaayatanaadibhyahr  398.

(Qualities like true) desire etc., (mentioned in the
Chhandogya Upanishad are to be inserted) in the
other (i. e, in the Brihadaranyaka) and (those
mentioned) in the other (i.e.. in the Brihadaranyaka
are also to be inserted in the Chhandogya) on account
of the abode, etc., (being the same in both).

Kaamaadsi : (Satyasankalpaadi) (True) desire etc. Itaratra: in
the other, elsewhere, in the Brihadaranyaka Upanishad. Tatra :

there, in the Chhandogya Upanishad. Cha: also. Aayatenaadi-
bhyah : on account of the abode etc.

Dahara Vidya of the Chhandogya and the Brihad§-
ranyaka Upanishads is now discussed.

In the Chhandogya Upanishad we read, “There is
this city of Brahman and in it the palace, the small
lotus and in it the small ether: that is the Self”
(VIII. 1. 1). We read in the Brihadaranyaka
Upanishad IV. 4. 22 “That great unborn self who-
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.consists of Knowledge, who is surrounded by the Pranas
lies in the ether that is within the heart.”

A doubt here arises whether the two constitute one
Vidya and therefore the particulars are to be combined
or not.

The present Sutra declares that they form one
Vidya and the qualities mentioned in each are to be
combined in the other, because many points are
common in both.

“Wishes and so on,” i.e., “The quality of having
true wishes and so on”. The word ‘Kama' stands for
‘Satyakama’ just as people occasionally say Datta for
Devadatta and Bhama for Satyabhama. This quality
and the other qualities which the Chhandogya attributes
to the ether within the heart, have to be combined
with the Brihadaranyaka passage, and vice versa, i. e,
the qualities mentioned in the Brihadaranyaka such as
being the ruler of all, have also to be ascribed to the
Self free from sin, described in the Chhandogya.

The reason for this is that the two passages exhibit
a number of common features. Common to both is
the heart regarded as abode. Common again is the
Lord as object of knowledge or meditation. Common
also is the Lord being regarded as a bank preventing
these worlds from being confounded. And there are
several other points also.

But an objection is raised. There are also
differences. In the Chhandogya the attributes are
ascribed to the ether within the heart, while in the
Brihadaranyaka they are attributed to Brahman abiding
in the ether. This objection has no ferce. It cannot
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certainly stand. We have shown under I. 3. 14 that:
the term ether in the Chhandogya designates Brahman.

There is, however, one difference between the two.
texts. The Chhandogya treats of Saguna Brahman:.
while the Brihadaranyaka treats of Nirguna Brahman
or the Supreme Brahman destitute of all qualities.
Yajnavalkya says to Janaka “For that person is not-
attached to anything. That Self is to be described by
No, No,—neti, neti” (Bri. Up. IV. 3. 14).

But as the qualified Brahman is fundamentally one-
with the unqualified Brahman we must conclude that-
the Sutra teaches the combination of the qualities for
glorifying Brahman and not for the purpose of devout:
meditation or Upasana,

Aadaraadhikaranam : (Adhikarana) 26.
Pranagnihotra need not be observed on days of fast.

(Sutras 40-41)

II1. 3.40 SATIUIAG: |
Aadaraadalopah 399.

On account of the respect shown (to the:
Pranagnihotra by the Sruti) there can be no omission.
(of this act) (even when the eating of food is omitted).

Aadaraat : on account of the respect shown. Alopah : there-
can be no omission.,

This Sutra gives the view of the Poorvapakshin or-
the opponent.
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Because there is loving emphasis on Pranagnihotra.
in Jabalasruti, such Pranaghihotra should not be
omitted.

In the Vaisvanara Vidya of the Chhandogya
Upanishad, the worshipper is asked first before he
takes his meals to offer food to each of the Pranas,
saying “To Prana I offer this”. The Sruti attaches
much importance to this Pranagnihotra. The Sruti
enjoins that food must be offered to the Pranas even
before entertaining guests.

Now the question is whether the Pranagnihotra is
to be observed even on days of fasting.

The Sutra declares that there should be no
omission of it even on days of fasting, as the Sruti
attaches much importance to it. The Jabala Sruti
says it must be observed even on days of fasting by:
sipping at least a few drops of water. .

To this Poorvapaksha the next Sutra gives a reply.

I 3.41 SqftyAsacag=d il
Upasthitetastadvachanaat 400..

When eating is taking place (the Pranagnihotra has.
to be performed) from that (i. e, the food first eaten),
for so (the Sruti) declares.

Upasthite : being present, being near, when food is served.

Atah : from that, on that account. Tadvachanaat: for so (the
Sruti) declares.

This Sutra refutes the view expressed in the last:
Sutra, and declares that Pranagnihotra need not be
performed on fasting days, because the Sruti expressly
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declares, “Therefore the first food which comes is
‘meant for Homa. And he who offers that first oblation
should offer it to Prana, saying Svaha” (Chh.
Up. 19. 1).

The first portion of the food should be offered to
the Pranas on those days when it is taken. The Sruti
gives importance to this only and not that it should be
-observed even on days of fasting.

Tannirdhaaranaadhikaranam : Topic (Adhikarana) 27.

Upasanas mentioned in connection with sacrifices are
not their parts, but separate.

1IL 3.42 afmgRenfagaeese: syranfaaT: w9 1|

Tanm’.;'dhaamnaaniyamastaddrishteh Prithagghya-
pratibandhah Phalam 401.

There is no rule about the inviolability of that (. e.,
Upasanas connected with certain sacrifices) that is
seen (from the Sruti itself) ; for a separate fruit
{belongs to the Upasanas), viz., non-obstruction (of
the results of the sacrifice).

Tannirdhaaranaaniyamah : no rule, about the inviolability of
that. Taddrishtih : that being seen (from the Sruti). Prithak :
separate. Hi: because. Apratibandhah : non-obstruction. Phalam :
fruit, reward, result. ‘

This Sutra states that a meditation or Upasana
prescribed in connection with a ceremonial rite is not
<ompulsory.
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We have the direction to make a certain Upasana
-as an Anga (element or limit) of Karma (Karmangava-
badhopasthi). Isit an indispensable element? No. If
at is performed there will be greater fruit. Even if it is
not done the Karma will be complete. This is clear
‘from the Chhandogya Upanishad. .

We now enter into an enquiry whether certain
Upasanas mentioned with some sacrifices are part of
those sacrifices and therefore inseparably and perma-
nently connected with them.

The present Sutra declares that Upasanas do not
-constitute a part of the sacrifice, because there is no
rule as to their inseparability. The Sruti expressly
-declares that the sacrifice can be done with or without
the Upasanas. ‘“‘The ignorant man, as well as the wise
man may both engage in the Udgitha worship; both
perform the sacrifice” (Chh. Up. I. 1. 10). This shows
that the Udgitha worship may be petformed, the
meditation or Upasana part being left out. That which
is performed with meditation, faith and knowledge
becomes all the more effective.

There is no fixed rule for compulsory performance
-of Udgitha meditation and the like in ceremonials,
because performance of the meditation on ‘OM’ is left
-optional to the performer and also because the fruit
in each case is quite distinct, if the performance of the
rite is not in any way obstructed, because it is clear
that the meditation is sure to produce its own effect
independently of the rite but the rite is liable to
interruption and obstruction. If, however, the

B. S—13
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meditation and the rite be conjoined, fruit becomes
doubly effective.

The Chhandogya Sruti I. 1. 10 indicates that the
rite can be done even without meditation or Upasana
and that to perform the rite with meditation is to make
it more effective. Hence the Udgitha meditation and
all others performed in connection with ceremonial
rite (Karmanga Upasana), are not compulsory and are
to be done by those only who wish to attain greater
fruits.

The original sacrifice brings its own rewards but
the Upasana increases its results. Therefore, the
Upasana does not constitute a part of the sacrifice.
Therefore, it may or may not be done according to the
sweet will of the sacrificer.

The Upasana prevents any obstruction to the
results of the sacrifice. This does not make it a part
of the ceremonial rite. The rewards of the sacrifice
may be delayed on account of the intervention of an
evil Karma of the sacrificer. The Upasana annihilates
the effect of this evil deed and hastens the attainment
of the fruits of the sacrifice. That is all. The sacrifice
does not rely upon the Upasana for its rewards.

Therefore, the Upasana does not form a part of the
sacrifice and is, therefore, optional.

Pradaanaadhikaranam : Topic (Adhikarana) 28,

Meditations on Vayu and Prana are to be kept separaie
notwithstanding the essential Oneness of these two.

IIL 343 ST agwd ||
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Pradaanavadeval Taduktam 402.

Asin the case of the offerings (Vayu and Prana
must be held apart). This has been explained (in the
Purvamimamsa Sutra).

Pradaanavat : as in the case of the offerings of the ‘Pradaana
oblation’. Ewva : exactly. Tat: that. Uktam : has been stated.

The section of the Brihadaranyaka Upanishad which
begins ‘Voice held, I shall speak™ (Bri. Up. I 5. 21)
determines Prana to be the best among the organs of
the body and Vayu to be the best among the Devas.

In the Chhandogya Upanishad Vayu is said to be
the general absorber of the Devas, “Vayu indeed is the
absorber” (IV.3.1). What Prana is said to be the
general absorber of the organs of the body, “Breath
indeed is the abscrber” (IV. 3. 3).

In the Samvarga Vidya of the Chhandogya Upanishad,
meditation on Prana with reference to the body and
on Vayu with reference to the gods is prescribed.

Many Sruti texts say that Prana and Vayu are one
in essence. Therefore, the Poorvapakshin or the
opponent maintains that the two meditations can be
combined and that Vayu and Prana are non-separate
because in their true nature they do not differ. And
as their true nature does not differ they must not be
meditated upon separately. In some places we have
even a direct identification of the two, “What Prana
is, that is Vayu”-—Yah Pranah Sa Vayuh.

The present Sutra refutes the above view and
declares that they are to be kept apart despite the
non-difference in nature of Prana and Vayu, because
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their functions on account of their different abodes
are different. Although there may be non-difference
of true nature, yet there may be difference of condition
giving rise to difference of instruction, and through the
latter to difference of meditation.

The Sutra compares the case under discussion to a
parallel one from the Karmakanda by means of the
clause “as in the case of the offerings”.

As an illustration we may take Pradhana where
Purodasa (oblations) is given separately to Raja Indra
{the Ruler), Adhiraja Indra (the monarch or the
over-ruler) and Swaraja Indra (the sovereign or the
self-ruler) according to his different capacities, though
Indra is essentially one, though he is one God.

Hence though the Vidya is one from the Adhyatmic
point of view, there is separateness from the Adhidaivata
point of view. So the meditations on Prana and Vayu
have to be kept apart. This principle is established by
Jaimini, in Purva Mimamsa (Sankarsha alias Devata

Kanda).

Lingabhooyastvaadhikarana : Topic (Adhikarana) 29.

The fires in Agnirahasya of the Brihadaranyaka
are not part of the sacrificial act, but form an
tndependent Vidya.

(Sutras 44-52)

111 344 fegaeamafy a@aeagia |

Lingabhooyastvaattaddhs Baleeyastadapi 403.
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On account of the majority of indicatory marks
(the fires of the mind, speech etc., in the Agnirahasya
of the Vajasaneyins do not form part of the sacrifice),
for it (the indicatory mark) is stronger (than the
context or the general subject matter). This also
(has been explained in the Purva Mimamsa Sutras
by Jaimini).

lingabhooyastvaat : because of an abundance of distinguishing

marks. Tat: that, the distinguishing mark. Hi: because.
Bualeeyah : is stronger. Tat : that, Aps: also.

In the Agnirahasya of the Vajasaneyins (Satapatha
Brahmana) certain fires named after mind, speech,
eyes etc., are mentioned.

A doubt arises whether these form part of the
sacrifice mentioned therein or form an independent
Vidya.

The present Sutra declares that in spite of the
prima facie view which arises from the context, these
form a separate Vidya because there are many indicatory
marks to show that these fires form an independent
Vidya.

The indicatory marks are of greater force than the
context or the leading subject matter (Prakarana).
This has been explained in the Purva Mimamsa
(1I1. 3. 14).

The reference in the Brihadaranyaka Upanishad
takes a man's age to be one hundred years i. e, 36000
days and describes each day's mentality as am
Agnichayana or fire sacrifice. The passage occurs in a
portion relating to Karma or ceremonial action. If
you say that such a meditation is an Anga or element
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in the ceremonial because it occurs in a passage
relating to Karmd, we say that the majority of indicatory
marks is otherwise, e. g, the Sruti says that such
Chayana goes on even in sleep. A specific reason
given in a passage has a greater weight or force than
mere context.

IIL 3.45 GEfweT: SHEOTRARATATRETA |

Poorvavikalpah Prakaranaatsyaatkriyaamaanasavat 404.

(The fires spoken of in the previous Sutra are)
alternative forms of the one mentioned first, (i.e., the
actual sacrificial fire) on account of the context:
(they) ought to be part of the sacrifice like the
imaginary drink or the Manasa-cup.

Poorvavikalpah : an alternative form of the one wlready men-
tioned first. Prakaranaat : on account of the context, as can be
anderstood from the subject matter of the chapter. Syaat: there
may be, ought to be. Kriyaamaanasavat : ceremonial act, like the

act of meditation, like the imaginary drink, as in the case of
mental operation in the soma-sacrifice.

An objection is raised to the preceding Sutra.

The Poorvapakshin raises a fresh objection. On
the tenth day of the Soma sacrifice a Soma drink is
offered to Prajapati wherein the earth is regarded as
the cup and the sea as the Soma. Thisis a mental act
only, and yet it forms a part of the sacrifice.

The same then holds good with regard to the
quasi-agnis made of mind and so on though these fires
are mental, i. e., imaginary, yet they form part of the
sacrifice and not an independent Vidya, because of the



CHAPTER III-SECTION 3. 46 199

context. They are an alternate form of the actual
fire mentioned first.

You may say that it is only Arthavada and that
a mere Arthavada cannot override the context and
that such meditation is part of the Karma as is the
.case in the Dasaratra Karma.

111 3.46 Afagyng 1l
Atideshaatcha © 405,

And on account of the extension (of the attributes)
.of the actual fire to these imaginary fires).

Atideshaat : on account of the extension (of the attributes of
the first to these fires). Cha: and.

Objection to Sutra 44 is continued by presenting
.another argument in support of Sutra 45.

The Poorvapakshin gives another reason to support
his view. The Sruti in that passage ascribes all the
.attributes of the actual fire to these imaginary fires.
‘Therefore, they are part of the sacrifice.

11 3.47 faets g feateoma
Vidyaiva Tu Nirdhaaranaat 406.
But (the fires) rather constitute the Vidya, because
‘(the Sruti) asserts it.

Vidyaa : Vidya, form of meditation or w%rship, Knowledge.
Eva : alone, indeed. Tu : verily, undoubtedly, but. Nirdhaaranaat :
because the Sruti asserts it.

Objections raised in Sutras 45 and 46 are now
refuted.
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The word 'Tu’ but sets aside the Poorvapaksha.
It refutes the opponent.

The present Sutra declares that the fires form an
independent Vidya, because the text asserts that
“They are built of knowledge (Vidya) only”, and that

“By knowledge they are built for him whoe
thus knows".

1L 348 &I I
Darshanaatcha . 407..

And because (in the text indicatory marks of that
are) seen.
Darshanaat : it being seen in the scriptures, because it is clearly

stated in Sruti, because (of the indicatory marks) seen. Cha : and.

The indicatory marks are those referred to in Sutra
44. In fact the internal indications show that it is
a Vidya and not a Karmanga.

I 349 FenfRaSiasarg @ qid: |
Shrutyaadibaleeyastvaatcha Na Baadhah ?08..

(The view that the Agnis or fires constitute an
independent Vidya) cannot be refuted, owing to the:
greater force of the Sruti etc.

Shrutyaadibaleeyastvaat : on account of the greater force of the
Sruti, etc. Cha : and. Na: no, cannot. Baadhah : refutation.

Objections raised in Sutras 45 and 46 are further
refuted.
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There is no negation of this view on the basis of
the context, because of the greater strength of-
Sruti, etc.

The Poorvapakshin or our opponent has no right to
determine on the ground of Prakarana that the Agnis
are subordinate to the sacrificial action and so to set
aside our view according to which they are independent.
For we know from the Purva Mimamsa that direct
enunciation (Sruti), indicatory mark (Linga) and’
syntactical connection (Vakya) are of greater force
than leading subject matter (Prakarana) and all those
three means of proof are seen to confirm our view of
the Agnis being independent.

Mere context is of no force against express Sruti,
Linga, etc. The Sruti used the word Eva where there:
is an imperative tense, etc., used, a mere Upadesa can
be treated as'an Arthavada, because there is also an
express command. Where thereis no such indication,
an Upadesa must be treated as a Vidhi. Therefore
what we have here is an independent Vidya and not
a Karmanga.

The Sruti directly says, “All these fires are kindled
with knowledge alone. The indicatory mark is this.”
All beings kindle these fires for him, even when he is.
asleep. This continuity of the fire shows that they
are mental ones. An actual sacrifice is not continued
during sleep. The syntactical connections “Through
meditation alone these fires of the worshipper are:
kindled.” These three are more forcible than mere:
context. ‘



202 BRAHMA SUTRAS

1L 350 HFFITHA: TRFRIIwTaT 289 aged ||

Anubandhaadibhyah Prajnaantaraprithaktvavat
Drishtascha Taduktam 409.

On account of the connection and so on (the fires
built of mind, etc., form an independent Vidya), in the
same way as other Vidyas (like Sandilya Vidya) are
‘separate ; and it is seen (that in spite of the context a
sacrifice is treated as independent). This has been
-explained (in the Purva Mimamsa Sutras by Jaimini).

Anubandhadibhyah : from the connection and so on. Prajnaan-
taraprithaktvavat : cven as the other Vidyas are separate. Drishtah :
(it is) scen. Cha: and. Tat: that. Uktam : is stated (in the
Purva Mimamsa by Jaimini).

The argument in refutation of Sutras 45 and 46 is
.continued.

This Sutra gives additional reasons in support of
‘the view set forth in Sutra 47.

Independence has, against the general subject-
matter, to be assumed for the fire-altars built of mind
and so on, because the text connects the constituent
members of the sacrificial action with activities of the
mind. The text connects for the purpose of Sampad
Upasana (meditations based on resemblance) parts of
a sacrifice with mental activities, e. g., “These fires are
started mentally, the altars are set up mentally, the
cups are taken mentally, the Udgatris are praised
‘mentally, the Hotris are recited mentally, everything
connected with this sacrifice is done mentally.” This
is possible only if there is a sharp difference between
things which resemble each other.
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The Sruti mentions in regard to such mental worship
all the greatness of a Karmanga. Therefore Atidesa
(similarity) applies even on the footing of the context
weferring to an independent Vidya which is separate
‘from a Karmanga.

The fires constitute an independent Vidya, just as
the Sandilya Vidya, Dahara Vidya, form separate
‘Vidyas, although mentioned along with sacrificial acts.

A similar thing is seen in Aveshti being done as an
independent ceremony in the Rajasuya sacrifice. It is
.observed in the sacrificial portion of the Vedas, that
though the sacrifice Aveshti is mentioned along with
the Rajasuya sacrifice, it is yet considered as an
independent sacrifice by Jaimini in the Purva Mimamsa
Sutras. :

10L 351 9 ANIFTEI@say g & S |

Na Saamaanyaadapyupalabdhermrityuvanna Hi
Lokaapattih 410.

In spite of the resemblance (of the fires to the
imaginary drink, they do) not (constitute part of the
sacrificial act) because it is seen (from the reasons
given, and on the ground of Sruti that they form an
independent Vidya) as in the case of death; for the
world does not become (fire, because it resembles fire
in some points). ‘

Na : not. Saamaanyaadapi : in spite of the resemblance, because
-of commonness, on the ground of their resemblance to sacrificial
fire. Upalabdheh : for it is seen. Mrityuvat : just as in the case
-of death., Na Hi¢ Lokaapattih ¢ for the world does mot become
i(fire on accouut of certain resemblances).
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The argument in refutation of Sutras 45 and 46 is
continued. '

Though being a mental act, there is an element of
similarity, it is not a Karmanga because it is stated to.
have a separate fruit. This is clear from the illustrations
relating to Mrityu and describing the earth as fire.

The resemblance cited by the Poorvapakshin or the:
opponent has no force. It cannot certainly stand,
because on account of the reasons already given, viz.,
the Sruti, indicatory mark, etc., the fires in question
subserve the purpose of man only, and not the purpose
of some sacrificial action. :

Mere resemblance can hardly justify the contrary
view. Anything indeed may resemble anything in some-
point or other ; but in spite of that "there remains the-
individual dissimilarity of each thing from all other:
things.

The case is analogous to that of ‘death’. The
resemblance cited is like the common epithet ‘death’
applied to fire and the being in the sun. “The being:
in that orb is death indeed” (Sat. Br. X.5.2.3). “Fire
indeed is death” (Tait. Samh. V. 1. 10. 3). This
resemblance cannot make fire and the being in the
same one.

Again we have “This world is a fire indeed, Ov
Goutama, the sun is its fuel” etc., (Chh. Up. V. 4. 1).
Here it does not follow from the similarity of fuel and.
so on that the world does not actually become fire.

Thus also in our case. Hence from the fact that
the Manaschita Agni (fire) is a mental act like the:
Manasagraha which is a Karmanga, you cannot on that:
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ground of such similarity alone argue that it also is a
Karmanga.

IIL 352 YU 9 g6 qQifgeed aaean=agae: |)

Parena Cha Shabdasya Taadviddhyam Bhooyastvaa-
ttvanubandhah 411.

And from the subsequent (Brahmana) the fact of
the text (under discussion) being such (i. e., enjoining
an independent Vidya) (is known). But the connection
‘(of the fanciful Agnis or imaginary fires with the
actual fire is) on account of the abundance (of the
attributes of the latter that are imagined in these
fires).

Parena : from the subsequent (Brahman), by the subsequent
‘expression, by the statements immediately following. Cha : and.
Sabdasya : of Sruti, of the text, of the word. Taadvidhyam : the
fact of being such. Bhooyastvaat : because of abundance. T : but.
Anubandhah : connection.

In a subsequent Brahmana we have “By knowledge
‘they ascend there where all wishes are attained. Those
skilled in words do not go there, nor those who
destitute of knowledge do penance”. This verse
-depreciates mere works and praises Vidya or knowledge.
A former Brahmana also viz., the one beginning “Where
that orb leads” (Sat. Br. X. 5. 2. 23) concludes with a
:statement of the fruit of knowledge “Immortal becomes
he whose self is death” and thereby shows that works
are not the chief thing. Hence we conclude that the
injunction of the Sruti is that the fires constitute an
independent Vidya.
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The connection of the fires with the actual fire is
not because they constitute part of the sacrifice but
because many of the attributes of the real fire are
imagined in the fires of the Vidya, in the Agnis built
of mind. The statement of the fires built of mind
along with the ordinary sacrificial fire is due to an
abundance of common matters with the latter.

All this establishes the conclusion that the fire-
altars built of mind and so on constitute an independent:

Vidya.

Aikaatmyaadhikarana : Topic (Adhikarana) 30.

Atma 18 an entity distinct from the body.
(Sutras 53-54)

IIL 3.53 OF SMTeA: AR WA |
Eka Aatmanah Shareere Bhaavaat 412.

Some (maintain the non-existence) of a separate
self (besides the body) on account of the existence (of
the self) where a body is (only).

Lke . some (maintain the non-cxictence). Aatmanak: of a
scparate self (besides the body). Sareere : in the body. Bhaavaat :
because of existence.

In this topic the existence of an Atman apart from
the body is taken up for discussion. Unless there is a
soul apart from the body there is no use of the
scripture teaching liberation. Nor can there be any
scope for ethical commands which are the eans of
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attainment of heaven or for the teaching that the soul
is Brahman.

There must be a soul apart from the body who can:
enjoy the fruits of the Upasana or Vidyas, otherwise:
of what avail is Upasana ? If there is no soul all
Upasanas become useless.

At present we will prove the existence of a soul
different from the body in order to establish thereby
the qualification of the self for bondage and release.
For if there were no selfs different from the body,
there would be no room for injunction that have the
other world for their result, nor could it be taught of
anybody that Brahman is his Self.

This Sutra gives the view of the Charvakas or
Lokayatikas (materialists) who deny the existence of-
an Atman different from the body. They say that
consciousness is a mere material product and that the
body is the soul. They declare that consciousness is
seen to exist only when there is a body and that it is.
nowhere experienced independent of the body.
" Therefore consciousness is only an attribute or quality
of the body. There is no separate self or soul in.
this body.

They say man is only a body. Consciousness is the:
quality of the body. Consciousness is like the intoxi-
cating quality which arises when certain materials are
mixed in certain proportions.” No single material has
the intoxicating effect. _

Although consciousness is not observed in earth,
and the other external elements, either single or
combined, yet it may appear in them when transformed



208 BRAHMA SUTRAS

into the shape of a body. Consciousness springs from
‘them. No soul is found after the body dies and that
hence as both are present or absent together,
consciousness is only an attribute of the body just as
light and heat are attributes of fire.

As life, movements, consciousness, remembrances and
so on, which are regarded as qualities of the Atman by
those who maintain that there is an independent Atman
apart from the body, are observed only within the bodies
and not outside the bodies, and as an abode of those
attributes different from the body cannot be proved, it
follows that they must be attributes of the body only.

Therefore, the Self is not different from the body.

The next Sutra gives a reply to this conclusion of the
-Charvakas or Lokayatikas (materialists).

111 354 safatrEagETAIRERT quafeaam |
Vyatirekastadbhaavaabhaavitvaanna Toopalabdhivat 413.

But not (so) ; a self or soul separate (from the body
-does exist), because (consciousness) does not exist
.even when there is the body (after death) ; as in the
case of cognition or perceptive consciousness.

Vyatirekah : separation. Tadbhaavaabhaavitvaat : for (consci-

ousness) does not exist even when there is the body. Na : not (so).
Tu : but, Upalabdhivat : as in the case of knowledge or cognition.

The statement in the preceding Sutra is refuted.

The soul is separate because even when the body
-exists the soul goes away. They are separate just  as
:subject and object are separate.
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The wview expressed by the opponent in the
previous Sutra is certainly wrong, because the Atma-
Dharma such as Chaitanya (consciousness), etc., are
not found after death, though the body exists.
Consciousness cannot be an attribute of the body,
because we do not find consciousness in a body after
a person dies.

This consciousness is an attribute of something which
is different from the body and which abides in
the body. .

The subject and the object cannot possibly be
identical. Fire cannot burn itself. The acrobat cannot
stand upon his own shoulder. Can form sense form?
Can sound hear sound ? No. Consciousness is eternal,
as it is of the same identical quality always. Can you
say that consciousness is a quality of the light, because
light is necessary to see forms ? Even so consciousness
is not a quality of the body. Moreover consciousness
functions in dreams even without the aid of the bedy.

The Charvakas accept that the cogniser is different
from the thing cognised. So the experiencer of this
body, he who cognises this body must be different from
ithe body. He who cognises this body is the Self.

Therefore, consciousness is an attribute of this
Self, rather its very essence of nature.

As consciousness constitutes the character of the
Self, the Self must be distinct from the body. That
consciousness is permanent follows from the uniformity
of its character and we, therefore, may conclude that
the conscious Self is permanent also. That consciousness
is the nature of the Self that it is permanent follows

B. S--14
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from the fact that the Self, although connected with a
different state, recognises itself as the conscious agent
a recognition expressed in judgments such as “I saw
this” and from the fact of remembrance and so on
being possible.

Therefore, the view that the Self is something
separatc from the body is free from all objections.

.

Angaavabaddhaadhikaranam : Topic (Adhikarana) 31.

Upasanas connected with sacrificial acts, i. e., Udgitha
Upasana are valid for all schools.

(Sutras 55-56)

1L 355 AFFagng 7 mang fg afasgw i
Angaavabaddhaastu Na Shaakhaasu Hi Prativedam 414.

But (the Upasanas or meditations connected with
parts) (of sacrificial acts are) not (restricted) to.
(particular) Sakhas, according to the Veda (to which
they belong), (but to all its Sakhas because the same
Upasana is described in all).

Angaarabaddhaah : (Upasanas) connected parts (of sacrificial
acts), Tv: but. Na: not. Sakhaasu: to (particular) Sakhas.
Hi : because. Prativedam : in each Veda, according to the Veda.

There is no rule that the Angavabaddha (Karmanga)
Upasana in each Sruti Sakha is separate and should be
confined to it alone.

The above said intervening or occasional discussion
is over. Now we pursue the main theme. In Udgitha,
etc., various Karmanga Upasanas are taught. From
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this you could not say that each Upasana in each Srut:
Sakha is different, on account of the proximity text
and the difference in Svaras or sounds. All such
Upasanas may be taken together, because the Udgitha
Sruti is more powerful than mere proximity of context
or diversity of Svara.

There are certain Upasanas mentioned in connection
with sacrificial acts, as for example the meditation on
‘OM’ which is connected with the Udgitha as Prana,
or the meditation on the Udgitha as the earth and so on.
“Let a man meditate on the syllable ‘OM’ as the
Udgitha” (Chh. Up. L. 1. 1).

“Let a man meditate on the five-fold Saman as the
five worlds” (Chh. Up. II. 2. 1).

A doubt here arises whether the meditations or
Vidyas are enjoined with reference to the Udgitha and
soon as belonging to a certain Sakha only or as
belonging to all Sakhas. The doubt arises because the
Udgitha and so on are chanted differently in different
Sakhas, because the accents, etc., differ. Therefore,
they may be considered different.

Here the Poorvapakshin holds that the Vidyas are
enjoined only with reference to the Udgitha and so on
which belong to the particular Sakha to which the
Vidya belongs. Why ? Because of proximity.

The present Sutra refutes the view that they are so
restricted, because the text speaks of these Upasanas in
general and so they are all one in all the branches.

The word ‘tu’-but-discards the prima facie view

or the view of the Poorvapakshin. The Upasanas are
not restricted to their own Sakhas according to the
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Veda to which they belong but are valid for all Sakhas,
because the direct statements of the texts about the
Udgitha and so on enounce no specification. Direct
statement has greater force or weight than proximity.

There is no reason why the Vidya should not be of
general reference. We, therefore, conclude that,
although the Sakhas differ as to accents and the like,
the Vidyas mentioned refer to the Udgitha and so on
belonging to all Sakhas, because the text speaks only
of the Udgitha and so on in general.

IIL 356 Wenfgagrfad: ||

Mantraadivadvaavirodhah 415.

Or else, there is no contradiction (here), as in the
case of Mantras and the like.

Mantraadivat : like Mantras, etc. Vaa: or else. Avirodhah :
there is no contradiction.

The diccussion commenced in Sutra 33 is continued.

Just as Mantras, etc., mentioned in only one Sakha,
are used in another Sakha, with respect to that
particular rite, so also the Upasanas connected with
particular rites in one Sakha of the Veda can be
applied to the other Sakhas.

As for example the Mantra “Kutarurasi’® (thou art
the grinding stone), prescribed in one Branch of the
Wedas for taking stone to grind rice, is acceptable in
that rite everywhere ; even so the Upasana (meditation)
prescribed in one Branch of the Vedas may be
¢ransferred or applied to other Sakhas or Branches
without apprehending any impropriety.



CHAPTER III—-SECTION 3. 57 213

We find that Mantra and Guna and Karma in one
Sakha are taken into another Sakha, just as the members
of sacrificial actions on which certain Vidyas rest are
valid everywhere, so the Vidyas themselves also which

rest on those members are valid for all Sakhas
and Vedas.

Bhoomajyaayastvaadbikaranam.: Topic (Adhikarana) 32.

Vaisvanara Upasana is one entire Upasana.

Il 3.57 ¥: FgASvAaRd a1 & gxmf |l

Bhoomnah Kratuvajjyaayastvam Tathaa Hi
Darshayati 416.

Importance (is given to the meditation) on the
entire form (of Vaisvanara) as in the case of sacrifice ;
for thus (the Sruti) shows.

Bhoomnah : on the entire form. Kratuvat: as in the case of

sacrifice. Jyaayastvam : prominence, pre-eminence, importance.
Tathaa : so. Hi : because, for, as. Darshayati : (the Sruti) shows.

The Vaiswanara Vidya is discussed here.

In the Chhandogya Upanishad V. 11. 8 there is the
Vaisvanara Vidya, the meditation on the cosmic form
of the Lord. The meditator should think that His
head is the heaven, His eye the sun and so on.
Different fruits are mentioned for each part of the
Upasana. For example, the fruit of meditating on His
head as the heaven is “He eats food, beholds his
beloved ones and has Vedic glory in his house” (Chh.
Up. V. 12. 2).
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Now a doubt arises whether the Sruti here speaks
of one Upasana on the entire cosmic form or Upasana
of each part of Vaisvanara.

The present Sutra says that the Sruti speaks of one
Upasana on the whole form of Vaisvanara or the
cosmic form of the Lord.

The Sruti gives superiority to the meditation on
Vaisvanara as a whole, as in the case of Kratuor
sacrifice. Though the Sruti declares fruits for Upasana
or worship of each part of Vaisvanara, yet it emphasises
the worship of the entire Vaisvanara with the universe
as His body, just as in sacrifices like Darsa Purnamasa
all the Angas have to be combined.

The separate fruits mentioned for meditation on
parts of Vaisvanara must be combined into one whole
with meditation.

The text informs us that six Rishis, Prakinasala,
Uddalaka, etc., being unable to reach a firm foundation
in the Knowlgdge of Vaisvanara, went to the King
Asvapati Kaikeya ; goes ‘'on to mention the object of
each Rishi's meditation, wviz., the sky and so on;
determines that the sky and so on are only the
head and so on of Vaisvanara. Asvapati said “That
is but the head of the self,” and rejects all meditations
on Vaisvanara in his partial form. He said “Your
head would have fallen if you had not come to me"
{Chh. Up. V. 12.2). As this text discourages partial
worship of Vaisvanara, it is quite clear that it
recommends the entire Upasana on the whole
Vaisvanara.
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Moreover the section begins thus: “which is our
own self, which is Brahman” (Chh. Up. V. 11. 1).
This indicates that the entire Brahmanis the object of
meditation. It ends thus “of that Vaisvanara Self
Sutejas is the head” etc. (Chh. Up. V.18.2). This
clearly intimates that only the entire, Upasana is
intended.

For all these reasons, the view according to which’
tthe text enjoins 2 meditation on the entire Vaisvanara
only is correct.

Shabdaadibhedaadhikaranam : Topic (Adhikarana) 33.

Various Vidyas like the Sandilya Vidya, Dahara Vidya
and so on are to be kept separate and mot combined
into one entire Upasana.

1L 3.58 ST YRR 1
Naanaa Shabdaadibhedaat 417.

(The Vidyas are) separate, on account of the
difference of words and the like.

Naanaa : different, various. Shabdaadibhedaat : on account
-of difference of names or words, etc.

(Bhedaat : due to variety).

In the previous Sutra we have arrived at the
-conclusion that a meditation on Vaisvanara as a whole
is the pre-eminent meaning of the text, although special
fruits are stated for meditations on parts such as
Sutejas and so on.
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The Poorvapakshin or the opponent follows this
line of argument and says that we must combine all
the different Vidyas like the Sandilya Vidya, Dahara
Vidya, Satya Vidya, and so on into one composite
meditation or more general meditation on the Lord, as
the object of meditation is the one Lord.

The present Sutra refutes this and declares that
the Vidyas are separate, although the object of
meditation is on the one Lord, on account of the
difference of words and the like. For the text exhibits
a difference of words such as “He knows,” “Let him
meditate”, “Let him form the idea” (Chh. Up. III. 14. 1).
This difference of terms is acknowledged as a reason
or test of difference of acts, according to Purva
Mimamsa Sutras, II. 2. 1.

“And the like” or “etc.” refers to other reasons like
the difference in qualities.

The Lord indeed is the only object of meditation,
but according to its general purport each passage
teaches different qualities of the Lord. Although one
and the same Prana is the object of meditation in the
other series of passages, yet one of his qualities has
to be meditated upon in one place and another in
another place. From difference of connection there
thus follows difference of injunction and from the latter
we apprehend the separateness of the Vidyas.

Thouéh the object of meditation is the one Lord,
yet He is different on account of the difference in
qualities that are imagined in different Upasanas.
Further it is not possible at all to combine all the
various Vidyas into one.
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Therefore, the different Vidyas are to be kept
separate and not combined into one composite or
general meditation.

Though the Vidya (what is to be known) is one,
each Ubpasana which is described by such words as
Upaseeta, etc., is different. In each Upasana - certain
special attributes of the Lord and certain special results.
are stated.

The forms of meditation such as the Sandilya Vidya,
the Satya Vidya, the Dahara Vidya, the Vaisvanara
Vidya, are different owing to difference of names and
processes, the directory words and the attributes, yet,
each of them teaches the worship of the same Lord ;
but under a particular aspect and meditations have
‘been prescribed in various names and forms so as to
suit different meditators.

The Sutra, therefore, rightly declares the separateness
of the Vidyas.

Vikalpaadhikaranam : Topic (Adhikarna) 34.

Any one of the Vidyas should be selected according to
one’s own option or choice.

11 359 fasensfafmesana

Vikalpovashishtaphalatvaat 418.

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

Vikalpah : option. Awvishishtaphalatvaat: on account of (all
Vidyas) having the same result.
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The most important Vidyas are: Sandilya Vidya,
Bhuma Vidya, Sat Vidya, Dahara Vidya, Upakosala
Vidya, Vaisvanara Vidya, Udgitha Vidya, Anandamaya
Vidya, Akshara Vidya.

One may follow any Vidya according to his option,
.and stick to it till he reaches the goal, as the result
of all Vidyas or the goal is the same, namely the
realisation of Self or Brahman. If we adopt many,
the mind will get distracted and the spiritual progress
will be retarded. #When the Brahman is realised
through one meditation, a second meditation would be
purposeless.

Therefore, one must select one particular Vidya and
stick to it and remain intent on it till the fruit of the
Vidya is attained through the intuition of the object of
ameditation.

Kaamyaadhikaranam : Topic (Adhikarana) 35.

Vidyas yieiding particular desires may or may not be
combined according to one's liking.

IIL 3.60 FFIARG AATHH TEAATH a1 ERAWAT ||

Kaamyaastu Yathaakaamaam Samuccheeyeranna Vaa
Poorvahetvabhaavaat 419.

But Vidyas tor particular desires may be combined
‘or not according to one's desires on account of the

absence of the previous reason (mentioned in the
previous Sutra).
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Kaamyaah : Vidyas adopted for some sensuous desires. Tw :
but. Yathaakaamam : according to one’s desire or liking. Samu-
-¢ccheeyeran : may be combined. Nea: not. Vaa: or. Purva: the
former. Hetu : reason. Abhaavaat : on account of the absence of.

This Sutra shows an exception to the previous Sutra
that more Vidyas than one may be combined
where the object is other than the realisation of
Brahman.

In the previous Sutra it was stated that any one of
the Vidyas about Brahman should be taken up, and
‘that more than one at a time should not be taken up,
because each Vidya was quite sufficient to take to the
goal or self-realisation and more than one Vidya would
produce distraction of the mind.

We have on the other hand, Vidyas connected with
particular desires, e. g, “He who knows that the wind
is the child of the regions never weeps for his sons”
(Chh. Up. IIL. 15. 2). *“He who meditates on name as
Brahman, walks at will as far as name reaches.” (Chh.
Up. VIIL 1. 5).

The question arises whether one is to restrict oneself
to only one of these Vidyas or can take up more than
one at a time.

The present Sutra declares that one can practise
more than one Vidya or not according to one’s liking, as
the results are different unlike that of the Brahma-
Vidyas. He may practise more than one Vidya or not,
on account of ‘the absence of the former reason, 1. e.,
because there is not the reason for option which was
stated in the preceding Sutra.



220 BRAHMA SUTRAS

Yathaashrayabhaavaadhikarana : Topic (Adhikarana) 36.

Meditations connected witlh members of sacrificial acts-
may or may not be combined according to one's liking.

(Sutras 61-66)

1L 3.61 Y TATATNE: ||
Angeshu Yathaashrayabhaavah 420.

With regard (to meditations) connected with:
members (of sacrificial acts) it is as with (the members):
with which they are connected.

Angeshu : with regard (to meditations) connected with members.

(of sacrificial acts). Yathaashrayabhaavah : it is as with (members)
with which they are connected.

Of the six Sutras which are contained in this.

Adhikarana, the first four Sutras are Poorvapaksha
Sutras and the last two Sutras are Siddhanta Sutras.

Different instructions connected with a sacrifice:
are stated in the different Vedas. The scriptures say
that all these members mentioned in the different Vedas
are to be combined for the due performance of the
principal one.

The question now is, which is the rule to be followed
with regard to the meditations or Upasanas connected
with these members.

The present Sutra declares that the same rule which
applies to the members applies also to the Upasanas
connected with them. It is according to the abodes.
As the abiding places of those meditations, viz., the
Stotra and so on are combined for the performance of-
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the sacrifice, so those meditations or Upasanas also ;
for a meditation is subject to what it rests on. All
these Upasanas are to be combined.

Just as the Stotras, etc., are combined when
performing Karmas, so also the Upasanas which are

Angas of Karma (Angaavabaddha Upasana) should be
combined.

101 262 faeem i

Shishtescha 421,

And from the injunction of the Sruti.
Shishteh : from the injunction of the Sruti. Cha : and.
An argument in support of the objection raised in
Sutra 61 is adduced.
That is because the Upasanas depend on the Stotras.
As the Stotra and the other members of the sacrifice
on which the meditations under discussion rest are
taught in the three Vedas, so also are the meditations
resting on them. Just as the members are scattered in
the different Vedas, so also are the meditations
connected with them. There is no difference as regards
the injunction of the Sruti with reference to these
meditations.
There is no difference between the members of a
- sacrificial act and the meditations referring to them.

II1. 3.63 HATEWA I
Samaahaaraat 4224
On account of the rectification.

Samaahaaraat : on account of the rectification.
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- A further reason is given by the opponent. Another
argument in support of Sutra 61 is adduced.

There is also indication in the Sruti about such
combination. Such combination is seen when the
Udgata performs the Hautra Karma described in
another Veda for removing the effects of error in the
discharge of his function.

Chhandogya Upanishad declares “What is Udgitha
is OM or Pranava and what is OM is Udgitha. This
meditation on the oneness of the Udgitha and OM
mends the Udgitha defiled by any mistake committed
even on the part of the Hotri, the hymn-reciting priest
in recitation of the Udgitha” (Chh. Up. L. 5. 5).

Here it is said that the mistakes committed by the
Udgatri or chanting priest of the Sama Veda are
rectified by the recitation of the Hotri or invoking
priest of the Rig-Veda. This indicates that though the
meditations are given in the different Vedas are yet
interlinked. Hence all of them have to be observed.

The passage “From the seat of the Hotri, he sets.
right any mistake committed in the Udgitha” (Chh. Up.
I. 5. 5), declares that owing to the force of the
meditation on the unity of Pranava and Udgitha, the
Hotri rectifies any mistake he may commit in his work,
by means of the work of the Hotri.

Now, as a meditation mentioned in one Veda is
connected with what is mentioned in another Veda, in
the same manner as a thing mentioned in another Veda,
the above passage suggests the conclusion that all
meditations on members of sacrificial acts, in whatever
Veda they may be mentioned—have to be combined.
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A thing belonging to the Rig-Veda, viz., Pranava is,
according to the Chhandogya text, connected with the:
Sama Veda meditation on the Udgitha. Hence
meditations also which belong to different Vedas may be
combined ; because there is no difference between them.
and things as far as connection is concerned.

1L 3.64 IAATIROTHTA ||

Gunasaadharanyashrutescha 423.

And from the Sruti declaring ‘OM’ which is as
common feature (of the Udgitha Vidya) to be common.
to all the Vedas.

Gunasaadharanyashruteh : from the Sruti declaring the feature
of ‘OM as being common to all the Vedas. Cha : and.

Another argument in support of Sutra 61 is adduced.

Further Pranava (Omkara) is common to all the
Upasanas and links them up.

It is found in Sruti that OM is the common property
of all the Vedas. Therefore, it is an inseparable:
concomitant of the sacrificial rites, prescribed in the
Vedas. Hence the Vidyas also, being dependent on
OM, are ceoncomitants of the sacrificial rites.
Chhandogya Upanishad declares “Through this (‘OM’)
the Vedic Vidya proceeds. With OM the Adhwaryu
gives orders, OM the Hotri recites, with OM the
Udsgatri sings.” (Chh. Up. 1. 1. 9). This is stated with.
reference to OM, which is common to all the Vedas
and all the Upasanas in them. This indicates that as.
the abode of all Vidyas, viz., OM, is common, so the



9924 BRAHMA SUTRAS

Vidyas that rest in it are common also. Therefore, all
.of them are to be observed.

IIL 3.65 9T TEEATATHT: ||
Na Vaa Tatsahabhaavaashruteh 424.

(The meditations connected with members of the
-sacrificial acts are) rather not (to be combined) as the
Sruti does not state their going together.

Na : not. Vaa : rather. Tatsahabhaavaashruteh : their corrcla-
tion not being mentioned by the Sruti.

(Tat : their. Sahabhaava : about being together. Asruteh :
because there is no such injunction in Sruti). ’

The words ‘Na vaa' rather not discard the
Poorvapaksha. This Sutra refutes the contention
raised in Sutras 61-64.

This and the following Sutra give the conclusion.

There is no Sruti commanding such combination of
the Karmanga Upasanas. No Sruti refers to such
.compulsory combination of the Upasanas. So they can
be done singly or in combination as we like.

There is no binding rule that the Vidyas, depending
-on the Pranava or on any part of a.sacrificial rite, is
a necessary concomitant of the sacrifice. It may be
dispensed with or retained at the option of the
performer. But there is this difference. If Vidyas be
associated with the rites greater good will accrue.

Though the utterance of the Pranava or the Udgitha
hymn has been enjoined by the Sruti to be necessary
for the sacrificial performance, yet Sruti does not insist
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'that the Vidya (meditation) portion of the performance
is a necessary adjunct to the mind. Itis not absolutely
necessary for the fulfilment of external sacrifices. A
sacrifice may be performed even without the Vidya
(meditation) merely by utterance of Mantras, singing
of the Udgitha hymns, pouring of the clarified butter
into the sacred fire and the like external rites, in order
to attain particular desired objects, but the Vidya or
meditation on Brahman leads to realisation of
Brahman.

The rule for combining the instructions regarding
sacrifices that are scattered in all the Vedas cannot be
applied with regard to the meditations (Upasanas)
connected with them. If the instructions regarding the
sacrifices are not combined, the sacrifice will itself
fail. But it is not the case if the Upasanas are not
practised, because Upasanas only increase the fruits
of the sacrifice (Vide III. 3. 42). Upasanas are not
inseparable from the sacrifice.

Therefore, Upasanas (Vidyas, meditations) may or
may not be practised.

1IIL. 3.66 EXWTN 1|
Darshanaatcha 425.

.And because the Sruti (scripture) says so (shows it).

Darshanaat : because the Sruti says so, shows it from Sruti.
“Cha : and, also.

This Sutra is adduced in support of Sutra 65.
This may also be inferred from Sruti.
B. S--15
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Chhandogya Upanishad declares “The Brahmana
(superintending chief priest) who possesses such
knowledge saves the sacrifice, the sacrifier and all the
priests, just as the horse saves the horseman” (Chh. Up.

1V. 17. 10).

This shows that the scriptures do not intend that all
the meditations should go together. For, if all
meditations were to be combined, all priests would know
them all and the text could not specially announce
that the DBrahmana, chief superintending priest
possessing a certain knowledge thereby saves the
others.

The meditations, therefore, according to one’s liking.
may or may not be combined.

Thus ends the third Pada (Section 3) of the third
Adhyaya (Chapter III) of the Brahma Sutras
or the Vedanta Philosophy..



CHAPTER III
Section 4
INTRODUCTION

In the last Section the Vidyas or Upasanas
(meditations) which are the means to the knowledge
of Brahman were discussed.

In this Section the Sutrakara enters into an enquiry
whether the knowledge of Brahman is connected with
ritualistic work through one who is entitled to perform
the works or is an independent means to accomplish
the purpose of man.

Sri Badarayana, the Sutrakara begins by stating the
final view in the first Sutra, “Thence” etc. He is of
opinion that through the independent Knowledge of
Brahman enjoined in the Vedanta-texts the purpose of
man is effected.

In the present Section it will be shown that
Knowledge of Brahman is independent of Karma and
that is not subordinate to sacrificial acts.

Badarayana establishes that the attainment of the
final emancipation is the direct result of Brahma Vidya
or knowledge of Brahman, that works or sacrifices are
only indirect aids to contemplating by purifying the
heart, that Karma does not directly lead to the final
beatitude, that the seeker of Brahman may even do
away with Karma and may attain freedom solely by
contemplation on Brahman and that even in that; case
he should not atandon the duties enjoined by the
scriptures. -



SYNOPSIS

Adhikarana I : (Sutras 1-17) proves that the
knowledge of Brahman is not Kratvartha, i. e., subordi-
nate to action (sacrificial acts) but independent.

Adhikarana II: (Sutras 18-20) confirms this
conclusion that Sannyasa is prescribed by the scriptures,
that the state of the Pravrajins is enjoined by the sacred
law and that for them Brahma Vidya only is prescribed,
and not action.

Adhikarana II1 : (Sutras 21-22) determines that
certain clauses forming part of Vidyas are not mere
glorificatory passages (Srutis or Arthavadas) but
themselves enjoin the meditation.

Adhikarana 1V : (23-24) The stories recorded in the
Upanishads are not to be used as subordinate members
of acts. They do not serve the purpose of Pariplavas
and do not form part of the ritualistic acts. They are
meant to glorify the Vidya taught in them. They have
the purpose of glorifying as Arthavadas the injunctions
with which they are connected.

Adhikarana V : (Sutra 25) For all these reasons the
'Sannyasin need not observe ritualistic acts as knowledge

serves their purpose. They require no actions but only
knowledge.

Adhikarana VI: (Sutras 26-27) Nevertheless the
actions enjoined by scripture such as sacrifices, conduct
.of certain kinds, etc., are useful as they are indirect
means of knowledge.
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Adhikarana VII : (Sutras 28-31) Certain relaxations
allowed by scripture of the laws regarding food, are
meant only for cases of extreme need. Restrictions as

regards food may be abandoned only when life is in
danger.

Adhikarana VIII : (Sutras 32-35) The duties of the
Ashramas are to be performed by even one who does

not strive after liberatior or who is not desirous of
knowledge.

Adhikarana IX : (Sutras 36-39) Those who stand
midway between two Ashramas are also entitled to
knowledge. Those also who owing to poverty and so
on, are Anashramis, have claims to Vidya.

Adhikarana X : (Sutra 40) A Sannyasi who has
taken the vow of life-long celibacy cannot revoke his

vow. He cannot revert back to his former stages
of life.

Adhikarana XI : (Sutras 41-42) Expiation of the fall
of an Oordhwareta of one who transgresses the vow of
life-long celibacy.

Adhikarana XII : (Sutra 43) Exclusion of the fallen
Oordhwareta or life-long celibate. He must be
shunned by Society.

Adhikarana XIII : (Sutras 44-46) Those meditations
which are connected with subordinate members of the
sacrifice are the business of the priest, not of the
Yajamana or sacrificer.
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Adhikarana XIV : (Sutras 47-49) Bri. Up. IIL 5. 1
enjoins Mouna or meditation as a third in addition to
Balya (child-like state) and Panditya (scholarship or
~erudition).

Adhikarana XV : (Sutra 50) By Balya or child-like
state is to be understood a child-like innocent state
of mind, being free from passion, anger, etc.

Adhikarana XVI: (Sutra 51) Intimates that the
fruition of knowledge may take place even in this life
if there be no obstruction to it (the means adopted).

Adhikarana XVII: (Sutra 52) declares that there
is no difference in liberation, i. e., in the realisation of
Brahman. It is of one kind in all cases.
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Purusharthadhikaranam : Topic (Adhikarana) 1.

Knowledge of Brahman is independent of sqb)-ifi ci&’l acts.
(Sutras 1-17) .

1L 41 TENiSTRERIRR aRaE: ||

Purushaarthotoh Shabdaaditi Baadaraayaﬁak 126.

From this (Brahma Vidya or Brahma Jnana results)
the purpose or the chief object of pursuit of man,
because the scriptures state so ; thus (holds) the sage
Badarayana. ‘

Purushaarthah : purpose of man, object of human pursuit, here
the chief object, <. e., salvation. Atak: from this, from Brahma
Vidya. Shabdaat : from the scriptures, because the scriptures state
so, from Sruti. It ¢ so, thus (says), this is the opinion of.
Badarayanah : the sage Badarayana, (holds).

The result or fruit of Brahma Vidya is stated.

The Sutrakara Sri Vyasa now proceeds to show that
Brahma Jnana leads not to Karma, but to the attainment
.of the highest Purushartha, i.e. Moksha or the final
emancipation. That is Badarayana’s teaching.

"The four Purusharthas are: Dharma (discharge of
religious duty), Artha (acquisition of wealth, worldly
prosperity), Kama (enjoyment), and Moksha (salvation).
Knowledge of Brahman is not merely connected with
sacrificial acts by affording to the agent a certain
qualification. It definitely paves the way for the
attainment of the final release or freedom from births
and deaths.

W hence is this known ? From the scripture. -
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Badarayana bases his arguments on the Sruti texts,
such as “The knower of Atma goes beyond grief.
“Tarati Shokamaatmavit” (Chh. Up. IIL. 4. 1). “He
who knows the highest Brahman becomes even
Brahman. Brahmavit Brahmaiva Bhavati” (Mu. Up.
II1. 2. 9). He who knows Brahman attains the Highest:
Brahmavidaapnoti Param” (Tait. Up. II 1).

“For him who has a teacher there is delay only so
Iong as he is not delivered ; then he will be perfect”
(Chh. Up. VI. 14. 2). “He who has searched out and
understood the Self which is free from sin, etc., obtains
all worlds and all desires.” (Chh. Up. VIIL. 7. 1). “The
Atma is to be seen” etc, up to “Thus far goes
immortality” (Bri. Up. IV. 5, 6-15).

These and similar texts emphatically declare that
Knowledge of Brahman effects the highest purpose of
man or Supreme Purushartha.

Against this the Poorvapakshin raises his objection

as follows. Here Jaimini comes forward with his
following objections.

1L 42 i’maragwﬁmit TRfafa AR |

Sheshatvaatpurushaarthavaado Yathaanyeshviti
Jaiminih . 427.

Because (the self) is supplementary (to sacrificial
acts), (the fruits of the Knowledge of the Self) are
mere praise of the agent, as in other cases; thus
Jaimini opines.
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Sheshatvaat : becauso of being supplementary (to sacrificial acts).
Purushaarthavaadah : are mere praise of the agent. Yathaa : as.
Anysshu t in other cases. Iti: thus (says). Jaiminth: Jaimini
(holds).

Sutras 2 to 7 are Poorvapaksha Sutras and Sutras 8
to 17 are Siddhanta Sutras.

Jaimini thinks that the Sruti texts merely praise the
doer of Karma and that Brahmajnana is only an
accessory of Karma (Karmanga).

He is of opinion that the Vedas merely
prescribe works to attain certain purposes including
emancipation. He holds that the knowledge of Brahman
has no independent fruit of its own because it stands
in a subordinate relation to sacrificial action. This
relation is meditated by the Self, the object of
knowledge, which is the agent in all works and, there-
fore, itself stands in a subordinate relation to action.
The agent becomes qualified for actions, the fruit of
which will only appear after death by knowing that his
self will survive the body.

A man undertakes a sacrificial act only when he is
conscious that he is different from the body and that
after death he will go to heaven when he will enjoy
the fruits of his sacrifice.

The qualification the Self thus acquires is similar to
that which the rice-grains acquire by being sprinkled
‘with water ; because they become fit to be used in the
sacrifice, only through this latter act of ceremonial
purification.

As the knowledge of the Self has no independent
position, it cannot have an independent fruit of its owm.
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“Therefore, the passages which state such fruits cannot
‘be taken as injunctions of fruits, but merely as
Arthavadas (or glorificatory passages), like other
Arthavadas relating to the substance (Dravya) or to
the purification of the substance (Samskara) or to
-subordinate acts themselves (Karma), making some
additional statement about the fruit of the sacrificial
actions to which the knowledge of the self is auxiliary.

Jaimini maintains that the statement that the reward
of Brahma Jnana is the highest good does not mean
that such knowledge of the self by itself yields any real
-fruit but the statement is only an exhortation to the
performance of the =sacrifices. He says that the
knowledge of the self is useful only so far as it produces
in the performer a belief in his extra-mundane existence
-to enable him to enjoy the rewards of his sacrifices.
The statement that it yields any fruit by itself is only
an exhortation to purification of the sacrificer. The
| purification of the sacrificer is a necessary concomitant
factor like other material requisites of a sacrifice ;
because without this purification he would not be
assured of his surviving the body and enjoying the fruit
~of his sacrifices in a higher world after death.

1L 43 TR W
Aachaaradarshanaat 428.

Because we find (from the scriptures such) conduct
-(of men of realisation).

Aachaaradarshanaat : because of the conduct found (from the
. seriptures).
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The objection raised in Sutra 2 is strengthened.
Janaka the king of the Videhas performed a sacrifice
in which gifts were freely distributed (Bri. Up. IIL 1. 1).
“Sirs, I am going to perform a sacrifice” (Chh. Up.
V. 11. 5). These and similar passages indicate that
those who know Brahman are connected with sacrificial
action.
. Janaka and Asvapati were knowers of Brahman. If
'they had attained the final emancipation by knowledge
-of Brahman there was no necessity for them to perform
sacrifices. If mere knowledge could effect the purpose
-of man, why should they perform sacrifices troublesome
in many respects ? If a man would find honey in the
Arka tree why should he go to the forest ? But the
‘two texts intimate that they did perform sacrifices.
This proves that one attains the final emancipation
ithrough sacrifices or works alone and not through the
knowledge of Brahman, as the Vedantins maintain.

L 44 asg

Tatcchruteh 429,

Because scripture directly declares that (wiz., that
knowledge of Brahman stands in a subordinate relation
to sacrificial acts). )

Tat : that, that knowledge is subsidiary and supplementary to
sacrifice. Sruteh: from Sruti, because the scriptures directly
declare,

The Sruti also says that Vidya is an Anga of Karma.

If one does Karma with knowledge there will be
igreater efficiency. ‘“What a man does with knowledge,
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faith and meditation is more powerful” (Chh. Up.
I.1.10). This text clearly indicates that knowledge is-
a part of the sacrificial act. This passage directly states
that knowledge is subordinate to work and from this
it follows that mere knowledge cannot effect the:
purpose of man.

IIL. 4.5 "HHAFTEFOMA LI

Samanvaarambhanaat 430,

Because the two (knowledge and work) go together-

(with the departing soul to give fruits of actions).
Samanvaarambhanaat : because of the accompanying together,

as they jointlyAfollow the sacrificer to produce their effects on
account of their taking hold together or being together.

The objection begun in Sutra 2 is continued.

Brihadaranyaka Upanishad says “The departing soul’
is followed by knowledge and work” (Bri. Up. IV. 4. 2).
This passage indicates that knowledge and work go
together with the soul and begin together to manifest-
their fruits. Therefore, it follows that knowledge is not
independent. It is not able to produce any such effect-
independently. It is concluded that knowledge is not
independent of works or sacrificial acts.

IIL'46 G faararg
Tadvato Vidhaanaat 431.
Because (the scriptures) enjoin (works) for such
(only who understand the purport of the Vedas).

Tadvatah : for such (as know the purport of the Vedas).
Vidhaanaat : because (the scriptures) enjoin (work).
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The objection, begun in Sutra 2, is continued.

Further Karma is enjoined for one who recites and
studies the Vedas. “He who has learnt i.e., read the
Vedas from a family of teachers, according to the sacred
injunction in the leisure time left from the duties to be
.performed for the Guru; who after having received
his discharge has settled in his own house, studying his
sacred texts in some sacred spot” (Chh. Up. VIII. 15. 7).
Such passages also indicate that those who know the
purport of the whole Veda are qualified for sacrificial

acts and that hence knowledge does not independently
produce any result.

1L 47 fagam

Niyamaatchaa 1432,

And on account of prescribed rules.
Niyamaat : on account of prescribed rules, because of compulsory
injunction. Cha : also, and.

The argument begun in Sutra 2 is concluded here.

Doing Karma is a Niyama or life-long commandment.
“Performing works here (i. e., in this life), let a man
wish to live a hundred years” (Isa. Up. 2). *“Agnihotra
is a sacrifice lasting up to old age and death; for
:through old age one is freed from it or through death”
(Sat. Br. XII. 4. 1. 1). From such definite rules also
‘it follows that Knowledge is merely supplementary to
-works, or stands in a subordinate relation to works.

The Sutrakara (Sri Vyasa) upholds his view in the
following Sutra against all these objections.
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IIL 4.8 SIS aUEoTEd agLm i

Adhikopadeshaattu Baadaraayanasyaivam Taddar-
ghanaat 433..

But because (the scriptures) teach (the Supreme-
Self to be) other (than the agent), Badarayana's view
is correct (or valid) for that is seen thus (in scriptural
passages). “

Adhikopadeshaat : because (the scriptures) teach (the Supreme-
Self to be) something over and abeve., Tw : but. Baadarasyanasya :
of Badarayana. Ewvam : thus, such (is the opinion). Taddarshanaat ¢
for that is seen (from the scriptures).

(Adhika : Supreme Being, more different. Upadeshaat : from.
the statement in Sruti, owing to the teaching about).

Objections raised in Sutras 2 to 7 are now being,
refuted one by one. This Sutra refutes Sutra 2.

Sutras 2-7 give the view of the Mimamsakas which.
is refuted in Sutras 8-17.

The Sruti declares Ishwara as higher than the:
individual soul. So Badarayana's doctrine as stated in
Sutra 1 is correct. The Sruti shows this. The real
nature of the soul is divinity.

The word ‘tu’ but discards the Poorvapaksha. The:
Vedanta texts do not teach the limited self which is the:
agent. What the Vedanta texts really teach as the
object of Knowledge is something different from the:
embodied self, »iz., the non-transmigrating Lord who
is free from all attributes of transmigrating existence
such as agency and the like and distinguished by
freedom from sin and so on, the Supreme Self.
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The knowledge of such a self does not only not:
promote action but rather puts an ‘end to all actions.
Hence the view of the revered Badarayana which was
stated in Sutra 1 remains valid and cannot be shaken
by fallacious reasoning about the subordination of:
knowledge to action and the like.

That the Vedanta texts teach the Supreme Self is
clear from such texts as the following: “He who
perceives all and knows all” (Mu. Up. I. 1. 9). “From
terror of it the wind blows, from terror the sun rises.”
(Tait. Up. IL. 8). “It is a great terror, a raised.
thunderbolt” (Kath. Up. IL. 6.2). “By the command.
of that Imperishable one, O Gargi” (Bri. Up. III. & 9).
“It thought, may I be many, may I grow forth. It sent:
forth fire.” (Chh. Up. VL 2. 3).

1L 49 geaeg TmE |

Tulyamtw Darshanam 434..

But the declarations of the Sruti equally support
both views.

Tulyam : the same, similar, equal. Tw: but. Darshanam :
declaration of the Sruti.

This Sutra refutes the view expressed in Sutra 3.
It is a reply to the third Sutra.

There are equal Srutis which show that Vidya is not
Karmanga. The Sruti shows that Vidya is not
Karmanga

The word ‘tu’ but is used in order to remove the
idea that. Vidya is subordinate to Karma. There is
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equal authority in the scriptures from the proposition
that Vidya is not subordinate to Karma, that for one
who has attained knowledge there is no work. Thus
there are scriptural passages such as “knowing this the
Rishis descended from Kavasa said : “For what purpose
should we study the Vedas, for what purpose should
we sacrifice ? Knowing this indeed the ancient ones
did not offer the Agnihotra”, and ‘“when Brahmanas
know that self and have risen above the desire for sons,
wealth, and worlds, they wander about as mendicants.”
{Bri. Up. IIL. 5).

Thus the sages called Kavaseyas did not care for
Karma, nor did Yajnavalkya, who abandoning all
Karmas went to forest. “This much indeed is the
means of Immortality, my dear”, saying this Yajnavalkya
left home™ (Bri. Up. IV. 5. 15). Thus we find examples
of eminent men devoted to Vidya, renouncing all
ceremonial actions. Therefore, scriptural texts are
not all one-sided, in favour of Karmas, but there are
passages to the contrary also. The examples of persons
like Janaka and others indicate that these men followed
Karma as an example to mankind, so that the social
order may be preserved. Their work was characterised
by non-attachment and therefore it was practically no
work at all. Hence the argument of the Mimamsakas
is weak.

There are indeed found in Srutis instances of
sacrifices being performed by enlightened souls like
Janaka, but there are also declarations of equal weight
'to the effect that performances of sacrifices is quite
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useless and redundant for the enlightened, i. e., those
who have known Brahman.

So it cannot be asserted on the strength of the
instances of Janaka and others like him, that knowledge
is to be considered as secondary to the sacrifice.

With reference to the indicatory sign as to the
-dependence of knowledge to work, which is implied in
ithe passage “Sirs, I am going to perform a sacrifice’’ we
say, that it belongs to a section which treats of
Vaisvanara.

Now the texts may declare that a Vidya of Brahman
as limited by adjuncts is accompanied by works; but
all the same the Vidya does not stand in a subordinate
relation to works as the leading subject matter and the
other means of proof are absent.

The author or Sutrakara (Badarayana) next answers
the objection raised in the Sutra 4.

I 410 &t |

Asaarvatrikee 4385.

(The scriptural declaration referred to in Sutra 4)
is not of universal application.

Asaarvatrikee : not universal, not applicable everywherec.

The refutation of the objections is continued. This
Sutra specially refutes Sutra 4.

The statement of the Sruti referred to in Sutra 4
to the effect that the combination of meditation and
sacrifice makes the sacrifice effective is not applicable
everywhere. . The above mentioned statement of the

B. S—16
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Sruti does not refer to meditations in general, but only
to the Udgitha Vidya which forms the- subject matter
- of the discourse concerned.

The declaration of the Sruti that Knowledge
increases the fruit of the sacrifice does not refer to all
knowledge, (all Vidyas) as it is connected only with .
the Udgitha (Udgitha Vidya) which is the topic of the
section “Let a man meditate on the syllable OM as the
Udgitha.”

The text says that if this Udgitha Vidya is recited
by a person with knowledge, then it is more fruitful
than if it is recited without such Vidya.

Therefore, Vidya is not an auxiliary to work in
every instance.

The author next answers the objection raised in

III. 4. 5.

1L 411 fram gEaq

Vibhaagah Shatavat 436.

There is division of knowledge and work as in the
case of a hundred (divided between two persons).

Vibhaagah : (there is) division of knowledge and work. Shatavat :
as in the case of a hundred (divided between two persons).

This Sutra specially refutes Sutra 5.

Brihadaranyaka Upanishad declates “The departing
soul is followed by Vidya (Knowledge) and Karma
(work) and past experiences” (IV. 4. 2). Here we
have to take knowledge and work in a distributive
sense. It means the knowledge follows one and work
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another. Just as when we say, “Give Rs. 100 to Rama
and Krishna” it means “Give Rs. 50 to Rama and Rs. 50
to Krishna”, the above passage means that the Vidya
relates to the souls seeking emancipation and Karma
to other souls. There is no combination of
the two.

The text quoted refers only to knowledge and work
which concern the soul that transmigrates but not the
soul which is about to obtain final release. Because the
passage, ‘Thus does the man who desires transmigrate”
(Bri. Up. IV. 4. 6) indicates that the previous text
refers to the soul that transmigrates. The Sruti
declares of the soul who is about to be released, “But

the man who never desires never transmigrates” (Bri.
IV. 4.6).

The next Sutra refutes the Sutra 6.

IIL 4.12 AegIqaAA=IG: ||
Adhyayanamaatravatah 437.

(The scriptures enjoin work) on those who have
merely read the Vedas.

Adhyayanamaatravatah 3 of one who has merely read the Vedase

This Sutra specially refutes Sutra 6.

He who has read the Vedas and known about the
sacrifices is entitled to do sacrifice. But no work is
prescribed for one who has knowledge of Brahman
(Brahma Jnana).
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1L 413 wrfager i

Naavisheshaat 438.

There being no specification (the rule does) not
(specially apply to him who knows, i. e., a Jnani).
Na : not, compulsion does not apply. Awvigheshaat: on account

of the absence of any specification, because there is no special
mention.

This Sutra specially refutes Sutra 7.

M 6

The Sruti “Kurvanneveha” “performing works here
Jet a man live” etc., of the Isavasya Upanishad does
not specially apply to a Brahma Jnani. It is general in
its terms. There is no special mention in it that it is
applicable to a Jnani also. It is not binding on a Jnani
when there is no specification.

The Sruti of the Isavasya does not lay down any
such restrictive rule that even the illumined sage must
perform Karma throughout his life. ~ Why so?
Avisheshaat. Because there is no specification. All
that it says is “‘Let one perform Karmas throughout his
life’. There is nothing to show to which class of
people, that particular rule is addressed. On the other
hand, there are express texts of the Srutis which show
that immortality is not to be obtained by Karmas, but
* by knowledge alone. )

Mahanarayana Upanishad of the Tait. Ar. X.5
declares “Not by Karmas (sacrifices), not by progeny,
mor by wealth can one obtain immortality. It is by
renunciation alone that some great souled beings have
obtained immortality”.
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The apparent conflict in the two Sruti texts is to
be reconciled by giving them different scopes. One is:
addressed to Karma-nishtha-devotees, the other to the
Jnana-nishtha-devotees.

111 414 &gadsgafaai i

Stutayenumatirvaa 439.

Or rather the permission (to do work) is for the
glorification (of knowledge).

Stu‘aye : for the purpose of glorification (of knowledge). Anu-
matil @ permission. Vaa : or, rather.

This Sutra also refutes Sutra 7.

The passage ‘“performing works here” may be
treated in another way also. The injunction to do work
for the knowers of Brahman or the illumined sages is
for euologising this knowledge. A Brahma Jnani or
knower of the Self may work all his life but he will
not be bound by its effects, on account of the power
of knowledge. Knowledge nullifies the effect of Karma.
“No work clings to the man”. This clearly glorifies
Knowledge.

1L 415 SHTAHILOT % ||

Kaamakaarena Chaike 440.
And some according to their own liking (have
abandoned all works).

Kaamakaarena : according to their own liking. Cha: and.
Eke : some,



246 BRAHMA SUTRAS

The argument in refutation of Jaimini’s views is
continued.

In Sutra 3 it was stated that Janaka and other
performed sacrifices even after attaining knowledge of
Brahman. This Sutra says that some have abandoned
all works according to their own liking. Some may
like to work to set an example to others after attaining
knowledge, while others may abandon all works. There
is no compulsion on the knowers of Brahman or
liberated sages as regards work.

A scriptural text of the Vajasaneyins runs as follows :
“Knowing this the people of old did not wish for
offspring. What shall we do with offspring, they said,
we who have this self and this world’” (Bri. Up. IV. 4.
22). From this it follows that knowledge is not
subordinate to action and that the scriptural statements
as to the fruit of knowledge cannot be taken in any
but their true sense.

1L 4.16 S%9E = ||
Upamardam Cha 141,

And (scripture teaches that the) destruction (of. all
qualifications for work results from knowledge).

Upamardam : complete destruction, putting an end to all
actions., Cha : and.

The previous argument is continued.

Further, such knowledge brings the realisation that
everything is Atman or Brahman. How then can the
knower act ?
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Again, far from being a part of work, knowledge puts
.an end to all works, all obligatory duties. Mundaka
Upanishad declares, “Brahman in both His superior
and inferior aspects, being realised, the knot of the
heart (egoism, ‘etc.) is cut down, all doubts
are dispelled and works are destroyed.” (Mu. Up.
I1. 2. 9). :

Knowledge of Brahman annihilates all ignorance and
its effects like agent, deed and fruit, “'But when to the
Knower of Brahman everything has become the Self,
then what should one see and through what ?”" (Bri.
Up. IV. 5. 15). The knowledge of Brahman is
antagonistic to all actions. Hence it canniot be subsidiary
‘to work. It is independent.

1L 417 Sea¥a:g = Weg & U
éordhwaretahsu Cha Shabde Hi 442,

And (knowledge belongs) to those who observe
perpetual celibacy, because in scripture (that stage of
life is mentioned).

Oordhwaretahsu : to those who observe perpetual celibacy, in
those stages of life where the sexual energy has an upward flow.
Cha : and. Shabde : in the shruti. Hi : because.

The previous argument is continued.

Further the Sruti declares Jnana in relation to
Sannyasins. Knowledge is said to be in Sannyasins.
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They have net to do any Karmas. Such Sannyasa can
be taken even without going through the householder's:
hife.

Scripture shows that knowledge is valid also for the
stages of life for which perpetual celibacy is prescribed..
Now in their case knowledge cannot be subordinate
to work, because work is absent, tecause the works
prescribed by Vedas such as the Agnihotra are not
performed by men who have reached those stages.
To a Sannyasin there is no work prescribed except
enquiry of Brahman and meditation on the Supreme
Self. So how can knowledge be subordinate to work ?

We find from the Sruti texts that there is a stage
of life called Sannyasa. “There are three branches of
duty.” (Chh. Up. IL. 23. 1). “Those who in the forest
practise faith and austerity” (Chh. Up. V. 10. 1).
“Those who practise penance and faith in the forest™
(Mu Up. 1. 10. 11). “Wishing for that world only,
mendicants renounce their homes and wander forth.”
(Bri. Up. IV. 4. 22). “Let him wander forth at once
from the state of studentship.” (All these attain to-
the worlds of the virtuous ; but only one who is finally

established in Brahman, attains immortality.” (Chh. Up.
23. 1-2).

Every one can take to this life, without being a
householder, etc. This indicates the independence of
knowledge.

Thus, the theory of Jaimini that Knowledge is
subordinate to Karma has no legs to stand upon, and
has been refuted.
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Paraamarshaadhikaranam : Topic (Adhikarana) 2.

Sannyasa s préscribed by the scriptures.
(Sutras 18-20)

A
L 413 qug Sfafrigar soaef &
Paraamarsham Jaiminirachodanaa Chaapavadati Hi 443

Jaimini (considers that scriptural texts mentioning
those stages of life in which celibacy is obligatory,
contain) a reference (only to those stages; they are
not injunctions; because other (scriptural texts)
condemn (those stages).

Paraa:narcham : a passing allusion, mere reference. Jaiminih :
Jaimini. Achodanaa : there is no clear injunction. Cha : and.
Apavadati : condemns. H< : because, clearly, certainly.

An objection to Sutra 17 is raised.

Jaimini says that in the text quoted in the last
Sutra (Chh. Up. II. 23. 1), there is no word indicating
that Sannyasa is enjoined on man. It is a mere
reference only but not an injunction.

The Brihadaranyaka text quoted in the last Sutra
declares that some persons do like Sannyasa. Sruti
here makes a statement of fact. It does not enjoin
Sannyasa.

Thus there is no direct Sruti for Sannyasa though
there are Smritis and Achara (usage). But if we say
that there is no Sruti for the house-holders life, he
(Jaimini) would reply that Karmas like Agnihotra are
enjoined by Sruti.



¢50 BRAHMA SUTRAS

Further, the text here glorifies steadfastness in
Brahman. “But only cne who is firmly established in
Brahman attains Immortality.” Sacrifice, study, charity,
.austerity, studentship, and life-long continence bestow
the fruit of obtaining heaven. But Immortality is
attained only by one who is firmly established in
iBrahman. '

Moreover, there are other Sruti passages which
.condemn Sannyasa. ‘‘Having brought to your teacher
his proper reward, do not cut off the line of children.”
(Tait. Up.1.11.1). “To him who is without a son
ithis world does not belong ; all beasts even know that”
(Tait. Br. VIL 13. 12).

IIL 4.19 SAFE ATFUAM: AFAH: ||
Anushtheyam Baadaraayanah Saamyashruteh 444.

Badarayana (holds that Sannyasa) also must be
:gone through, because the scriptural text (quoted)
refers equally to all the four Ashramas or stages of
life.

Anushtheyam : should be practised. Badarayanah : Badarayana,
the author of the Sutras. Saamyashruteh : for the scriptural text
refers equally to all the four Ashramas.

The objection raised in Sutra 18 is refuted.

In the text quoted sacrifice refers to the
householder's life, austerity to Vanaprastha, studentship
to Brahmacharya, and one who is firmly established in
Brahman to Sannyasa. So the text refers equally to all
the four stages of life. The text that relates to the
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first three stages refers to what is enjoined elsewhere.
So also does the text that relates to Sannyasa.

Therefore, Sannyasa also is enjoined and must be
gone through by all.

Badarayana holds that Sannyasa is an appropriate
Ashrama like Grihastha Ashrama (householder’s life),
because both are referred tu in Sruti. The word Tapas
refers to a different Ashrama in which the predominent

“factor is Tapas.

I 420 fafaat awaaq i

Vidhirvaa Dhaaranavat 445.

Or rather (there is an) injunction (in this text) as
‘in the case of carrying (of the sacrificial wood).

Vidhih : injunction  Vaa : or rather. Dhaaranavat : as in the
-case of carrying (of the sacrificial wood).

The argument commenced in Sutra 19 to refute the
objection raised in Sutra 18 is continued.

This Sutra now tries to establish that there is an
injunction about Sannyasa in the Chhandogya text
quoted. © The passage is rather to be understood as
containing an injunctipn, not a mere reference.

The case is analogous to that of “carrying”. There
is a scriptural text relating to the Agnihotra which
‘forms part of the Mahapitriyajna which is periormed
for the manes. “Let him approach carrying the
sacrificial wood below the ladle holding the offcring ;
“for above he carries it to the gods.” Jaimini interprets
the last clause as an injunction although there is no
-word in it to that effect, for such an injunction is
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nowhere else to be found in the scriptures. Following
this argument, this Sutra declares that there is an.
injunction as regards Sannyasa and not a mere reference
in Chh. Up.II.23.1, as it is not enjoined anywhere-
else.

Even if in the Sruti there is only Anuvada
(declaration) of other Ashramas, the Purvamimasi
rules show that we must infer a Vidhi (injunction) of
Sannyasa from the portion : ‘‘Brahmasamstho-mritatva-
meti”, because there is no other separate injunction
just as there is no command that the Samit should be:
kept on the upper portion of the Sruk and yet the
Purva Mimamsa says that such command should be
inferred.

In the present case also the same rule of construction
should be applied. Further, even if there is only a
declaration and not an injunction as regatds the other
Ashramas, we must infer an injunction about Sannyasa
as it has been specially glorified.

Further there are Sruti passages which directly
enjoin Sannyasa, “Or else he may wander forth from
the student’s life, or from the house, or from the
forest” (Jabala Upanishad 4). Hence the existence of
Sannyasa Ashrama is undeniaktle.

The word Tapas in the Sruti refers to Vanaprastha
whereas the speciality of Sannyasa is control of the
senses (Indriya Samyama). The Sruti differentiates
Sannyasa and says that those belonging to the other
three Ashramas go to the Punya Lokas whereas the
Sannyasin attains Amritatva (Immortality).
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Jaimini himself says that even glorification must be
in a complimentaty relation to an injunction. In the
text, steadfast devotion to Brahma is employed. Hence
it has an injunctive value. “Brahma Samstha” means
meditating always on Bralhiman. Itis a state of being
grounded in Brahman to the exclusion of all other
activities. In the case of other Ashramas: that is not
possible as they have their own Karmas. But it is
possible to Sannyasins as they have abandoned Karmas.
Their Sama (serenity) and Dama (self-restraint) help
them towards it and are not obstacles.

Sannyasa is not prescribed only for those who are
blind, lame, etc., and who are, therefore, not fit for
performing rituals. Sannyasa is a means for the
realisation of Brahman. It must be taken in a regular
prescribed manner. The Sruti declares, “The wandering
mendicant, with orange-coloured robe, shaven, wifeless,
pure, guileless, living on alms, accepting no gifts,
qualifies himself for the realisation of Brahman.”
(Jabali Sruti).

Therefore, Sannyasa is prescribed by the scriptures.
As knowledge is enjoined on Sannyasins, it is
independent of works.

Stutimaatraadhikaranam : Topic (Adhikarana) 3.

Scriptural texts as in Chh. Up. L. 1. 3. which vefers to
Vidyas are not mere praises but themselves '
enjoin the meditations.

(Sutras 21-22)

1L 421 gRAmEETEEER Swgaeam |
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"Stutimaatramupaadaanaaditi Chennaapoorvatvaat 446.

If it be said that (texts such as the one about the
Udgitha are) mere glorifications on account of their
reference (to parts of sacrifices), (we say) not so,
on account of the newness (of what they teach,if
- viewed as injunctions).

Stutimaotram : mere praise. Upaadaanaat : on account of their
reference (to parts of sacrificial acts). It : thus, so. Chet: if.
Na : not so. Adpurvatvaat : on account of its newness.

(Iti Chet : if it be said)

This Sutra consists of two parts, namely an objection
and its reply. The objection portion is: Stutimaatra-
mupaadaanaaditi Chet, and the reply portion is:
Naapoorvatvaat.

“That Udgitha (OM) is the best of all essences, the
highest, holding the highest place, the eighth” (Chh.
Up. I. 1. 3) “This earth is the Rik, the fire is Saman”
(Chh. Up. I. €. 1). “This world in truth is that piled
up fire-altar” (Sat. Bra. X. 1. 2. 2). “That hymn is truly
that earth.” (Ait. Ar. IL. 1. 2. 1).

A doubt arises whether these passages are meant
to glorify the Udgitha or to enjoin devout meditations. .

The Poorvapakshin or the opponent maintains that
these are mere praise and no injunction to meditate on
‘OM’ and so on. These passages are analogous to.
-passages such as “This earth is the ladle”. “The Sun
1s the tortoise”. “The heavenly world is the Ahavaniya”
which simply glorify the ladle and so on.

The latter half of the present Sutra refutes the view
of the Poorvapakshin or the opponent.
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In the Sruti passage “That Udgitha OM is the best
essence of the essences’” etc. The description is not
mere praise but is a Vidhi, and it tells us something
which is new.

The analogy is incorrect.  Glorificatory passages:
are of use in so far as entering into a complementary
relation to injunctive passages, but the passages under-
discussion are not capable of entering into such a
relation to the Udgitha and so on which are enjoined
in altogether different places of the Vedas and would:
be purposeless as far as the glorification is concerned..
Passages such as “This earth is the ladle” are not
analogous because they stand in proximity to injunctive:
passages, and so they can be taken as praise.

Therefore, the texts such as those under discussion:
have an injunctive purpose. On account of the:
newness, these are not mere praise but an injunction.

IIL 422 WIFQ=TY ||
Bhaavashabdaatcha 447..

And there being words expressive of injunction.

Bhavashabdaat : from words indicative of existence of injunction.
in Sruti. Cha : and, also, moreover.

The argument commenced in Sutra 21 is concluded.

“Let one meditate on OM of the Udgitha” (Chh.
Up. I. 1. 1). We have a very clear injunction to:
meditate on Om in this passage. On the face of this.
we cannot interpret the text quoted in the last Sutra
as mere praise' of OM. The expression “This is the-
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best of all the essences” in the passage cited under
the preceding Sutra is not a mere glorificatory
expression, but it amounts to an injunction for the
Udgitha meditation.

Paariplavaadhikaranam : Topic (Adhikarana) 4.

T'he stories mentioned in the Upanishads do dot serve
the purpose of Pariplavas and so do mot form part of
the ritualistic acts. They are meant to eulogise
the Vidya taught in them,

(Sutras 23-24)

101 423 qrftcearat gfa S= frafeacaE

Paariplavaarthaa Iti Chenna Visheshitatvaat 148.

If it be said (that the stories told in the Upanishads)
are for the purpose of Pariplava (only, we say) not so,
because (certain stories above) are specified (by the
Sruti for this purpose).

Paariplavaarthaah : for the purpose of Pariplavas. [Iti: so.
Chet : if. Na : notso. Visheshitatvaat : because of specification,
on account of (certain stories alone) being specified.

(Iti chet : if it be said).

The purpose of narration of stories in the
‘Upanishads is stated in this Sutra and in the next one.

This Sutra consists of two parts namely, an objection
-and its reply. The objection portion is Pariplavaarthaa
Iti Chet. And the reply is : Na Visheshitatvaat.

In the Asvamedha sacrifice the priest recites stories
to the king who performs the Asvamedha sacrifice, and
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'his relatives at intervals during the performance of the
sacrifice. These are known as Pariplavas and form
part of the ritualistic acts.

The question is whether the stories of the
Upanishads such as those relating to Yajnavalkya and
Maitreyi (Bri. Up. IV. 5. 1), Pratardana (Kau. Up. III. 1),
Janasruti (Chh. Up. IV. 1. 1), and so on also serve
this purpose in which case they become part of the
rites, and the whole of Jnana Xanda becomes
subordinate to Karma Kanda.

The Poorvapakshin holds that those stories of the
Upanishads serve the purpose of Pariplava, because
~they are stories like others and because the telling of
stories is enjoined for the Pariplava. From this it
follows that the Upanishadic stories and Vedanta texts
do not chiefly aim at knowledge, because like Mantras
they stand in a complementary relation to sacrificial
;acts.

101 424 TYT IFAFANTIAIT |

Tathaa Chaikavaakyatopabandhaat 449,

And so (they are meant to illustrate the nearest
Vidyas), being connected as one coherent whole.

Tathaa : so, similarly. Cha: and. Ekavaakyatopabandhaat :
being connected as one whole,

(Ekavaakya : unity of construction or of statements or that of
sense. Upabandhaat : because of the connection).

B. S--17
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The discussion commenced in Sutra 23 is concluded
here.

Therefore, it is for the purpose of praise of Vidya
because only then there would be unity of idea in the
context. Only such a view will lead to harmony of
context.

The stories of the Upanishads are to be regarded
as essential parts of Brahma Vidya. They are introduced
only to facilitate an intelligent grouping of the subject.
The stories are intended to introduce the Vidyas. The
story form creates more attention and interest on the
part of the aspirant. Their object is to make it clear
to our understanding in a concrete form, the Vidyas
taught in other portions of the Upanishads in the
abstract.

Why do we say so ? Ekavaakyatopabandhaat. Because:
of their syntactical connection with the Vidyas taught

in the succeeding passages.

Thus in the story beginning with “Yajnavalkya had’
two wives”, etc., we find'immediately following in that
very section, the Vidya taught about the Atman in
these words “The Atman is verily to be seen, to be
heard of, to be meditated upon”. As these stories are
immediately preceded or succeeded by instructions
abont Brahman. we infer that they are meant to glorify
the Vidyas and are not. Pariplava stories. The stories
are told in order to facilitate the understanding of
these abstruse subjects and they are emmently fitted to-

subserve that purpose.” "
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Agneendhanaadyadhikaranam : - Topic (Adhikarana) 5.

Sannyasing need not observe ritualistic acts, as Brahmo
Vidya or knowledge serves their purpose.

IIL 425 | GF JUASTATEATET |

Ata Eva Chaagneendhanaadyanapekshaa 450:

And, therefore, there is no necessity of the lighting
of the fire and so on.

Ata Eva : therefore, only, for this reason only. Cha : and® also.
Agni : fire. Indhgnaadi : fire-wood, and so on, kindling fire and
performing sacrifices, etc. Anapekshaa : no neced, has not to be
depended upon.

(Agni-indhanaadi-anapekshaa : no necessity of lighting
fircs, etc.).

This Sutra states that the seeker of Brahman may
dispense with sacrificial rites.

Brahma Vidya has no need for fire, fire-wood, etc.
It is by itself the cause of emancipation.

In Sutra I1]. 4.1 it was stated that the knowledge
of Brahman results in the attainment of the highest
Purushartha or goal of life. The expression “Ata Eva™
(for this reason alone) must be viewed as taking up
Sutra III. 4. 1 because thus a satisfactory sense is
established. For this very same reason, i e., because
knowledge serves the purpose of Sannyasins, the lighting
of the sacrificial fire and similar works which are
enjoined on the householders, etc., need not be observed
by them. : . .

Thus the Sutrakara sums up the result of this first
Adhikarana, intending to make some further remarks.
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As a Sannyasi, devoted to the meditation on
Brahman is stated in Sruti to attain immortality and
not any of the rewards arising from sacrificial rites, he
is not required to have recourse to sacrificial works to
be performed with fire, fire-wood and so on.
Chhandogya Upanishad declares, “Brahmasamstho-
mritatvameti”. “One devoted to Brahman attains
Immortality” (Chh. Up. IL 23. 1).

The theory or doctrine that knowledge and work
musg be combined in order to produce Mukti or
salvation is hereby set aside. Brahma Vidya or
Knowledge of Brahman is sufficient for that purpose.

Sarvaapekshaadhikaranam : Topic (Adhikarana) 6.

Works prescribed by the scriptures are means to the
attainment of knowledge.

(Sutras 26-27)

1L 426 QIR T T AT )

Sarvaapekshaa Cha Yajnaadishruterashvavat 451.

And there is the necessity of all works, because the
scriptures prescribe sacrifices, etc., (as means to the
attainment of knowledge) even as the horse (is used to
draw a chariot, and not for ploughing).

Sarvaapekshaa : there is the necessity of all works. Cha : and.
Yajnaadishruteh : for the scriptures prescribe sacrifices, etc., (as

ameans to knowledge). 4dshwavat : like a horse, as in the case of
the horse,
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This Sutra says that sacrificial works and the like
are necessary for origination of knowledge of Brahman.

We may conclude from the previous Sutra that
works are altogether useless.

This Sutra says that all these works are useful for
origination of knowledge. Even the scriptures prescribe
them as they serve as an indirect means to the
attainment of knowledge. Brihadaranyaka Upanishad
declares, “Brahmanas seek to know Brahman by the
study of the Vedas. by scriptures, gifts, penance and
renunciation” (Bri. Up. IV. 4. 22). Similarly the
passage, “what people call sacrifice that is really
Brahmacharya” (Chh. Up. VIIL. 5. 1), by connecting
sacrifices and so on with Brahmacharya which is a
means of knowledge, intimates that sacrifices, etc.,
also are means of knowledge. Again the passage “That
word which all the Vedas record, which all penances
proclaim, desiring which men live as religious students,
that word I tell thee briefly, it is OM” (Kath. Up.
L. 2. 15), likewise intimates that the works enjoined on
the Ashramas are means of knowledge.

When knowledge once is attained requires no help
from external works for the production of this result
namely, Liberation. The case is analogous to a horse,
whose help is required until the place of destination is
reached but it may be dispensed with after the journey
has been accomplished.

When Atma Jnana is attained it does not need any
other accessory to bring about salvation but Karma is
‘needed for Atma-Jnana. Just as a horse is not used to
drag a plough but is used to drag a car so the Ashrama
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Karmas are not needed for the fruition of Jnana but
:are needed for Jnana.

The final emancipation results only from knowledge
of Brahman and not from work. Work purifies the
mind and knowledge dawns in a pure mind.

Hence works are useful as they are an indirect means
to knowledge.

If knowledge be originated by sacrifices, gifts,
penance and fasting, what is the necessity of other
qualifications like (serenity) and Dama (self-restrai nt) ?
To this the author replies in the next Sutra.

Il 427 [AIAFQAE: @iy g afgdaggaat

LI CERIGAER G Y]
Shamadamaadyupetah Syaattathaapi Tu Tadvidheh-
stadangataya Teshaamavashyaanushtheyatvaat 452,

But all the same (even though there is no injunction
to do sacrificial acts to attain knowledge in the
Brihadaranyaka text), one must possess  serenity,
self-control and the like, as these are enjoined as
aaxiliaries to knowledge and therefore have necessarily
to be practised.

Shamadamaadyupetahsyaat : one must possess screnity, self-
control and the like. Tathaapi : still, all the same, even if it be so.
Tu : verily., Tadvidheh : as they are enjoined. Tadangatayaa : on
account of their being a part, as helps to knowledge. Teshaam :
their. Avashyaanushtheyatvaat : because it being necessary to be
practised.

(Avashya : necessarily. Anushtheyatvaat : because they must be
practised).
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Brihadaranyaka Upanishad declares, “The Brahmanas
seek to know Brahman through the study of the Vedas,
sacrifices, charity,” etc. (Bri. Up. IV. 4. 22). In this
passage there is no word to indicate that sacrifice is
enjoined on one who wants to know Brahman.

So the Poorvapakshin or the opponent maintains
that there is no necessity at all for work for one who
aspires after knowledge.

This present Sutra says that even should this be so.
The seeker for knowledge must possess calmness of
mind, must subdue his senses and so on; because all
this is enjoined as a means of knowledge in the following
scriptural passage, “There he who knows this, having
become calm, subdued, satisfied, patient, and collected
sees Self in Self.” (Bri. Up. IV. 4. 23).

What is enjoined must necessarily be carried out.
The introductory word “‘therefore”—Tasmaat—which
expresses the praise of the subject under discussion
makes us understand that the passage has an injunctive
character, because if there were no injunction, the
praise would be meaningless.

Further the Madhyandina Sruti uses the word
“pasyet” let him see and not ‘he sees’. Hence calmness
.of mind, etc., are required even if sacrifices, etc., should
not be required.

As these qualities are enjoined, they are necessarily
to be practised. Sama, Dama, etc., are proximate or
direct means of knowledge (Antaranga-Sadhana).
Yajnas or sacrifices, etc., are remote or indirect means
of knowledge (Bahiranga-Sadhana).
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The word ‘Aadi’ and the rest mentioned in the
Sutra indicates that the aspirant after Brahma Vidya
must possess all these qualifications of truthfulness,.
generosity, asceticism, celibacy, indifference to worldly
objects, tolerance, endurance, faith, equilibrium,
compassion, etc.

Sarvaannanumatyadhikaranam : Topic (Adhikarana) 7.

Food-restrictions may be given up only
when life is in danger.

(Sutras 28-31)

11 428 QATIGWRE TONAY qRDA ||

Sarvaannaanumatischa Praanaatyaye Taddar-
shanaat 458.

Only when life is in danger (there is) permission
to take all food (i. e., take food indiscriminately)
because the Sruti declares that.

Sarvaannaanumatih : permission to take all sorts of food. Cha:
only. Praanaatyaye: when life is in danger. Taddarshanaat :
be?ause the Sruti declares that.

This and the subsequent three Sutras indicate what
kind of food is to be taken.

Chhandogya Upanishad declares, “For one who
knows this, there is nothing that is not food.” (Chh. Up..
V.2.1). The question is if such Sarvaanaanumaty
(description of all as his food) isa Vidhi or Vidhyanga
or a Sruti (praise). '
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The Poorvapakshin or the opponent maintains that
it is enjoined on one who meditates on Prana on account
of the newness of the statement. It has an injunctive
value, as such statement is not found anywhere else.

The Sutra refutes it and declares that it is not an
injunction, but only a statement of fact. We are not
justified in assuming an injunction, where the idea of
an injuncticn does not arise. It is not Vidhi or
injunction as no mandatory words are found. Can a
man eat and digest all things ? No. Prohibited food may
be eaten only when life is in danger, when one is dying
of hunger as was done by the sage Chakrayana
(Ushasti) when he was dying for want of food. Sruti
declares this.

Sage Ushasti was dying of hunger on account of
famine. He ate the beans half-eaten by a keeper of
elephants but refused to drink what had been offered
by the latter on the ground of its being a mere leaving.
The sage justified his conduct by saying, “I would not
have lived, if I had not eaten the beans, but water T
can do without at present. I can drink water wherever
Ilike”

From this it follows, that the passage “For one who
knows this” etc., is an Arthavada.

II1. 4.29 Y™ H
Abaadhaatcha 454.

And because (thus) (the scriptural statements with
respect to food) are not contradicted.
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Abaadhaat : because of a non-cqntradiction, as there is no
contrary statement anywhere is Sruti. Cha : and, .also, moreover,
on account of non-cublation.

The topic commenced in Sutra 28 is continued.

And thus those scriptural passages which distinguish
Jlawful and unlawful food such as “When the food is
pure the whole nature becomes puyre” (Chh. Up. VIL
26. 2) are non-sublated. The statement of the
Chhandogya Upanishad will not be contradicted only if
the explanation given is taken, and not otherwise.

Only then other Srutis will have unhindered
applications. Only in this view will the Sruti “When
the food is pure the mind becomes pure” have
-application.

Clean food should generally be taken as there is no
.contrary statement anywhere in Sruti to the purifying
.effect of clean food. There is nowhere any passage in
Sruti, contradicting the passage of the Chhandogya
Sruti which declares that clean food makes our nature
pure.

Unlawful food as a general rule clogs the
understanding and obstructs the clear works of the
intellect. But in the case of the sage, whose heart is
always pure and intellect keen, the taking of such food
does not obstruct the working of his brain, and his
knpwledge remains as pure as ever.

101 430 ofT T &4 ||

Api Cha Smaryate _ 155,
And moreover the Smritis say so.
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Api:also. Cha: moreover, Smaryate: the Smriti says so,
it is seen in the Smritis, it is prescribed by Smriti.

The previous topic is continued.

Smriti also states that when life is in danger both
'he who has knowledge and he who has not can take
any food. “He who eats food procured from anywhere
when life is in danger, is not tainted by sin, as a lotus
leaf is not wetted by water.”

On the contrary many passages teach that unlawful
food is to be avoided, “The Brahmana must permanently
forego intoxicating liquor”. “Let them pour boiling
spirits down the throat of a Brahmana who drinks
spirits”.  “Spirit-drinking worms grow in the mouth
.of the spirit-drinking man, because he enjoys what
is unlawful.”

From this it is inferred that generally clean food is
to be taken except in the case of extreme starvation
-or in times of distress only.

When the Upanishad says that the sage may eat all
kinds of food, it must be interpreted as meaning that he
.may eat all kinds of food in times of distress only.
The text of the Upanishad should not be construed as
-an injunction in favour of eating unlawful food.

IIL 431 YETARISHEEER |

Shabzlaschaatokaamakaare ' 456.

And hence the scripture prohibiting license.
Shabdah : the scriptural passage. Cha: and. Atah: hence.
.Akaam akaare : to prevent undue license, probibiting license, as to
non-proceeding according to liking.
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The previous topic is discussed and concluded here.

There are scriptural passages which prohibit one-
from doing everything just as he pleases, which forbid:
man to take undue liberty in the matter of food and
drink. “Therefore a Brahmana must not drink liquor”
(Kathaka Sam.). Perfect spiritual discipline is absolutely:
necessary for controlling the mind and the senses and:
attaining knowledge or self-realisation. Such Sruti
texts are meant for this discipline.

Therefore, it is established that the Sruti does not
enjoin on one who meditates on Prana to take all kinds.
of food indiscriminately.

As there is Sruti which forbids license in food and
drink, the Sruti referred to above in Sutra 28 is am
Arthavada.

The permission to take all kinds of food is confined
to times of distress only when one’s life is in danger.
One must strictly observe the injunctions of the-
scriptures in ordinary times.

Aashramakarmaadhikaranam : Topic (Adhikarna) 8.

The duties of Ashrama are to be performed by even one.
who is not desirous of salvation.

(Sutras 32-35)

I 432 fafeqamammsaii |

Vihitattvaatchaashramakarmaapi 457.
And the duties of the Ashramas (are to be performed!

also (by him who does not desire emancipation) because-
they are enjoined (on him by the scriptures).
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“

Vihitatvaat : because they are enjoined. Cha : and. Aashrama-
.karma : duties of the Ashrama, or order of life. Apz< : also.

This and the subsequent three Sutras show who are
tequired to perform sacrifices and do other prescribed
-duties.

Under Sutra 26 it has been proved that the works
-enjoined on the Ashramas are means to knowledge.
‘The question arises now, why should one who does
not desire knowledge or final release do these works ?

The present Sutra declares that since these duties
are enjoined on all who are in these Ashramas or orders

.of life, viz, student-life, householders life, and hermit
life, one should observe them.

In the case of a man who keeps to the Ashramas
but does not seek liberation, the Nityakarmas or the
permanent obligatory duties are indispensable. The
Sruti says “Yaavajjeevamagnihotram Juhoti” “as long
".as his life lasts, one is to offer the Agnihotra.”

11 433 WEHf@a T
Sahakaaritvena Cha 458,

And (the duties are to be performed also) as a means
to knowledge.

Sahakaaritvena : as an auxiliary, on account of co-operativeness,
as a means to knowledge. Cha : and.

The topic commenced in Sutra 32 is continued.

The duties or works are helpful in producing
knowledge but not its fruit, viz., emancipation. In the
former case the connection between Karma and fruit
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is inseparable (Nitya-Samyoga). but in the latter case
it is separable (Anitya-Samyoga). Salvation or Moksha
is attainable only through knowledge of Brahman or
Brahma-Jnana.

Works (Karmas) are an aid to Vidya or knowledge:
of Self. Those who are desirous of emancipation should
also perform religious rites as a help to enlightenment.
Brahma Vidya is independent in producing its results.
Karma is merely the handmaid and co-operator of
Vidya, Works are means for the origination of

knowledge.

101 434 gaarfd @ eanwafega

Sarvathacri "a Evobhayalingaat 459.

In all cases the same duties (have to be performed).
because of the two-fold indicatory marks.

Sarvathaa : in ali cases, in every respect, under any circums-
tances. Api:ais. l'a cva: the same duties (have to be per-
formed). Ubhayalingrat : hecause of the two-fold inferential signs.

(Tu : they, the sacrificial works. Ewva : certainly}.

The previous topic is continued.

The word ‘Apy’ in the Sutra has the force of ‘indeed’,
‘even’. The words ‘Sarvathaa Api’ are equal to
*Sarvathaa Eva”.

The question arises whether the works performed
as enjoined on the Ashramas, and those done as
auxiliaries to knowledge are of two different kinds.

The present Sutra declares that ‘in either case
whether viewed as duties incumbent on the Ashramas
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or as co-operating with knowledge the very same
Agnihotra and other duties have to be performed, as.
is seen from the Sruti and the Smriti texts.

Brihadaranyaka Upanishad declares, “Him the-
Brahmanas seek to know through the study of the:
Vedas, sacrifices, “etc. (Brih. Up. IV. 4. 22). This textr
indicates that sacrifices etc., enjoined in Karmakanda:
for different purposes are to be performed as means. to-
knowledge also.

The Smriti also says the same thing. “He who-
performs obligatory works without aiming at the fruit
of work™ etc. (Gita VI.1). Those very obligatory
duties  subserve the origination of knowledge-
also.

Moreover the Smriti passage “He who is qualified:
by that forty-eighty purifications” etc., refers to the
purifications required for Vedic works, with a view to
the origination of knowledge in him who has undergone
these purifications.

In every respect, whether viewed as duties.
incumbent on a householder or as practices auxiliary to.
knowledge or illumination, the sacrificial works, .
prescribed to be performed, are recognised to be the:
same and not different, because they are indispensable
requisites for both'érders of life; as permanent duties.
for a householder and as’ auxxhary aids to meditation.
for a Sannyasi. ' :

The Sutrakara, ‘therefore, rightly emphasizes. the:

-

non-difference of the works. = o
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* ¢
TII. 435 erwfasd = axrafa
Anabhibhavam Cha Darshayati 460.

And the scripture also declares (that he who is
-endowed with Brahmacharya) is not overpowered (by

‘passion, anger, etc.).
Anabhibhavam : not being overpowered. Cha : and. Darshayati :
the scripture shows, the Srutis declare.

The previous topic is concluded here.

This Sutra points out a further indicatory mark
strengthening the conclusion that works co-operate
‘towards knowledge. Scripture also declares that he
who is endowed with such means as Brahmacharya,
.etc., is not overpowered by such afflictions as passion,
anger and the like. “For that Self does not perish
which one attains by Brahmacharya” (Chh. Up. VIIL
5.3). This passage indicates that like work
Brahmacharya, etc., are also means to knowledge. He
‘who is endowed with celibacy is not overcome by
.anger, passion, jealousy, hatred. His mind is ever
peaceful. As his mind is not agitated, he is able to

practise deep and constant meditation which leads to
the attainment of knowledge.

It is thus a settled conclusion that works are obligatory
.on the Ashramas and are also means to knowledge.

Vidhuraadhikaranam : Topic (Adbjkarana) 9.

Those who stand midway between two Ashramas also
are qualified for knowledge.

(Sutras 36-39)
UL 436 o= Y g aTEee: ||
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Antaraa Chaapi Tu Taddrishteh 461.

And (persons standing) in between (two Ashramas)
are also (qualified for knowledge), for that is seen
(in scripture).

Antaraa : (persons standing) in between (two Ashramas). Cha :
and. Api Tu :also. Taddrishteh : such cases being seen, as it is
seen in,Sruti, because it is so seen.

Widowers who have not married again, persons who
are too poor to marry and those who are forced by
circumctances not to enter into wedlock and have not
renounced the world come under the purview of
Sutras 36-39.

The word ‘tu’ is employed in order to refute the
Poorvapaksha that Karma is necessary for the
origination of knowledge of Brahman. The force of
the word ‘cha’ is to show certainty.

A doubt arises whether persons in want who do not
possess means, etc., and, therefore, are not able to enter
into one or the other of the Ashramas, or who stand
midway between two Ashramas, as for example, a
widower, are qualified for knowledge or not.

The Poorvapakshin maintains that they are not
qualified, as they cannot perform the works of any
Ashrama which are means to knowledge.

The present Sutra declares that they are entitled,
because such cases are seen from the scriptures.
Scriptural passages declare that persons of that class
such as Raikva and Gargi, the daughter of Vachaknavi
had the knowledge of Brahman (Chh Up. IV.1 and
Bri. Up. IIL 6. 8).

B. S--18
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Vidura, a man who had no wife did not adopt the
Vanaprastha Ashrama, and who had no Ashrama, was
expert in Brahma Vidya. He had knowledge of
Brahman.

Antara (who stand outside) are those persons who
do not belong to any order or Ashrama and
consequently do not perform the duties of any Ashrama.
They are born in this life with discrimination and
dispassion owing to the performance of such duties in
their previous birth. Their minds have been purified
by truth, penance, prayers, etc., performed in their
past lives. If a man has duly discharged the duties of
his Ashrama in previous birth, but owing to some
obstacles or Pratibandhas Brahma Jnana did not arise
in him in that life, and he dies before the dawn of
knowledge, then he is born in the present life ripe for
knowledge. Brahma Jnana manifests in him in all its.
glory by mere contact with a sage. Therefore such a
man does not perform any Karmas or rather does not
stand in any need of performing any duties of
Ashramas.

Q
ML 437 <fa < &aa ||
Api Cha Smaryate 462

This is stated in Smriti also.

Api: also, too. Cha : moreover, and. Smaryate : is stated im
Smriti, the Smriti records such cases.

The previous topic is continued.
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Moreover, it is stated also in Smriti that persons,
not belonging to any one of the four prescribed orders.
of life, acquire Brahma Jnana.

It is recorded in the Itihasas (Mahabharata) also
how Samvarta and others who paid no regard to the
duties incumbent on the Ashramas went naked and
afterwards became great Yogis or saints. The great
Bhishma is also an instance in point.

Manu Samhita declares “There is no doubt that a
Brahmana attains final success only by practice of
continuously repeating the Japa. It matters little
whether he performs other prescribed duties or not.
One who is friendly to all, is really a Brahmana”
(11. 87).

But the instances quoted from scripture and Smriti
furnish merely indicatory marks. What then is the
final conclusion ? That conclusion is stated in the
next Sutra.

L 438 fa@wrgaga

Visheshaanugrahascha 463..

And the promotion (of knowledge is bestowed on
them) through special acts.

Vishesha : special. Anugrahah : favour. Cha : and.

(Visheshaanugrahah : special advantage ; advantage or favour
accruing from extra-ordinary good works done in the previous.
life)

The previous topic is continued.

Moreover knowledge of Brahman may be attained
by the special grace of the gods due to Japa, fasting.
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and worship of gods. Or it may be that Ashrama
Karmas might have been done in previous births.

A widower who is not a householder in the proper
sense of the term, can attain knowledge of Brahman
through special acts like Japa, fasting, prayer, which
are not opposed to the condition of those who do not
belong to any Ashrama.

The Smriti says “By mere prayer no doubt the
Brahmana perfects himself. May he perform other
works or uot, the kind-hearted one is called Brahmana"
(Manu Sambhita II. 87).

This passage indicates that where the works of the
Ashramas are not possible prayer qualifics for
knowledge.

Smriti also declares ‘“Perfected by many births he
finally goes to the highest state (Bhagvad Gita. VI. 45).
This passage intimates that the aggregate of the
different meritorious works performed in previous births
promotes knowledge.

Therefore, there is no contradiction in admitting
gualification for knowledge on the part of widowers
and the like.

1L 439 rafeaaessarat fegme ||
Atastvitarajjyaayo Lingaatcha ‘ JGL

Better than this is the other (state of belonging to
an Ashrama) on account of the indicatory marks (in
the Sruti and the Smriti).

Atah : from this, than this, than the interniediatec state
mentioned above: Tw : but. Itarat : the other, the state belonging
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to a prescribed order of life. Jyaayah : better, superior. Lingaat =
because of the indicatory marks, from such indications in the:
scripture, from indication, signs, inferences. Cha : and.

The previous topic is concluded here.

The word ‘tu’ (but) is employed in order to remove:
the doutt. The word ‘cha’ (but) is employed in order
to remove the doubt. The word ‘cha’ is used in the
sense of exclusion.

Though it is possible for one who stands between
two Ashramas to attain knowledge, yet it is a better
means to knowledge to belong to some Ashrama. He
who belongs to an Ashrama has better means of
attaining knowledge of the Self or Brahman, because
the facilities are greater in the latter condition.

This is confirmed by the Sruti and Smriti. “The
Brahmanas seek to know Brahman through sacrifices”
etc. (Bri. Up. IV. 4. 22). “On that path goes whoever
knows Brahman and who has done holy works as
prescribed for the Ashramas and obtained splendour™”
(Bri. Up. IV. 4. 9). Smriti declares, “Let not a
Brahmana stay even for a day outside the Ashrama ;
having stayed outside for a year he goes to utter ruin.”

Tadbhootadhikaranam : Topic (Adhikarana) 10.

He who has taken Sannyasa cannot revert back to his
former stages of life

TIL 4.40 TG G AR AT Frammag qrodea:

Tadbhootasya I'v Naatadbhaavo Jaiminerapi Niya-
maatadroopaabhaavebhyah 4685..
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But for one who has become that (i. e., entered the
highest Ashrama, i. e., Sannyasa) there is no reverting
(to the preceding ones) on account of restrictions
prohibiting such ‘reversion or descending to a lower
order. Jaimini also (is of this opinion).

Tadbhootasya : of one who has become that, for one who has
attained that (highest Ashrama). Tu : but. Na : no. Atadbhaaval :
lapse from that stage, falling away from that. Jaimineh : according
to Jaimini, of Jaimini (is this opinion). Api: also, even.
Niyamaatadroopaabhaavebhyah : on account of the restrictions
prohibiting such reversion.

(Niyambtat : because of the strict rule. Atadroopaabhaavebhyah :
because there is no statement permitting it, and because it is
against custom. Abhaavebhyah : because of the absence of that).

The question whether one who has taken Sannyasa
can go back to the previous Ashrama is now
considered.

The present Sutra declares that he cannot go back
to the previous Ashrama. This is the opinion of
Jaimini also.

There are no words in the Sruti allowing such a
descent. The Sruti expressly forbids it, “He is to go

to the forest, he is not to return from there”.

' Itisalso against approved custom or usage.

The Upanishad declares “Having been dismissed by
the teacher he is to follow one of the four Ashramas
according to rule, up to release from the body.” (Chh.
Up.II.23.1). There are texts which teach of the ascent
to higher Ashramas. “Having completed the Brahma-
charya state he is to become a householder. He may
wander forth from the Brahmacharya state,”” but there



CHAPTER III-SECTION 4. 41 279

are no texts which treat of the descent to lower
Ashramas.

Dharma is what is enjoined for each and not what
each is capable of docing.

Scripture declares, “Once returning to the forest,
one should never return to household life.” A Sannyasi
should not stir up the household fire again after having
once renounced it.”

Therefore, one cannot go back from Sannyasa.

Adhikaaraadhikaranam : Topic (Adhikarana) 11.

Expiation for one who has broken the
vow of Sannyasa.

(Sutras 41-42)

I 4.41 * nfgEfEa E@agaErEEERT

Na Chaadhikaarikamapi Patanaanumaanaattada~
yogaat , 466.

And there is no fitness for expiation in the case
of a Naishthika Brahmachari (who is immoral),
because a fall (in his case) is inferred from the Smriti
and because of the inefficacy (in his case) of the
expiatory ceremony.

Na :not. Cha:and. Adhikearikam : (expiation) mentioned in
the Chapter that deals with the qualification. Api: also, even.
Patandanwnaanaat : because of a fall (in his case) is inferred from

the Smriti. Tadayogaat : because of its (of the expiatory ceremony)
inefficiency in his case.
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The previous discussion is continued.

The present Sutra expresses the view of the
Poorvapakshin or the opponent.

The opponent maintains that there is no expiation
for such transgression in the case of a Naishthika
Brahmachari who has taken the vow of life-long
celibacy, because no such expiatory //eremony is
mentioned with respect to him. The expiatory ceremony
which is mentioned in Purva Mimamsa VI, 8. 22 refers
to ordinary Brahmacharins and not to Naishthika
Brahmacharins.

Smriti declares that such sins cannot be expiated by
him any more than a head once cut off can again be
fixed to the body. “He who having once entered on
the duties of a Naishthika again lapses from them, for
him a slayer of the Self, I see no expiation which might
make him clean again” (Agneya XVI. 5. 23).

Further the expiatory ceremony referred to in
Purva Mimamsa is not efficacious in his case, because
he will have to light sacrificial fire and therefore have
to marry. In that case he will cease to be a Naishthika
Brahmachari thereafter.

But the Upakurvana (i. e., who is a Brahmacharin
for a certain period only, not for life, one who is a
Brahmacharin till marriage) about whose sin Smriti
makes no similar declaration, may purify himself by the
ceremony mentioned. If he is immoral there is

expiation.

TIL 4.42 SYGEATT 3% WEATHT g ||

Upapoorvamapi Tveke Bhaavamashanavattaduktain 467.
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But some (consider the sin) a minor one (and
therefore claim) the existence (of expiation for the
Naishthika Brahmacharin also) ; as in the case of
eating (of unlawful food). This has been explained (in
the Purva Mimamsa).

Upapoorvam : (Upapoorvaka-paatakam, Upapaatakam) a minor
sin. Api tu : but, however. Eke : some (say), Bhaavam : possibi-
lity of expiation. Ashanavat : as in the cating (prohibited food).
Tat : this. Uktam : is explained (in Purva Mimamsa).

The previous discussion is continued.

Some teachers, however, are of opinion that the
transgression of the vow of chastity, even on the part
of a Naishthika is a minor sin, not a major one
excepting cases where the wife of the teacher is
concerned and so can be expiated by proper ceremonies
just as ordinary Brahmacharins who take prohibited
food such as honey, wine, flesh, are again purified by
expiatory ceremonies. They plead that that sin is not
anywhere enumerated among the deadly ones
(Mahapataka) such as violating a teacher’s bed and
soon. They claim the expiatory ceremony to be valid
for the Naishthika as well as the Upakurvana. Both
are Brahmacharins and have committed the same
offence.

It is only sexual intercourse with the wife of the
Guru or spiritual preceptor that is a Mahapataka
(major sin). That Upapataka, a minor sin is an
expiable sin has been explained in the Purva Mimamsa
of Jaimini in Chap. L. 3. 8.

The Smriti passage which declares that there is no
sxonation for the Naishthika must be explained as



82 BRAHMA SUTRAS

aiming at the origination of serious effort on the part
of Naishthika Brahmacharins. It puts him in mind of
the serious responsibility on his part so that he may
be ever alert and vigilant and struggle hard in
maintaining strict unbroken Brahmacharya and thus
achieving the goal or summum bonum of life, i. e.,
Self-Realisation.

Similarly in the case of the hermit and the Sannyasin.
The Smriti does prescribe the purificatory ceremony
for both the hermit (Vanaprastha) and the mendicant
(Sannyasi). When the hermit has broken his vows,
undergoes the Kricchra-penance for twelve nights and
then cultivates a place which is full of trees and grass.
The Sannyasi also proceeds like the hermit, with the
exception of cultivating the Soma plant, and undergoes
the purifications prescribed for his state.

Bahiradhikaranam : Topic (Adhikarana) 12.

The life-long celibate who fails to keep up his vow
must be excluded by society.

IIL. 4.43 gty SR |

Bahistoobhayathaapi Smriteraachaaraatcha 168.

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

Bahih : outside. Tu: but. Ubhayathaa : in either case,
whether it be a grave sin or a minor sin. Api: also, c¢ven.
Smriteh . on account of the statement of the Smriti, from the
Smriti. Aackaaraat : from custom. Cha : and.
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The previous discussion is concluded here.

Whether the lapses be regarded as major sins or
minor sins, in either case good people (Sishtas) mast
shun such transgressors, because the Smriti and good
custom both condemn them.

Smriti declares, “He who touches a Brahmana who
has broken his vow and fallen from his order, must
undergo the Chandrayana penance.” Approved custom
also condemns them, because good men do not sacrifice,
study, or attend weddings with such persons.

Swaamyadhikaranam : Topic (Adhikarana) 13,

The meditations connected with the subordinate members
of sacrificial acts (Yajnangas) should be observed by
the priest and not by the sacrificer.

(Sutras 44-46)

L 444 @IfW: FeAfEnaE: |l

Swaaminah Phalashruterityaatreyah 469.

To the sacrificer (belongs the agentship in
meditations) because the Sruti declares a fruit (for it) ;
thus Atreya (holds).

Swaaminah : of the master, of the sacrificer or Yajamana.
Phalashruteh : from the declaration in Sruti of the results. It : so,
thus. Aatreyah : the sage Atreya (holds).

This is the view of the Poorvapakshin or the
opponent.

A doubt arises as to who is to observe the
meditations connected with the subordinate members of
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sacrificial acts, (Yajnangas) whether it is the sacrificer
(Yajamana) or the priest (Ritvik).

The Poorvapakshin or the opponent, represented by
the sage Atreya maintains that it is to be observed by

the sacrificer, as the Sruti declares a special fruit for
these meditations.

“There is rain for him and he brings rain for others
who thus knowing meditates on the five-fold Saman
as rain.” (Chh. Up. IL 3. 2).

Hence the sacrificer only is the agent in those
meditations which have a fruit. This is the opinion
of the teacher Atreya.

1L 445 onfrasaficd gt & afedad |

Aartvijjyamityaudulomistasmai Hi Parikreeyate 470.

(They are) the duty of the Ritvik (priest), this is
the view of Audulomi, because he is paid for that (i. e,
the performance of the entire sacrifice).

Aartvijjyam : the duty of the Ritvik (priest). It¢: thus,
Audulomih : the sage Audulomi {(thinks). Tasmat : for that, Hz:
because  Parikreeyate : he is paid.

The previous topic is continued.

The assertion that the meditations on subordinate
members of the sacrifice are the work of the sacrificer
(Yajamana) is unfounded.

But Audulomi says that they are to be done by the
priest (Ritvik), because he is engaged (literally bought)
for the sake of the Karmia. As the priest is paid for
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all his acts, the fruit of all his acts, is as it were,
purchased by the Yajamana (sacrificer). Therefare
the meditations also fall within the performance of the
work, as they belong to the sphere of that to which the
sacrificer is entitled. They have to be observed by the
priest and not the sacrificer.

This is the view of the sage Audulomi.

IIL. 446 #Q= |
Shrutescha 471.

And because the Sruti (so) declares.

Shruteh : from the Sruti. Cha : and.
The previous topic is concluded here.

The Ritvik is to make the Anga Upasana. But the
fruit goes to the Yajamana.

“Whatever blessing the priests pray for at the
sacrifice, they pray for the good of the sacrificer”
(Sat. Br. 1. 3., I. 26). “Therefore an Udgatri who
knows this may say : what wish shall I obtain for you
by my singing’”’ (Chh. Up. I. 7. 8). The scriptural
passages also declare that the fruit of meditations in
which the priest is the agent, goes to the sacrificer.

All this establishes the conclusion that the
meditations on subordinate parts of the sacrifice are the
work of the priest.

Therefore, Audulomi's view is correct, being suppor-
ted by the Sruti texts.
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Sahakaaryantaravidhyadhikaranam : Topic (Adhikarana) 14.

In Bri. Up. IIL. 5. 1 meditation is enjoined besides the
child-like state and scholarship.

(Sutras '47-49)

IIL 447 QEHEEURNT: qQ0r gdd agar fReafEaq i

Sahakaaryantaravidhih Pakshena Triteeyam Tadvato
Vidhyaadivat 472,

There is the injunction of something else, i. e.,.
meditation co-operation (towards knowledge) (which
is) a third thing (with regard to Balya or state of a
child and Panditya or scholarship), (which injunction:
is given) for the case (of perfect knowledge not yet
having arisen) to him who is such (7. e.,, the Sannyasin
possessing knowledge) ; as in the case of injunctions
and the like.

Sahakaaryantaravidhih : a  separate auxiliary injunction.
Pakshena : as an altcrnative. Triteeyam : the third. Tadvateh :
for one who possesses it, 7. e., knowledge). Vidhyaadivat: just as
in the casc of injunctions and the like.

This Sutra examines a passage of the Brihadaranyaka.
Upanishad and concludes that continuous meditation
is also to be considered as enjoined by Sruti for the
realisation of Brahman. This and the following two.
Sutras show that the scripture enjoins the four orders
of life.

Mauna (Nididhyasa or meditation) is enjoined as an.
aid. The third, i e., Mauna is enjoined for a Sannyast
in case his sense of cosmic diversity is persistent, just:
as Yajnas are enjoined for one desitous of heaven.
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‘Therefore, a knower of Brahman, having done
with scholarship, should remain like a child (free from
passion, anger, etc.); and after having finished with
this state and with erudition he becomes meditative

(Muni)." (Bri. Up. IIL 5. 1).

A doubt arises now whether the meditative state is
enjoined or not.

The Poorvapakshin or the opponent maintains that
it is not enjoined, as there is no word indicating an
injunction. Though the imperative mood occurs in
regard to Balya or child-like state, there is no such
indication in regard to the Muni. The text merely
says that he becomes a Muni or meditative whereas it
expressly enjoins “One should remain” etc., with
respect to the state of child and scholarship.

Further scholarship refers to knowledge. Therefore,
it includes Muniship which also refers to knowledge.
As there is no newness (Apurva) with respect to
Muniship in the text it has no injunctive value.

This Sutra refutes this view and declares that
Muniship or meditativeness is enjoined in the text

as a third requisite besides child-like state and
scholarship.

“Muni” means a person who constantly meditates.
on Brahman. So constant meditation is the thifd
auxiliary observance for one who is already possessed.
of Panditya (erudition) and Balya (child-like state) ;
and as such constant meditation is enjoined to be:
observed like the injunctions about sacrifice and.
control of the senses and so on.
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This Sutra refers to a passage of the Brihadaranyaka
Upanishad, where in reply to a question by one Kahola,
the sage Yajnavalkya enjoins first, scholarly attainments,
the child-like simplicity, and then thirdly, continuous
meditation co-operating with the two previous
conditions, with a view to realisation of Brahman.
Though thereis no verb of imperative or injunctive force
in the case of this third state, there is to be inferred an
injunction to be understood like the injunctions in the
other cases.

Muniship is continuous contemplation on Brahman.
Therefore, it is different from scholarship. It is a new
thing (Apurva). It has not been referred to before.
Hence the text has injunctive value. Incessant
meditation is highly beneficial for a Sannyasin who has
not yet attained oneness or unity of Self and who
experiences plurality on account ®f past expressions or
the prevailing force of the erroneous idea of
multiplicity.

Munihood is enjoined as something helpful to

knowledge.

TIL 4.48 FEANETY Tfeonadarc: ||

Kritsnabhaavaattu Grihinopasamhaarah 473,

On account of his being all, however, there is
winding up with the householder.

Kritsnabhaavaat : on account of the houscholder’s life including
all. Twu: vernily. Grilinaa : by a householder, with the house-
holder. Upasamhaarah : the conclusion, the goal, salvation, (the
Chapter) ends.

(Kritsna : of all (duties) Bhaavaat: owing to the existence.
Grihinopasamhaarah : conclusion with the case of the householder).
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The Sruti winds up with the householder: as he has
all the duties. He has to do difficult sacrifices and has
also to observe Ahimsa, self-control, eté. "As the
householder’s life includes duties of all the other stages
«of life, the Chapter ends with the enumeration of the
duties of the householder. ,

The Chhandogya Upanishad concludes with the
householder’s stage, because of the fact that® this stage
includes all the others. “He, the householder, conduct-
ing his life in this way, concentrating all his senses
apon the self, and abstaining from injury to any living
being throughout his life, attains the world of Biahma
.and has not to return again to this world” (Chh. Up.
VIIL, 15. 1).

The word ‘tu’ is meant to lay stress on-the house-
holder being everything. He has to do many duties
belonging to his own Ashrama which involve a great
trouble. At the same time the duties of the other
Ashramas such as tenderness for all living creatures,
restraint of the senses and study of scriptures, and so
.on are incumbent on him also as far as circumstances
allow. Therefore, there is nothing contradictory in
the Chhandogya winding up with the householder.

The householder’s life is very . important.
Grihasthashrama includes more or less the duties of
.all Ashramas. The Sruti enumerates the duties of .the
Brahmachari and then those of the householder and
there it ends without referring to Sannyasa in order to
lay stress on the life of the householder, to show its
importance, and not because it is not one .of the
prescribed Ashramas.

B. S--19
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1IL 449 WAAATagng |

) Maunqquitarcshaamapyupﬁdeshaat 474,

Because the scripture enjoins the other (stages of
life, viz., Brahmacharya, and Vanaprastha), just as it
enjoins the state of a Muni (Sannyasi).

Maunavat : just as silence, like constant meditation, like the
state of a Muni (Sannyasi). Itareshaam : of the others, of the
other orders of life. Api: even, also. Upadeshaat: because of
scriptural injunction. ’

This Sutra states that the scripture enjoins the
observance of the duties of all the orders of life.

Just as the Sruti enjoins Sannyasa and householder’s.
life, so also it enjoins the life of a Vanaprastha (hermit)
and that of a student (Brahmachari). For we have
already pointed above to passages such as “Austerity
is the second, and to dwell as a student in the house
of a teacher is the third.” As thus the four Ashramas.
are equally taught by scripture, they are to be gone
through in sequence or alternately.

That the Sutra uses a plural form (of the ‘others’)
when speaking of two orders only, is due to its having
regard either to the different sub-classes of those two,
or to their difficult duties.

:

Anaavishkaaraadhikaranam : Topic (Adhikarana) 15.
Child-like state means the sta‘tQ of innocence, being
free from egoism, lust, anger, etc.
TL 450  Srfgsgararaa |l

Anaavishkurvannanvayaat L 475..
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(The child-like state means) without manifesting
himself, according to the context.

Anaagvishkurvan : without manifesting himself. Anvayasat =
according to the context.

This Sutra says that the perversity of a child is
not meant by the word ‘Baalyena (by the child-like
state), in the passage of the Brihadaranyaka Upanishad
quoted under Sutra 47.

In the papsage of the Brihadaranyaka quoted im
Sutra 47, the child-like state is enjoined on an aspirant
after knowledge. “Therefore, a Brahmana after he
has done with learning should remain like a child.”
What is exactly meant by this ?

Does it mean to be like a child without any idea
of purity and impurity, freely attending to the calls of
nature without any respect of place, etc., behaving,
talking and eating, according to one’s liking and doing
whatever one likes, or does it mean inward purity, i. e.
absence of cunningness, arrogance, sense of egoism,
force of the sensual passions and so on as in the case

of a child ?

The present Sutra says it is the latter and not the
former, because that is detrimental to knowledge. It
means that one should be free from guile, pride, egoism,.
etc. He should not manifest the undesirable. evil
traits. He should not manifest by a display of
knowledge learning and virtuousness. Just as a child
whose sensual powers have not yet developed themselves.
does not attempt to make a display of himself before
others, he must not publish and proclaim his learning,
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wisdom and goodness. Such meaning only is appropriate
to the context, purity and innocence being helpful to
knowledge. ,

Then only the passage has a connection with the
entire chapter on the ground ot co-operating towards
the principal matter, namely, the realisation of Brahman.
Being free from ostentation is necessary, because only
then there will be Anvaya or concordance of doctrine.

The Smriti writers have said, “He whom nobody
knows either as noble or ignoble, as ignorant or learned,
as well as well-conducted or ill-conducted, he is a
Brahmana. Quietly devoted to his duty, let the wise
man pass through life unknown ; let him step on this
earth as if he were blind, unconscious, deaf.”” Another
Smriti passage is “‘With hidden nature, hidden
conduct,” and so on.

Aihikaadhikaranam : Topic (Adhikarana) 16.

The time of the origination of knowledge when
Brahma Vidya is practised.

111 451 Rfewwarsegadtasd aggaa ||

Aihikamapyaprastutapratibardhe Taddarshanaat 476.

In this life (the origination of knowledge takes
place) if there be no obstruction to it (the means
.adopted), because it is so seen from the scriptures.

Aihikam : in this life. Apé: even. Aprastutapratibandhe : in
the absence of an obstruction to it (the means adopted).
Taddarshanaat : as it is seen in Sruti.

(Aprastuta : not being present, Pratibandhe': obstruction.
Tat : that. Darshanaat eing declared by the scriptures).
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This Sutra states whether the consequence of
Brahma Vidya, which is the realisation of Brahman, is
possible in this life or will wait till death.

Beginning from Sutra 26 of the present Pada
(Section) we have discussed the wvarious means of
knowledge.

The question now is whether knowledge that
results from these means comes in this life or in the
life to come.

The present Sutra declares that knowledge may
come in this life only if there is no obstruction to its
manifestation from extraneous causes. When the
fruition of knowledge is about to take place, it is
hindered by the fruit of some other powerful work
(Karma), which is also about to mature. When such
an obstruction takes place, then knowledge comes in
the next life.

That is the reason why the scripture also declares
that it is difficult to know the self, “He of whom many
are not even able to hear, whom many even when they
hear of him do not comprehend ; wonderful is a man
when found who is able to teach him ; wonderful is he
who comprehends him when taught by an able teacher.”
(Kath. Up. L. 27).

The Gita also says, “There he recovers the
characteristics belonging to his former body, and with
that he again strives for perfection, O Joy of the Kurus
(Chap. VI. 43). “The Yogi striving with assiduity,
purified from sin, gradually gaining perfection, through
manifold births, then reaches the Supreme goal”
(Chap. VI. 45).
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Further scripture relates that Vamadeva already
became Brahman in his mother's womb and thus shows
that knowledge may spring up in a later form of
existence through means procured in a former one ;
because a child in a womb cannot possibly procure such
eans in its present state.

It, therefore, is an established conclusion that
knowledge originates either in the present or in a future
life, in dependence on the evanescence of obstacles.

Muktiphalaadhikaranam : Topic (Adhikarana) 17.

Liberation is a state without difference It is only one.

I 452 ud giowefMau@gaeaagdeagaenaad: ||

Evam Muktiphalaaniyamahstadavasthaavadhriteh
stadavasthaavadhriteh 477,

No such definite rule exists with respect to
emancipation, the fruit (of knowledge), because the
Sruti asserts that state (to be immutable). .

Evam : thus, like this. Muktiphalaaniyamah : there is no rule
Wwith respect to the final emancipation, the fruit (of knowledge).
Tadavasthaavadhriteh : on account of the assertions by the Sruti
as to that condition.

(Mukti : salvation. Phala : fruit. Aniyamah : there is no rule.
Tat : that. Avasthaa : condition. Avadhriteh : because the Sruti
has ascertained so).

In the previous Sutra it was seen that knowledge
may result in this life or the next according to the
absence or presence of obstructions and the intensity
of the means adopted.
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Similarly a doubt may arise that there may be some
rule with respect to the final emancipation also, which
is the fruit of knowledge. A doubt may arise’ whether
salvation can be delayed after knowledge, and whether
there are degrees of knowledge according to the
qualification of the aspirant, whether there exists a
similar definite difference with regard ‘to the fruit
.characterised as final release, owing. to the superior or
inferior qualification of the persons knowing.

This Sutra declares that no such rule exists with
regard to release. Because all Vedanta texts assert the
state of final release to be of one kind only. The state
.of final release is nothing but Brahman and Brahman
cannot be connected with different forms since many
scriptural passages assert it to have one nature only.

“The knower of Brahman becomes Brahman.”
There can be no variety in it, as Brahman is without
qualities. ’

There is no such divergence in the fruit of Mukti,
because of the affirmation of its identical nature.
There may be differences in the potency of the
Sadhana leading to knowledge or Brahma-Vidya.
Brahma-Vidya itself is of the same nature, though it
may come early or late owing to the power of the
Sadhana. There is no difference in the nature of
Mukti (liberation) which is attained by Brahma-Vidya.
There would be difference of results in Karmas and
‘Upasanas (Saguna Vidyas) but Nirguna Vidya is but
one and its result, viz., Mukti is identical in all cases.

Difference is possible only when there are qualities
as in the case of the Saguna Brahman. There may be
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difference in the experiences according to difference
m Vidyas but with regard to Nirguna Brahman it can
be one only and not many.

The means of knowledge may, perhaps, according
to their individual strength, impart a higher or lower
degree to their result, viz.. knowledge but not to the
result of knowledge, viz, Liberation. Because libera-
tion is not something which is to be brought about,
but something whose nature is permanently established,.
and is reached through knowledge.

Knowledge cannot admit of lower or higher degree
because it is in its own nature high only and would
not be knowledge at all if it were low. Although
knowledge may differ in so far as it originates after a
long or short time, it is impossible that liberation
should be distinguished by a higher or lower degree.
From the absence of difference of knowledge also there
follows absence of definite distinction on the part of
the result of knowledge, viz. Liberation.

There cannot be any delay in the attainment of
emancipation after knowledge has dawned, because
knowledge of Brahman itself is emancipation.

The repetition of the clause, “Tadavasthaavadhriteh”
“because the Sruti asserts that state” indicates that
the chapter ends here.

Thus ends the fourth Pada (Section 4) of the third
Adhyaya (Chapter III) of the Brabma Sutras
or the Vedanta Philosophy.



CHAPTER IV
Section 1
PHALA-ADHYAYA

Introduction

In the third chapter, the Sadhanas or the means of
knowledge relating to Para Vidya (higher knowledge)
and Apara Vidya (lower knowledge) were discussed.
The fourth chapter treats of Phala or the Supreme
Bliss of attainment of Brahman. Other topics also are
dealt with in it. In the beginning, however, a separate
discussion connected with the means of knowledge is
dealt with in a few Adhikaranas. The remainder of the
previous discussion about Sadhanas is continued in the
beginning. As the main topic of this chapter is that
of the results or fruits of Brahma Vidya, it is called
the Phala Adhyaya.

SYNOPSIS

Adhikarana I : (Sutras 1-2) The meditation on the
Atman enjoined by scripture is not an act to be
accomplished once only, but is to be repeated again
and again till knowledge is attained.

Adhikarana II : (Sutra 3) The meditator engaged
in meditation on Brahman is to view or comprehend
It as identical with his own self.
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Adhikarana III : (Sutra 4) In Pratikopasanas where
symbols of Brahman are used for meditation as for
anstance “Mano Brahmetyupaaseeta”, the meditator is
mot to consider the Pratika or symbol as identical
with him.

Adhikarana IV : (Sutras 5) In the Pratikopasanas,
the Pratikas or symbols are to be viewed as Brahman
and not in the reverse way.

Adhikarana V : (Sutra 6) In meditations on the
members of sacrificial acts, the idea of divinity is to be
superimposed on the members and not vice versa. In
the example quoted for instance the Udgitha is to be
viewed as Aditya, not Aditya as the Udgitha.

Adhikarana VI : (Sutras 7-10) One is to carry on
his meditations in a sitting posture. Sri Sankara
maintains that the rule does not apply to those
meditations whose result is Samyagdarshana but the
Sutra gives no hint to that effect.

Adhikarana V11 : (Sutra 11) The meditations ‘may
be carried on at any time, and in any place, if favourable
to concentration of mind.

Adhikarana VIII : (Sutra 12) The meditations are
to be continued until death. Sri Sankara again holds
‘that those meditations which lead to Samyagdarshana
are excepted.

Adhikarana IX : (Sutra 13) Knowledge of Brahman
frees one from the effects of all past and future evil
deeds.
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Adhikarana X : (Sutra 14) Good deeds likewise
cease to affect the knower of Brahman.

Adhikarana XI : (Sutra 15) Works which have not
begun to yield results: (Anarabdhakarya) are alone
.destroyed by knowledge and not those which have
already begun to yield fruits (Arabdhakarya).

Adhikarana XII : (Sutras 16-17) From the rule
enunciated in Adhikarana X are excepted such
sacrificial performances as are enjoined permanently
(Nitya, obligatory works), as for instance the Agnihotra,
because they promote the origination of knowledge.

Adhikarana XIII : (Sutra 18) Sacrificial works not
combined with knowledge or meditations also lelp in
the origination of knowledge.

Adhikarana XIV : (Sutra 19) On the exhaustion of
Prarabdha work through enjoyment, the knower of
Brahman attains oneness with It. The Bhoga or
enjoyment of the Sutra is according to Sankara
restricted to the present existence of the seeker, since
the complete knowledge obtained by him destroys the
ignorance which otherwise would lead to future
embodiments.
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Aavrittyadhikaranam : Topic (Adhikarana) 1.

Meditation on Brahman should be continued till
knowledge is attained.

(Sutras 1-2)
IV. 11 mafa@sgeam |l
Aavrittirasakridupadeshaat 478.

The repetition (of hearing, reflection and meditation
on Brahman is necessary) on account of the repeated
instruction by the scriptures.

Aavrittih : repetition, practice of meditation on Brahman (is
necessary). Asakrit : not only once, many times, repeatedly.
Upadeshaat : because of instruction by the scriptures.

This Sutra states that constant practice of meditation:
is necessary.

Frequent practice of meditation on Brahman is
necessary as there is instruction to that effect in Sruti.

“Verily, the Self is to be seen, to be reflected upon,
and meditated upon™ (Bri. Up. IL 4. 5). “The
intelligent aspirant knowing about Brahman should
attain Brahma Sakshatkara or direct self-realisation.”
(Bri. Up. IV. 4. 21). *“That is what we must search.
out, that is what we must try to understand.” (Chh. Up.
VIIL. 7. 1).

A doubt arises whether the mental action:
(reflection and meditation) referred to in them is to.
be performed once only or repeatedly.

The Poorvapakshin or the opponent maintains that
it is to be observed once only as in the case of Prayaja.
offerings and the like.
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“Let us then repeat exactly as scripture says, i. e.,
let us hear the self once, let us reflect on it once, let
us meditate on it once and nothing more."’

The present Sutra refutes this view and says that
hearing, etc., must be repeated till one attains
knowledge of Brahman or direct Self-realisation, just as
paddy is husked till we get rice. There is the necessity
-of repetition till there is dawn of knowledge of Brahman.
The repetition of mental acts of reflection and
-meditation eventually leads to direct self-realisation.
Repetition is to be performed because scripture gives
repeated instruction.

Thus in the Chh. Up. VI. 8. 7 the teacher repeats
nine times the saying, “Tat Satyam Sa Atma Tat-Twam-
Asi Svetaketo That Truth, That Atma, That thou art,
‘O Svetaketu I” Here Svetaketu is taught the mystery
about Brahman nine times before he understood it.

The analogy of the Prayaja is faulty. It is not to
the point at all. Because there the Adrishta which is
the result gives fruit at some particular future time in
the next world. But here the result is directly realised.
Direct intuition of the Self is a visible result to be
gained in this very life. Therefore, if the result is not
there, the process must be repeated, till the result is
realised. Such acts must be repeated, because they
subserve a seen purpose.

When we speak of the Upasana of the Guru or the
King or of the wife thinking about her absent husband,
we do not mean a single act of service or thought but
.a continuous series of acts and thoughts. We say in
-ordinary life that a person is devoted to a teacher or a
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king if he follows him with a mind steadily set on him,
and of a wife whose husband has gone on a journey
we say that she thinks of him only if she steadily
remembers him with longing.

In Vedanta, Vid (knowing) and Upasthi (meditating)
are used as identical. That ‘knowing’ implies repetition:
follows from the fact that in the Vedanta texts the
terms ‘knowing’ and ‘meditating] are seen to be used
one in the place of the other. In some passages the
term ‘knowing’ is used in the beginning and the term:
‘meditating’ in the end ; thus, e. g. “He who knows.
what he knows is thus spoken of by me” and “teach me
sir, the deity which you meditate on” (Chh. Up. IV.
1.4;2.2). Inother places the text at first speaks of
‘meditating’ and later on of ‘knowing’ ; thus, e. g. “Let
a man meditate on mind as Brahman” and “He who
knows this shines and warms through his celebrity,
fame and glory of countenance” (Chh. Up.
II1.18.1: 6).

Meditation and reflection imply a repetition of the-
mental act. When we say “He meditates on it” the
continuity of the act of remembrance of the object is.
implied. Similar is the case with reflection also.

From this it follows that repetition has to be
practised there also, where the text gives instructiom
once only. Where, again, the text gives repeated
instruction, repeated performance of the mental acts is.
directly intimated.

When the scripture speaking about the rice for the:
sacrifice says, *“The rice should be beaten™ the
sacrificer understands°that the injunction means “The-
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rice should be beaten over and over again, till it is:
free from husk” for no sacrifice can be performed with:
the rice with its husk on. So when the scripture says :
“The Self must be seen through hearing, reflection and!
meditation” it means the repetition of these mental
processes, so long as the Self is not seen or realised.

1v. 12 fegm
Lingaatcha 479

And on account of the indicatory mark.

Lingaat : because of the indicatory mark or sign. Cha : and.
The same topic is continued.

An indicatory mark also shows that repetition is.
required. In the Sruti there is a teaching of repeated
meditation. It says that one son will be born if there
is a single act of meditation whereas many sons will be
born if there are many and repeated acts of meditation.
“Reflect upon the rays and you will have many sons™
(Chh. Up. I. 5. 2). In the Section treating of
meditation on the Udgitha the text repeats the
meditation on the Udgitha viewed as the sun, because:
its result is one sun only and the clause *“Reflect upon.
his rays" enjoins a meditation on his manifold rays as
leading to the possession of many sons.” This indicates.
that the repetition of meditation is something well-.
known. What holds good in this case holds good for
other meditations also.

In the case of first class type of aspirant with.
intense purity, dispassion, discrimination and extremely;
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-subtle and sharp intellect, a single hearing of that great
sentence “Tat-Twam-Asi” Mahavakya will be quite
-sufficient. Repetition would indeed be useless for him
‘'who is able to realise the true nature of Brahman even
if the Mahavakya “Tat-Twam-Asi” is enounced once
only. But such advanced souls are very rare. Ordinary
people who are deeply attached to the body and
objects cannot attain realisation of Truth by a single
enunciation of it. For such persons repetition is of
‘use. The erroneous notion “I am the body" can be
destroyed only through constant meditation or repeated
practice. Knowledge can dawn only when there is
-incessant and frequent meditation,

Repetition has the power of annihilating this
erroneous idea gradually. Meditation should be
-continued till the last trace of body idea is destroyed.
When the body consciousness is totally annihilated.
Brahman shines Itself in all its pristine glory and purity.
The meditator and the meditated become one.
‘Individuality vanishes in toto.

If repetition is not necessary the Chhandogya
‘Upanishad would not have taught the truth of the
.great sentence “Thou art That” repeatedly.

In the Taittiriya Upanishad III.2 we find that
Bhrigu goes several times to his father Varuna and asks
‘him again and again, to be taught the nature of
Brahman.

Bhrigu Varuni went to his father Varuna saying, “Sir,
teach me Brahman.” He told him this, viz., food,
breath, the eye, the ear, mind and speech. Then he
-said again to him “That from whence these beings, are
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born, that by which when born they live, that into
which they enter at their death, try to know that.
That is Brahman.”

This injunction about repetition is meant for those
only who lack in purity and subtle understanding and in
whom a single enunciation is not sufficient to give them
the direct cognition of Brahman.

The individual ‘soul is taught step by step to be
subtler than the body, etc., till it is realised as pure
Chaitanya. When we have the knowledge of the
object only, we can have full knowledge of the
affirmation about it. In the case of those who have
ignorance or doubt or wrong knowledge, the affirmation
(Tat-Twam-Asi) cannot bring on immediate realisation
but to those who have no such obstruction there will
be realisation. Hence reiteration with reasoning is only
for leading us to full Vachyartha Jnana.

We observe that men by again and again repeating
a sentence which they, on the first hearing, had
understood imperfectly only, gradually rid themselves
.of all misconceptions and arrive at a full understanding
-of the true sense.

All this establishes the conclusion that, in the case
-of cognition of the Supreme Brahman, the instruction
leading to such realisation may be repeated.

. Aatmatvopaasanaadhikaranam : Topic (Adhikarana) 2.

He who meditates on the Supreme Brahman imust
comprehend It as tdentical with himself.

v. 1.3 wreafy quosgla smafa <0

B. S--20
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Aatmeti Toopagatcchanti Graahayanti Cha 480.

But (the Sruti texts) acknowledge (Brahman) as.
the Self (of the meditator) and also teach others (to
realise It as such).

Aatmeti : as the self. Tu: but. Upagatechanti : acknowledge,
approach, realise. Graahayanti : teach, make others comprehend,.
instruct. Cha : also.

This Sutra prescribes the process of meditation.

A doubt arises whether Brahman is to be
comprehended by the Jiva or the individual soul as
identical with it or separate from it.

The Poorvapakshin or the opponent maintains that
Brahman is to be comprehended as different from the
individual soul owing to their essential difference,
because the individyal soul is subject to pain, scrrow
and misery, while the other is not.

The present Sutra refutes the view and declares that
Brahman is to be comprehended as identical with one's.
self. The individual is essentially Brahman only. The
Jivahood is due to the limiting adjunct the internal
organ or Antahkarana. The Jivahood is illusory. The
Jiva is in reality an embodiment of bliss. It experiences
pain and misery on account of the limiting adjunct,
Antahkarana.

The Jabalas acknowledge it I am indeed Thou, O
Lord, and Thou art indeed myself.” Other scriptural
texts also say the same thing, “I am Brahman. Aham
Brahma Asmi” (Bri. Up. I. 4. 10). “Thy Self is this.
which is within all” (Bri Up. III. 4.1). “He is thy
self, the ruler within, the immortal.” (Bri. Up. III 7. 3)..
“Thatis tke True, that is the Self, That thou art”
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(Chh. Up. VL. 8 7). The texts are to be taken in
their primary and not secondary sense as in “The mind
1s Brahman” (Chh. Up. IIL 18. 1), where the text"
presents the mind as a symbol for meditation.

Therefore, we have to meditate on Brahman as
being the Self.

You cannot say that these mean only a feeling or
emotion of oneness, just as we regard an idol as Vishnu.

In the latter case we have only a single statement
But in the Jabala Sruti we have a double affirmation,
i. e, the identity of Brahman with the individual soul
with Brahman. The seeming difference between Jiva
and Brahman is unreal There is Jivahood or
Samsaritva for the individual soul till realisation is
attained.

Hence we must fix our minds on Brahman as being
the Self.

Prateekadhikaranam : Topic (Adhikarana) 3.

The symbols of Brahman should not be meditated upon -
as identical with the meditator.

IV.14 asasafea

Na Pratecke Na Hi Sah 481.

(The meditator is) not (to see the Self) in the
symbol, because he is not (that).

Na : not. Prateeke : in the symbol (such as Akasa, the sun,
the mind, etc). Na:not. Hi: because. Sah : he.
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This and the following two Sutras examine the value
of a Pratika or symbol in worship.

Pratikas, symbols would not be regarded as one with
us. The meditator cannot regard them as being one
with him, as they are separate from him.

Chhandogya Upanishad declares, “The mind is
Brahman™ (Chh. Up. III. 18. 1).

A doubt arises whether in such meditations where
the mind is taken as a symbol of Brahman, the
meditator is to identify himself with the mind, as in the
«ase of the meditation : “[ am Brahman Aham Brahma
Asmi”.

The Poorvapakshin or the opponent maintains that
he should, because the mind is a product of Brahman
and as such it isone with It. So the meditator, the
individual soul is one with Brahman. Therefore, it
follows that the meditator also is one with the mind,
.and hence he should see his Self in the mind in this
meditation also. .

The present Sutra refutes this. We must not
attach to symbols the idea of Brahman. Because the
meditator cannot comprehend the heterogeneous
symbols as being of the nature of the Self.

We must not regard Pratikas (symbols or images)
as being ourselves. They are different from ourselves
and cannot be regarded as being identical with
ourselves. Nor can we say that they being derivatives
.of Brahman and Brahman being one with Atma, they
are also to be treated as one with the Atma. They
<an be one with Brahman only if they go above name
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and form ‘and when they go above name and form.
they will not be Pratikas.

Atma is Brahman only when freed from Kartritva
(doership). Two gold jewels cannot be identical but
both can be one with gold.

If the symbol mind is realised as identical with
Brahman, then it is no longer a symbol, just as when
we realise an ornament as gold, it ceases to be an
ornament. If the meditating person realises his
identity with Brahman, then he is no longer the Jiva
or the individual soul, the meditator. The distinctions
of meditator, meditation and the meditated exist in the
beginning when oneness has not been realised.
Whenever there 1is the distinction between the
meditator and the meditated there is the process of
meditation. Where there is consciousness of difference,
diversity or plurality, the meditator is quite distinct
from the symbol.

For these reasons the self is not meditated in
symbols. The meditator is not to see his Self in the
symbol.

Brahmadrishtyadhikaranam : Topic (Achikarama) 4.

When meditating on a symbol, the symbol should be
considered as Brahman and not that Brahman
i8 the symbol.

Iv. 15 weefesesata

Brahma lrishtirutkarshaat 482
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(The symbol is) to be viewed as Brahman (and not
in the reverse way), on account of the exaltation (of
the symbol thereby).

Brahmadrishtih : the view of Brahman, the view in the light of
Brahman., Utkarshaat: on account of superiority, because of
super-eminence,

The same discussion is continued.

In meditations, on symbols as in “The mind is
Brahman”, “The sun is Brahman, the question is
whether the symbol is to be considered as Brahman,
or Brahman as the symbol.

This Sutra declares that the symbols, the mind, the
sun, etc., are to be regarded as Brahman and not in the
Teverse way. Because you can attain elevation or
progress by looking upon an inferior thing as a superior
thing and not in the reverse ‘way. As you have to
behold Brahman in everything and free yourself from
the idea of differentiation and diversity, you have
to contemplate on these symbols as Brahman.

To view the symbol as Brahman is quite proper, but
by reversing the order to view Brahman in the light of
the symbol is not justifiable, because of super-eminence
of Brahman over the symbol.

It would not serve any purpose to think of Brahman
in the light of a limited thing; because it would be
only to degrade the Infinite Lord to the status of a
finite thing. The symbol should be raised higher in
thought to the level of Brahman but Brahman
should not be brought down to the level of the
symbol.
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Aadityaadimatyadhikaranam : Topic (Adhikarana) 5.

In meditations on the members of sacrificial acts the
idea of divinity is to be superimposed on the
members and not in the reverse way.

IV. 1.6 erfreaifgaasrsg S9a<: |l
Aadityaadimatayaschaanga Upapatteh 483.

And the ideas of the sun, etc., (are to be
superimposed) on the subordinate members (of
sacrificial acts), because (in that way alone the
statement of the scriptures would be consistent.

Aadityaadimatayah : the ideas of the sun, etc. Cha: and.
Anga : in a subordinate member (of the sacrificial acts). Upapatteh :
because of consistency, because of its reasonableness.

A particular instance is cited to confirm the
preceding Sutra.

“He who butns up these (sun), let a man medltate
upon that which shines yonder as the Udgitha.”
(Chh. Up. L. 3. 1). “One ought to meditate upon the
Saman as five-fold.” (Chh. Up. IL. 2. 1). “Let a man
meditate on the sevenfold Saman in speech” (Chh. Up.
I1. 8.1). *“This earth is the Rik, fire is Saman™ (Chh.
Up. 1.6.1).

In meditations connected with sacrificial acts as
given in the texts quoted, how is the meditation to
be performed ? Is the sun to be viewed as the Udgitha
or the Udgitha as the sun ? Between the Udgitha and
the sun there is nothing to indicate which is superior,
asin the previous Sutra, where Brahman being pre-
eminent, the symbol was viewed as Brahman.
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The present Sutra declares that the members of
sacrificial acts as the Udgitha are to be viewed as the
sun and so on. For the fruit of the sacrificial act is
increased by so doing. The sacrificial work becomes
successful. A scriptural passage, viz., Chh. Up. I. 1. 10.
“Whatever one performs with knowledge, faith, and
Upanishad is more powerful” expressly declares that
knowledge causes the, success of sacrificial work.

If we view the Udgitha as the sun, it undergoes a
certain ceremonial purification and thereby contributes
to the Apurva, or Adrishta, the invisible fruit of the
whole sacrifice, which leads to Karma Samriddhi (the
fulness of the Karma). If the sun is viewed as
Udgitha in the reverse way the purification of the
sun by this meditation will not contribute to the
Apurva, as the sun is not a member of the
sacrificial act.

The members of the sacrificial acts are to be viewed
as the sun, etc., if the declaration of the scriptures
that the meditations increase the result of the sacrifice
is to come true.

The sun etc., are higher (Utkarsha) than Udgitha
because the Sun etc., are the fruits attained by Karma.
Therefore, the rule of Utkarsha-buddhi referred to
above needs that we must regard and worship Udgitha,
etc., as the sun, etc.

If you say that if we regard the sun, etc., as
Udgitha, the former being of the nature of Karma will
give the fruit, that would be wrong because Upasana
itself is a Karma and will give the fruit.
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The Udgitha should be raised higher in thought to
the level of the sun, but not th: sun brought down
to that of the Udgitha.

In this way a meditator should raise himself to the
level of Brahman by thinking himself as Brahman, but
should not bring Brahman down to the level of the
individual soul. -

Aaseenaadhikaranam : Topic .(Adhikarana) 6.
One is to meditate sitting.
(Sutras 7-10)

IV. 1.7 ATEi: ST |l
Aaseenah Sambhavaat 484.

Sigting (a man is to meditate) on account of the
possibility.
Aaseenah : sitting. Sambhavaat : on account of the possibility.

The posture of the meditator while engaged in
meditation in now discussed.

In Karmanga Upasanas there is no question as to
whether they should be done sitting or standing as
they depend on the particular Karma. In pure
realisation or perfect intuition there could be no such
question as it depends on the object of such realisation.
In other Upasanas sitting is necessary for meditation.

The Poorvapakshin here maintains that as the
meditation is something mental there can be na
restriction as to the attitude of the body.
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This Sutra says that one has to meditate sitting,
because it is not possible to meditate while standing
or lying down. Sitting is necessary for meditation
because Upasana is the continuity of mental state and
such continuity will not exist when one walks or runs
because then the mind will attend to the body and
cannot concentrate, or when one lies down because
then he will be soon overpowered by sleep.

In Upasana one has to concentrate one’s mind on a
single object. This is not possible if one is standing or
lying. The mind of a standing man is directed on
maintaining the body in an erect position and therefore
incapable of reflection on any subtle matter.

A sitting person may easily avoid these several
untoward occurrences and is, therefore, in a position to
carry on his meditation. The sitting posture contri-
butes that composure of mind which is the sine-qua-
non ot meditation. Meditation is to be practised’ in a
sitting posture, as in that case only meditation is
practicable.

IV. 18 =« ||
Dhyaanaatcha 485.

And on account of meditation.
Dhyaanaat : on account of meditation. Cha : and.
An argument in support of Sutra 7 is adduced.

Further, such continuity of thought is Dhyana or
meditation. It can come only when the limbs are not
active and the mind is calm.
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Upasana (worship) being mainly of the nature of
«concentration. should be practised in a sitting posture,
which is conducive to concentration. Concentration
being an uninterrupted and unintermittent current of
thought sent towards a particular object, the sitting
posture becomes indispensable.

The word “Upasana” also denotes exactly what
meditation means, that is concentrating on a single
-object with fixed look, and without any movement
of the limbs. This is pcssible only in a sitting
posture.

Meditation denotes a lengthened carrying on of the
same train of ideas. We ascribe thoughtfulness to
those whose mind is concentrated on one and the same
object while their look is fixed and their limbs do not
move. We say that Sri Ramakrishna is thoughtful.
Now such thoughtfulness is easy for those who sit.
"The wife sits and thinks deeply over her husband gone
in a distant journey.

Dhyana or meditation is thinking on one subject
.continuously, without the inrush of ideas incongruous
with the subject of thought. Such meditation is
‘possible in a sitting posture only and not while lying -
down or standing etc. Therefore, a sitting posture
should be adopted both for prayers as well as for
‘meditation.

The distraction of mind is minimised when one
‘meditates in a sitting posture.

We, therefore, conclude herefrom also that
mneditation is the occupation of a sitting person.
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IV. 19, AT T |l
Achalatvam Chaapekshya 486..

And with reference to immobility (the scriptures.
ascribe meditativeness to the earth).
Achalatram : immobility, stability, steadiness. Cha: and,
indeed. .Apekshya : referring to, aiming at, pointing to.
The argument in support of Sutra 7 is continued.

The word ‘cha” has the force of “indeed”. In the:
Chhandogya Upanishad the root “Dhyana” meditation.
is employed in the sense of motionlessness.

With reference to the immobility of the earth in.
ordinary eye, the scripture fancies the earth as being.
engaged in concentration, as if it remains fixed in space
# the act of pious meditation. It suggests that such
a steady application of the mind can be attained by
meditating only in a sitting posture.

If the body is at rest, there is rest for the mmd also ;
if the body is in motion, 4. e, restless, the mind too
becomes restless.

In the passage, “The earth meditates as it were”.
Meditativeness is attributed to earth on account of
its immobility or steadiness. This also helps us to.
infer that meditation is possible in one when he is.
sitting and not while standing or walking.

Steadiness accompanies meditation. Steadiness of:
body and mind is possible only while sitting and not
while standing or walking.

Iv. 110 WUl
Smaranti Cha , : 48
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The Smriti passages also say (the same thing).
Smaranti : the Smriti texts say, it is mentioned in the Smritis.
‘Cha : also,
The argument in support of Sutra 7 is concluded.
Authoritative authors also teach in their Smritis
‘that a sitting posture subserve the act of meditation, e.g.
“Having made a firm seat for one's self on a pure
spot.” (Bhagavad Gita VI. 11).
For the same reason the Yoga-sastra teaches
.different sitting postures, viz., Padmasana, Siddhasana,
-etc.

Ekaagrataadhikaranam : Topic (Adhikarana) 7.

There is8 no restriction of place with
regard to meditation.

1V. 111 FEEa SN |l

Yatraikaagrataa Tatraavisheshaat 188.

Wherever concentration of mind (is attained), there
(it is to be practised), there being no specification (as
‘to place).

Yatra : where, wherever. FEkaagrataa : concentration of mind.
Tatra : there. Avisheshaat : for want of any specification, it not
being specially mentioned, as there is no special direction in Sruti.

There are no specific rules about the time or place
of meditation. Whenever and wherever the mind
.attains concentration, we should meditate. The Sruti
:says “Manonukoole” where the mind feels favourable.



318 BRAHMA SUTRAS

Any place is good if concentration is attained in
that place. The scriptures say, “Let a man meditate
at whatever time, in whatever place and facing.
whatever region, he may with ease manage to.
concentrate his mind.”

But places that are clean, free from pebbles, fire,
dust, noises, standing water, and the like are desirable,
as such places are congenial for meditation.

But there are no fixed rules to place time and:

direction.

Aapraayanaacihikaranam: Topic (Adhikarana) 8.
Meditations should be continued till death.

Iv. 112 & greenaanfy fg 2

Aa Praayanaattatraapi Hi Drishtam 489.

Till death (till one attains Moksha) (meditations.
have to be repeated) ; for then also it is thus seen in
scripture.

Aapraayanaat : till death, till Mukti. Tatra : there, then. Api:
also, even. Hqt : because. Drishtam : is seen (in the Sruti).

This Sutra says Upasana (medltatlon, worship) is-
to be observed till death.

Worship is to be continued till death, till one gets
Mukti because it is found in Sruti, that the worshipper,.
continuing so till death, attams the world of Brahman
after death.

The first topic of the present chapter has established
that the meditation on the Atma or Brahman enjoined
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by the scriptures is to be repeated till knowledge:
dawns.

The question is now taken up about other

meditations which are practised for attaining certain.
results.

The Poorvapakshin or the opponent maintains that
such meditations can be stopped after a certain time..

They would still give fruits like sacrifices performed:
only once.

The present Sutra declares that they are to be-
continued up to death, because the Sruti and Smriti
say so. “With whatever thought he passes away from.
this world” (Sat. Br. X 6. 3. 1). “Remembering
whatever form of being he in the end leaves this body,
into that same form he even passes, assimilated to its.
being” (Bhagavad Gita. VII1. 6). “At the time of death
with unmoved mind"” (Bhagavad Gita,v.III. 10). “Leta.
man at the time of death, take refuge with this triad”
(Chh. Up. III. 17. 6). “Whatever his thought at the-
time of death with that he goes into Prana and the:
Prana united with light, together with the individual
self, leads on to the world as conceived at the moment
of death™ (Pras. Up. IV. 2. 10). This also follows from
the comparison to the caterpillar (Bri. Up. IV. 4. 3)
or leech The leech takes hold of another object-
before it leaves an object.

One cannot entettain such a thought at the time of
“ departure of Prana from this body without practice:
for the whole life.

Therefore. meditations must be practised up to death..



320 BRAHMA SUTRAS

Tadadhigamaadhikaranam : Topic (Adhikarana) 9.

Knowledge of Brahman frees one from all past
and future sins.

V. 113 agfan saugataaRefmmt agaadam |

Tadadhigama Uttarapoorvaaghayorashleshavinaashau
Tadvyapadeshaat 490.

On the attainment of this (viz, Brahman) (there
takes place) the non-clinging and the destruction of
later and earlier sins ; because it is so declared by the
.scriptures.

Tadadhigama : when that is realised. Uttarapoorvaaghayoh : of
‘the subsequent and the previous sins. Ashleshavinaashau : non-
clinging and destruction. Tadvyapadeshaat : because Sruti has

declared so.

The result offnowledge of Brahman or the state of
Jivanmukti is now discussed.

The supplement to the third chapter is finished
herewith. With the last Adhikarana the topics
connected with the third chapter have come to an end.
From this Adhikarana the fourth chapter proper
begins. The fourth chapter is - the Phalaadhyaya, i. e..
the chapter relating to the fruits of Brahma Vidya.

The Poorvapakshin or the opponent maintains that
emancipation is attained in spite of knowledge, only
after one has experienced effects of one's sins committed
before enlightenment. Because the Smritis declare
“Karma is not destroyed before it has yielded its
-effects.” The law of Karma is unrelenting.
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This Sutra says that when a person attains
knowledge all his past sins are destroyed and future
sins do not cling to him.

Karma has doubtless its power of bringing its effects
but that power can be nullified and overcome by
knowledge of Brahman. Prayaschittas (expiatory acts)
have the power of clgansing sin. Saguna-Brahma-Vidya
«leanses all sins. Nirguna-Brahma-Vidya puts an end
to the sense of agency or doership and destroys all sins.
Hence no future doership can come to him and the
effects of the entire past doership vanishes when
knowledge dawns. Otherwise there will be no liberation
as Karma is Anadi (beginningless). If it is said that
emancipation is caused like the fruits of Karma, it will
be transient and not eternal.

Further, the result of Jnana must be direct and
immediate. So all sins vanish when one attains
knowledge of Brahman or Self-realisation.

The scripture declares that future sins which might
be presumed to cling to the agent do not cling to him
who knows. ‘‘As water does not cling to a lotus leaf,
so no evil deed clings to him who knows this" (Chh.
Up. 1V. 14. 3). Similarly scripture declares the
destruction of previous accumulated evil deeds. “As
the fibres of the Ishika reed: when thrown into the
tire are burnt, thus all sins are burnt” (Chh. Up.
V. 24. 3). The extinction of works the following
passage also declares. “The fetter of the heart is
broken, all doubts are solved, all his works are
-destroyed when He who is high and low is seen.”
‘(Mu. Up. IL 2. 8). "

B. S—21
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As regards the verses which say that no Karma is
destroyed, but by producing its effects, that holds good
in the case of ordinary men who are in ignorance and
who have no knowledge of Brahman. It does not
hold good in.the case of those enlightened sages who:
have knowledge of Brahman.

The knower of Brahman feels and realises thus?®
“That Brahman whose nature it is to be at all times
neither agent nor enjoyer, and which is thus opposed
in being to the soul’s previously established state of
agency and enjoyment that Brahman am I; hence 1
neither was an agent, nor an enjoyer at any previous
time, nor am I such at the present time, nor shall I be
such at any future time.”

In this way only final emancipation is possible ; for
otherwise, i. e., if the chain of works which has been
running on from eternity could not be cut short;
liberation could never take place. Emancipation cannot
depend on locality, time and special causes, as the
fruit of works is; because therefrom it would follow
that the fruit of knowledge is non-permanent.

Therefore, it is an established conclusion that there:
results the extinction of all sins on attaining Brahman.

Itaraasamshleshaadhikaranam : Topic (Adhikarana) 10..

Similarly good works do not affect
the knower of Brahman.

IV. 114 SaCENAIAERT: 99 g 1l



CHAPTER IV—SECTION 1. 14 323

Itarasyaapyevamasamshleshah Paate Tw 491.

Thus in the same way, theré' is non-clinging of the
other (¢ e, Punya or virtue, good works) also; but at
death (liberation, i. e., Videha- Mukti is certain).

Itarasya : of the other. Api: also. Evam : thus, in the same
way. Asamshleshah : non-clinging. Paate: at death. Tu: but,
indced.

Discusston on the consequence of Brahma Jnana
(the knowledge of Brahman) is continued.

As in the case of sin, so merit or virtue cannot
attach to the knower of Brahman. Otherwise such
merit will be an obstruction to liberation. When
doership goes, merit must go like sin. The result of
merit is below that of Jnana. Merit and sin have to be
left behind. When both are transcended, liberation
is sure at death.

A knower of Brahman has no idea of agency. He is
not touched by good works also. He goes begpnd
virtue and vice. “He overcomes both” (Bri. Up.
IV. 4. 22).

Even there where the text mentions evil deeds only,.
we must consider good deeds also to be implied therein,
because the results of the latter also are inferior to the
results of knowledge.

Merit is also a cause of bondage and stands in the
way of liberation. For a knower of Brahman all his
accumulated merits and demerits are destroyed. Thus.
his merits and sins being totally inoperative, his
salvation necessarily follows at death. duo
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Anaarabdhaadhikaranam : Topic (Adhikarara) 11.

Works which have not begun to yield results are alone
destroyed by knowledge and not those whichk have
already begun to bear fruits.

IV. 115 SAGIHE o g 94 agas: |l
Anaarabdhakaarye Eva Tu Poorve Tadavadheh 492.

But only those former (works) whose effects have
mot yet begun (are destroyed by knowledge ; because
scripture states) that (i. e., the death of the body) to
be the term.

Anaarabdhakaarye : in the case of those works, the effectd of
which have not yet begun to operate, ¢. e, to yield fruits or
results. Hva : only. Tu :but Purve: former works. Tadavadheh :
that (death) being the limit, because of waiting till death.

(Avadheh : being the duration of time).

Discussion on the consequence of Brahma Jnana
ds continued.

M the last two Adhikaranas (topics) it has been
stated that all the past works of a knower of Brahman
.are destroyed. Past works are of two kinds, wviz.,
Sanchita (accumulated works) those which have not
-yet begun to yield results and Prarabdha, ¢.e., those
works whose effects have already begun to operate
and have produced the body through which the
.aspirant has attained Brahma-Jnana or knowledge of
Brahman.

The Poorvapakshin maintains that both these are
.destroyed, because the Mundaka Upanishad says that
all his works are destroyed. “He thereby overcomes
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both”. This refers to all works without any distinctiom,
all works whatever must be regarded to undergo
destruction.

Further the sage who has attained self-realisation
is a non-doer. He has no idea or feeling of agency.
His idea of non-doership is the same with reference to
Sanchita or Prarabdha. Hence both these works are
destroyed when one attains knowledge of Brahman or
the Supreme Self.

This Sutra refutes this view and declares that only
the Sanchita Karmas or accumulated works whose
fruits have not yet begun to operate are destroyed by
knowledge but not the Prarabdha. Prarabdha Karmas
are destroyed only by being worked out. Those works
whose effects have begun and whose results have been
half enjoyed, 3. e., those very works to which there is
due the present state of existence in which the
knowledge of Brahman arises and not destroyed by that
knowledge. This view is founded on the scriptural
passage “For him there is delay only as long as he is
not delivered from this body, and then he is one with
Brahman” (Chh. Up. VI. 14. 2), which fixes the death
of the body as the term of the attainment of final
release.

If it were not so, then there would be no teachers
of knowledge.

Therefore, the Prarabdha Karmas are not destroyed:
by knowledge.

If it is said that fire must destroy all seeds, the reply
is that what has begun to operate, like a potter’s
wheel, must have its operation. Mithya Jnana (the
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-erroneous knowledge of multiplicity) though negated
by Jnana, will persist for a while (Badhitanuvritti).

Each man's inner realisation cannot be denied or
disputed by another. This truth is declared by the
description of the Sthitaprajna in the Bhagavad Gita.

The Knowledge of Brahman in a knower or a sage
«cannot check the Prarabdha Karma, just as an archer
has no control over the arrows already discharged,
which comes to rest only when its momentum is
-exhausted. The liberated sage must keep up this body
as long as the momentum of Prarabdha Karmas lasts.
When the Prarabdha Karmas are worked out or
exhausted the body falls off and he attains Videha-
Mukti or disembodied salvation.

The final discussion, therefore, is that knowledge
effects the destruction of those works only whether
good or evil, whose effects have not yet begun
to operate.

Agnihotraadyadhikaranam : Tepic (Adbikarana) 12.

Permanent obligatory works enjoined by the Vedas for
different Ashramas are not to be given up.

(Sutras 16-17)

. A o
Iv. 116 wfagenfg g aematas agaa il
Agnihotraadi Tu Tatkaaryaayaiva Taddarshanaat 4935,

But the Agnihotra and the like (tend) towards tle
same effect, knowledge (liberatio n), because that is
seen from the scriptures.
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Agnihotraad: : daily Agnihotra, etc., daily offering of oblations
to the perpetually maintained fire. Tw: but.. Tatkaaryaaya :
constitute to the same result as that (knowledge). KEva : only.
Taddarshanaat : that being seen from the scriptures.

Works of permanent obligation (Nitya Karmas)
enjoined by the Vedas such as Agnihotra tend towards
the same effect, i. e., have the same effect as knowledge.
Because this is declared by the texts such as the
following, “Brahmanas seek to know him by the study
of the Vedas, by sacrifices, by gifts” (Bri. Up.
IV. 4. 22).

But an objection is raised as knowledge and works
have different effects, it is not possible that they should
have one and-the same effect.

It is observed we reply, that curd and poison whose
ordinary effects are fever and death have for their
effects satisfaction and a flourishing state of the body,
if the curd is mixed with sugar and the poison
taken while certain Mantras ate recited. Even so
works if joined with knowledge may effect final
emancipation.

The Poorvapakshin maintains that even obligatory
works (Nitya Karmas) such as Agnihotra which do
not give any fruits but which are enjoined by the
scriptures as a sort of discipline are destroyed by the
dawn of knowledge, just as other works done with
desires, because the idea of non-agency of the
knower of Brahman is the same with respect
to both.
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This Sutra refutes this view and declares that the
regular obligatory works are not destroyed.

Obligatory duties exercise a purifying influence
on the heart and are helpful to the origination of
knowledge. They contribute indirectly to knowledge,
i. e, liberatien. They subserve final emancipatior
immediately. Therefore, their results persist till

death.

V. 1.17 e fy & e i
Ato-nyaapi Hi Ekeshaamubhayoh 494.

For (thereis) also (a class of good works) other
than this, according to some. (There is agreement)
of both (teachers, Jaimini and Badarayana) (as to the
fate of those works).

Atah : from this. Anyaa : different. Api: also. Hi: because,
indeed. Ekeshaam : of some (Sakhas). Ubhayoh : of both.

There is also a class of good works different from
works of permanent obligation (Nitya-Karmas like the
daily Agnihotra and the like) which are performed
with a view to a fruit. The following statement of
some Sakhas is made with reference to these : “His
friends get his good works and enemies his evil
actions.”

Both teachers Jaimini and Badarayana are of
opinion that works performed for the fulfilment of
some special desire do not contribute towards the
origination of true knowledge.
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Vidyaajnaanasaadhanaadhikaranam: Topic (Adhikarana) 13..

Sacrificial works mot combined with knowledge or
meditation also help in the origination of knowledge.

v. 118 a3 faeprfa fg 0

Yadeva Vidyayeti Hi 495.

Because the text “whatever he does with knowledge’™
intimates this.

‘adeva : whatever. Vidyayaa : with knowledge. Iti: thus,
this, so. Hzq : because.

Nitya Karma (regular obligatory works) which help:
the origination of knowledge are of two kinds, viz.,
those combined with meditations, those unaccompanied.
by knowledge or meditations.

The Poorvapakshin maintains that work combined
with meditations helps the origination of knowledge as-
it 1s superior to work done without meditation.

The present Sutra refutes it and says that in the
statement ‘‘That alone which is performed with know--
ledge becomes more powerful” (Chh. Up. I. 1. 10) the
comparative degree indicates that works done without-
knowledge, not combined with meditations are not:
altogether useless, though the other class is more.
powerful.

Even ordinary Agnihotra has Veerya (power) but
Agnihotra confirmed by Vidya (Upasana) is .more:
potent (Veeryavattara). Agnihotra if accompanied by
knowledge possesses a greater capability of originating
knowledge and, therefore, is of superior causal efficiency:
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with regard to the realisation of the self, while the
same works if devoid of knowledge possess no such
superiority.

Itarakshapanaadhikaranam : Topic (Adhikarana) 14.

After enjoying the fruits of Prarabdha-quma the nower
becomes one with Brahman.

IV. 119 WA Raal eqfaar avrga |

Bhogena Tvitare Kshapayilvaa Sampadyale 496.

But having exhausted by enjoyment the other
two works (viz., good and evil works, that have
begun to yield fruits), he becomes one with
Brahman.

Bhogena : by enjoyment. Tu: but. Itare : of the other two
works (merit and demerit). Kshapayitvaa : having exhausted.
Sampadyate : becomes united with Brahman, becomes one with
Brahman, obtains, joins.

This Sutra concludes with the answer to the
question “what becomes of the Prarabdha portion of
the illumined soul's work, which has brought his
present life into existence.

It has been shown that all good and evil deeds
whose effects have not yet begun are destroyed by the
power of knowledge of Brahman. “The two others on
the other hand, i. e., those good and evil works whose
effects have begun, a man has at first to exhaust by
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the fruition of their consequences, and then he becomes
one with Brahman. This appears from scriptural
passages such as “for him there is delay so long ‘as he
is not delivered from the body, then he will become
one with Brahman.” (Chh. Up. VI 14. 2), and “Being
Brahman he goes to Brahman™ (Bri. Up. IV. 4. 6).

The Poorvapakshin or the opponent argues that the
knower of Brahman will continue to see diversity even
after death, just as he sees plurality while living;
analogously to the visual appearance of a double moon
which may continue even after it has been cognised
as false. He does not attain oneness with Brahman
even after death.

This Sutra refutes it and declares that the Prarabdha
works are destroyed through enjoyment. Though the
knower of Brahman has to remain in this world as a
liberated sage or Jivanmukta, yet he attains oneness
with Brahman at death.

When the Prarabdha Karmas are exhausted by
being worked out, he no longer beholds any plurality
.on account of the absence of any cause like the
Prarabdha. He certainly becomes one with Brahman
as all works including the Prarabdha are destroyed
.at death.

Thus Brahma Jnana destroys Karmas (Sanchita)
‘which have not begun to bear fruit. Those which have
begun to bear fruit (Prarabdha) must be worked out
by enjoyment. There is no escape even on the part
.of the enlightened soul from the operation of law of
Prarabdha.
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The Poorvapakshin again argues that a new aggregate
of works will originate a new fruition. Not so we-
reply : the seed of all such fruition its destroyed. What,
on the death of the body, could originate a new
period of fruition, is only a new set of works and
works depend on false knowledge. But such false
knowledge is totally destroyed by perfect knowledge of
Brahman.

When, therefore, the works whose effects have begun
are destroyed, the liberated sage who knows Brahman

necessarily enters into the state of perfected isolation or
Absolute Kaivalya.

Thus ends the First Pada (Section 1) of the Fourth
Chapter (Adhyaya IV) of the Brahma Sutras
or the Vedanta Philosophy.



CHAPTER IV
Sectian 2 ’
INTRODUCTION

In the previous section it was shown that one
-attains Jivanmukti when the Sanchita Karmas or the
.accumulated works which have not as yet begun to
+bear fruits are destroyed, and Videhamukti at death
‘when the Prarabdha Karma is destroyed.

This section is devoted to the mode of departure
-of the enlightened and the unenlightened souls at the
time of leaving the body. The path of the gods the
.Devayana, by which the knower of the Saguna Brahman
travels after death is described. The Sutrakara begins
by explaining on the basis of scriptural statements the
successive steps by which the soul passes out of the
body at death. The departure of the soul is the same
in the case of him who possesses the lower knowledge
.and of him who is destitute of all knowledge.

SYNOPSIS

Adhikarana I : (Sutras 1-2) At the time of death of
the knower of Saguna Brahman, the functions of the
-organs get merged in mind.

Adhikarana I1 : (Sutra 3) At the time of death of
‘the knower of Saguna Brahman, the function of the
mind is merged in the Prana.

Adhskarana 111 : (Sutras 4-6) At the time of death
-of the knower of Saguna Brahman, the function of
Prana is merged in the individual soul or Jiva.

Adhikarana 1V : (Sutra7) The mode of departure
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from the body up to the way is common to both a
knower of Saguna Brahman and an ordinary man. Both
pass through the same ‘stages up to the entrance of the
soul together with the subtle elements and so on into-
the Nadis.

Adhikarana V : (Sutras 8-11) The merging of fire,
etc., at death in the Highest Deity is not absolute:
merging. A complete absorption of the elements takes.
place only when final emancipation is attained.

Adhikarana VI : (Sutras 12-14) The Pranas of a
knower of the Nirguna Brahman do not depart from
the body at death.

Adhikarana VII: (Sutra 15) The organs of the
knower of Nirguna Brahman get merged in It at
death.

Adhikarana VIII; (Sutra 16) The Kalas of the
knower of the Nirguna Brahman attain absolute non-
distinction with Brahman at death.

Adhikarana IX : (Sutra 17) The soul of the knower
of the Saguna Brahman comes to the heart at the time
of death and thence goes out through the Sushumna.
The soul of the ignorant man goes out by means of
some other Nadi.

Adhikarana X : (Sutras 18-19) The departing soul
of a knower of the Saguna Brahman follows the rays
of the sun after death which exist at night as well as
during day, and goes to Brahmaloka.

Adhikarana XI ; (Sutras 20-21) The soul of the
knower of the Saguna Brahman goes to Brahmaloka
even if he dies during the: southern course of the sun

(Dakshinayana).
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Vaagadhikararam : Topic (Adhikarana) 1.

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

(Sutras 1-2)

V. 21 TFAAFE TLA=ZSA ||
Vaangmanasi Darshanaatcchabdaatcha 497.

Speech (is merged) in mind, because it is so seen,
and there are scriptural statements (to that effect).

Vaak : speech. Manasi: in the mind. Darshanaat: because
it is so seen or observed, because of the scriptural declaration.
Shatdaat : because of the word of the Vedas, because of the
statement of Smriti. Cha : also, and.

This Sutra says that speech merges in the mind at
death.

Till now Jivanmukti or liberation while living was
described. Now the attainment of Brahma Loka by
going along the path of Gods (Devayana) after death
is going to be described.

About the process of dying we have the following.
passage, “When a man departs from here his speech

merges in his mind, his mind in Prana, Prana in fire
and fire in the highest deity.” (Chh. Up. VI. 6. 1).

Now a doubt here arises whether the organ ot
speech as such gets merged in the mind or only its
function.

The Poorvapakshin or the opponent maintains that
the organ itself is merged in the mind as there is no-
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mention in the text about the function of speech getting
‘merged.

The present Sutra refutes this view and decides that
.only the function of the organ of speech is merged in
'the mind.

The merging is always of the effect in the cause.
‘Speech is not an effect of the mind. Therefore, the
.organ of speech cannot merge in the mind. But
Vrittis (functional manifestations) can merge in
something which is not its cause. For instance, heat
which is the function of fire originates from fuel and
iis extinguished in water.

"We see the manifestation of speech ceasing in a
.dying man, though his mind is still functioning. None
sees the organ of speech being merged in the
mind.

So experience also teaches that the function of
speech and not the organ itself gets merged
4n mind.

IV. 22 o9 oF T |Fivgg |l
Ata Eva Cha Sarvaanyanu 498,

And for the same reason all (sense-organs) follow
«(mind, ¢. e., get their functions merged in it).
Ata eva : hence, for the same reason. Cha : and, also. Sarvaani :
.all (organs). Anu (Adnugacchanti) : after (follow).
This Sutra intimates that the functionz of all the
+organs merge in the mind at the time of death.
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For the same reasons (general experience and
{orroboratlve statement of Sruti) as stated in Sutra 1,
‘the functions of all the other sense-organs follow, . e.,
get merged in the mind. “The fire is verily the Udana,
for he whose light has gone out comes to a new birth
with his senses merged in the mind.” (Pras. Up. III. 9).

Like the speech it is observed that the eye and other
senses discontinue their functions, while the mind
continues to act. Because the organs themselves cannot
be absorbed, and because the text admits of that
interpretation we conclude that the different organs
follow after, i. e., are merged in the mind only as far
as their functions are concerned.

Manodhikaranam : Topic (Adhikarana) 2.

The function of mind is merged in Prana.

IV. 23 T« A0 SATA
Tanmanah Praana Uttaraat 499.

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

Tat : that. Manah : mind. Praana:in the Prana. Utllaraat :
from the subsequent clause (of the Sruti).

It has been shown that the passage “speech is
merged in mind” means a merging of the function only.
A doubt here arises whether the subsequent clause
“mind in breath” also means to intimate a merging of
the function only or of that to which the function
belongs.

B. S—22
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The Poorvapakshin or the opponent maintains' that-
here it is mind itself and not its function that gets
merged in Prana, as Prana can be said to be the
material cause of mind. In support of his statement
he quotes the following text “Mind gconsists of food..
Prana of water” (Chh. Up. VL, 6.5). “Water sent
forth earth” (VL 2. 4). When mind, therefore, is
merged in Prana, it is the same thing as earth being
merged in water, for mind is food or earth, and Prana
is water, causal substance and effect being non-different.
Hence the Sruti here speaks not of the function
of the mind, but of mind itself getting merged
in Prana.

This Sutra refutes this view. For the same reasons
it is the mental Vrittis (functions) that get. merged in
Prana, because in deep sleep and in approaching death,.
we see the mental functions stopping while the Prana
(breath) is active. The mind is not derived from
Prana, and hence cannot merge in it. Breath or Prana
isnot the causal substance .of mind. The relation of
causality by an indirect process does not suffice to
show that mind is really merged in Prana. Were it so,
then mind would also be merged in earth, earth in
water, breath in water. Nor is there on the alternative
contemplated any proof of mind having originated
from that water which has passed over into:
breath.

Therefore, mind cannot in itself be merged in
Rgana. The function of the mind only is merged.

in Prana. .
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Adhyakshaadhikaranam : .Topic (Adhikarana) 3.

The ﬂmctigm of Prana is merged in the Jiva.
(Sutras 4-6)

V. 2.4 €Isey aggoaf: ||
Sodhyakshe Tadupagamaadibhyah:. 500.

That (Prana) is merged in the ruler (individual soul
or Jiva) on account of the (statements as to the
Pranas) coming to it and so on.

Sal: that’ (Prana) Adhyakshe : in the ruler (the Jxv«)
Tadup&gmhaadwhyah on account of the (statements as to the
Pranas) toming to tt and so on.

“Prana is merged in fire” (Chh. Up. VL. 8. 6). A
doubt arises now whether accordmg to the word of the
scnpture, the funétion of Prana is merged in fire or
in the individual soul ‘which”is the ruler of the body
and senses.

According to the Poorvapakshin we must conclude
that Prana is merged in fire only.

The present Sutra justifies its view because
statements about Pranas coming to the Jiva etc., are
found in scriptural passages.

“All the Pranas approach the departing man at the
time of death.” (Bri. Up. IV. 3. 38). Another passage
again specially declares that the Prana with its five
functions follows the individual soul. After him thus
-departing the Prana departs, and that the other Pranas
follow that Prana. *“And after the Prana thus departing
all the other Pranas depart” (Bri. Up. IV. 4. 2).
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The text cited in Sutra 1, “"When ‘the man ‘departs
from here, his speech merges in mind, mind in Prana,
Prana in fire, and fire in the highest deity.” (Chh. Up.
VI 8 6), does not, however, contradict this view, as
the following Sutra indicates.

IV. 25 39 T &: ||
Bhooteshu Tatcchruteh 501.

In the (subtle) elements (is merged) (the Jiva
with the Pranas) as it is seen from the Sruti.

Bhootesku : in the elements. Ta¢ sruteh : as that can be under-
stood from Sruti, from the Sruti texts to that effect, there being
a Vedic statement about that.

This Sutra amplifies the previous one.

The soul along with Prana rests in the subtle
elements (Bhoota-sookshma). This is clear from the
Sruti “Praanastejasi’.

The soul united with the Prana takes up its abode
within the subtle elements which accompany fire and
forms the seed of the future gross body. This w
conclude from the clause, “Prana in heat”. But this
passage intimates that the Prana takes up its abede
and not that the soul together with the Prana takes
up its abode.

We reply it does not matter. The preceding Sutra
intercalates the soul in the interval between Prana
and firee. We may say shortly. of a man who first
travels from Hardwar to Ayodhya and then from
Ayodhya to Benares that . he travels from Hardwar to
Benares. The passage: ‘under . .discussion,’ therefore,
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means that the soul together with the Prana abides in
the elements associated - with fire. The Prana is first
merged in the individual soul and then the soul with
the Prana takes its abode in the fine essence of the
gross elements, fire, etc., the seed of the future body.

But how are you entitled to draw in the other
clements also, while the text only speaks of that? To
this question the next Sutra gives an answer.

The Prana joining the soul, merged not only in
Tejas but at the same time in other elements too.
This can be understood from Sruti. It is said to merge
only in Tejas, because Tejas (fire), is the predominating
factor there. “That soul is united with the essence of
the earth, of the water, of the air, of the Akasa, of the
- tire.” (Bri. Up. IV. 4. 5).

A e Q
IV. 26 A% g0 g
Naikasmin Darshayato Hi 502,

(The soul with Prana is merged) not in one element
only) for both (the Sruti and Smriti) declare this (or
declare so).

Na : not. Ekasmin : in one, Darshayatah : (both the Sruti
and Smriti), declare so, both the Sruti and Smriti show, Hz7: as,
for, because,

When the soul leaves one body at the time of death
and goes in from another, it together with the subtle
body abides in the subtle essence of all the gross
elements and not in fire only, because all the elements
-are needed for a future body. The new body consists
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of various elements. This matter is declared in the
question and answer about the waters called man.

(Chh. Up. V. 3.3). VideIIL. 1. 2.

When the soul attains another body he does not
rest in Prana alone, but goes with the subtle portions
of all the elements. The question and answer in the
Sruti show this.

A passage in the Brihadaranyaka Upanishad declares
that the soul's embodiment is due to Karma, for the
abode consisting of Graha (Indriyas or senses) and
Atigraha (Vishayas or objects) is the effect of Karma.
Here the subtle elements are called the abode because
they are the stuff of which the new body is made.
These two views or passages do net contradict
each other.

Aasrityupakramaadhikaranam : Topic (Adhikarana) 4.

The mode of departure from the boly upto the 1way
18 common to both the knower of the Saguna
Brahman and an ordinary man.

IV. 27 | IEGIHATERIAE g0 |

Samaanaa Chaasrityupakramaadamritatvam Chaanu-
poshya 503.

And common (is the mode of departure at the time
of death for both the knower of the Saguna Brahman
and the ignorant) upto the beginning of their ways:;
and the immortality (of the knower of the Saguna
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‘Brahman is only relative) without having burnt
(ignorance).

Samaanaa : common. Cha : and. Asrityypakramaat : upto
the beginning of their ways. Amritatvam : immortality. Cha : and.
Anuposhya : without burning, without dissolution.

There is no departure for the Knower of Nirguna
Brahman. His Pranas are absorbed in Brahman.

- The Poorvapakshin maintains that the mode of
departure from the body for the knower of the Saguna
Brahman and the ignorant or the ordinary man ought
to be different, because they attain different abodes
after death. The knower of Saguna Brahman goes to
Brahmaloka while the ordinary man is reborn in
this world.

The present Sutra says that the knower of the
Saguna Brahman enters the Sushuma Nadi at death
and then goes out of the body and then enters the
Devayana or the path of the gods. while the ordinary
ignorant man enters some other Nadi and goes by
another way to have rebirth.

But the mode of departure at death is common to
both till they enter on their respective ways.

Chhandogya Upanishad VIIIL. 6. 6 and Kothopanishad
IL 3. 16 declare “There are a hundred and more Nadis
in the interior of the heart, of which only one leads
from the heart to the head; by that, progressing
upwards, the departing soul attains immortality, . e.,
.emancipation ; all the other Nadis are for the egress
of the ordinary people for undergoing bondage of
frequent births and deaths.”



344 BRAHMA SUTRAS

Samsaaravyapadeshaadhikaramam : Topic (Adhikarana) 5.

The dissolution of fire ete., at the time of death in the
Supreme Deity is only relative.

(Sutras 8-11)

V. 2.8 aFdIA: dEREaaA b
Tadaapeeteh Samsaaravyapadeshaat 504.

That (fine body lasts) up to the attainment of
Brahman (through knowledge), because (the scriptures)
declare the state of relative existence (till then).

Tat : That, aggregate of the elements, the sum total of the
subtle elements.  dpeetel : till the attainment or Brahmaun
(through knowledge). Samsaaravyapadeshaat : because (scriptures).
declare the state of relative existence.

In the text cited in Sutra 1, we have *“‘And fire is:
merged in the Highest Deity”. The meaning is that
the fire of the dying man together with the individual
soul, the Prana, the aggregate of the organs and the
other elements is merged in Brahman.

We now have to consider of what kind that
merging 1s.

The Poorvapakshin holds that it is an absolute
absorption of things merged, as it is proved that those
things have the highest Deity for their causal matter.
For it has been established that the Deity is the causal
substance of all things, that have an origin. Therefore
that passing into the state of non-separation is an
absolute one. This is the final dissolution. Everyone
attains the final emancipation at death.
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This Sutra says that this merging is not absolute
merging. Although Brahman is the causal substance ot
those elements, they are at the time of death, as in
the case of deep sleep and a Pralaya of the world,
merged in it only in such a way as to continue to exist
in a seminal condition or seed state. Only the
functions of these elements are merged and not the-
elements themselves.

Those subtle elements, fire and so on, which form
the abode of hearing and the other organs persist up
to final release from the Samsara, which is caused by
perfect knowledge, because the scriptures declare that-
till then the Jiva or the individual soul is subject to
relative existence. “Some souls enter the womb for
embodied existence as organic beings; others go into -
inorganic matter, acccording to their work and according
to their knowledge.” (Kath. Up. II. 5. 7).

Otherwise the limiting adjuncts of every soul would
at the time of death be absorbed and the soul would.
enter into absolute union with Brahman. Every dying
person will reach Brahman. This would render all
scriptural injunction and scriptural doctrine equally
useless.

Bondage which is due to wrong knowledge, cannot
be dissolved but through perfect knowledge (Samyag
Jnana). If the merging at death were absolute, then
there could be no rebirth.

IV. 29 & SHTUEH auees: ||
Sookshmam Pramaanatascha Tathopalabdheh.  505.
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(This fine body) is subtle (by nature) and size,
because it is so observed.

Sookshmam : subtle. Pramaanatal : as regards size. Cha : and.
Tathaa : thus, so. Upalabdheh : because it is experienced, it
being observed.

The elementary matter of fire and the other
- elements which form the substratum of the soul, when
passing out of this body, must be subtle in its nature:
and extent. This follows from the scriptural passages,
which declare that it passes out by the Nadis and
- 50 on.

Its thinness renders it capable of passing out through
‘the thin and subtle Nadi and its transparency is the
cause of its not being stopped or obstructed by any
gross substance, and not being seen by the by-standers
when it passes out at death.

.
IV. 2.10 AqAIAIG: ||

Nopamardenaatah 506.

Therefore, (this subtle body is) not (destroyed)
by the destruction (of the gross body).
No : not. Upamardena : by the destruction. Atah: therefore,
because of this reason.
On account of this great subtlety the subtle body is
not destroyed by what destroys the gross body, viz.,
‘burning and the like.

e -
IV. 211 & QAW I&AT 1)
Asyaiva Chopapatteresha Ooshmaa 507.
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- And to this (subtle body) alone does this (bodily)
heat belong, because this (only) is possible.

Asya : of the subtle body. Eva : verily, certainly, alone. Cha :
.and, also. Upapatteh : it being possible because' of possibility.
Esha : this. Ooshmaa : (bodily) heat.

To that same subtle body belongs the warmth which
we perceive in the living body, by means of touch.
That bodily heat is not felt in the body after death,
while such qualities as form, colour and so on, continue
‘to be perceived. The bodily heat is felt as long as
there is life. It follows from this that the heat resides
in something different from the body, as orlinarily
known. The subtle body imparts its own heat to the
.gross body and keeps it warm as long as it remains
alive. Scripture also says, “He is warm if going to
live ; cold if going to die.”

Pratishedhaadhikaranam : Topic (.Adhikarana) 6.

‘The Pranas of the knower of Brahman do
not depart at the time of death.

(Sutras 12-14)
v. 212 gfe@aifzf S=1 i

Pyratishedhaditi Chenna Shaareeraat 508.

If it be said (that the Pranas of one who knows
Brahman do not depart) on account of the denial made
iby the Sruti, (we say) not so, (because the scripture
.denies the departure of the Pranas) from the individual
:soul (and not from the body).
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Pratishedhaat : on account of the denial. It;: so. Chet: if
(if it be argued). Na: not so, you cannot say so. Saareeraat:
from the individual soul.

This Sutra consists of two parts, viz., an objection
and its reply. The objection portion is Pratishedhaaditi
Chet. The reply portion is Na Shaareeraat ; Spashto
hyekeshaam.

This Sutra gives the view of the Poorvapakshin or
the opponent while the thirteenth and fourteenth
Sutras state the Siddhanta or correct doctrine.

Brihadaranyaka Upanishad declares, “But as to the
man who does not desire, who not desiring, freed from
desires, is satisfied in his desires, or desires the Selt
only, of him, the vital airs (Pranas) do not depart.”
(Bri. Up. IV. 4.6). From this express denial, forming
part of the higher knowledge, it follows that the
Pranas do not pass out of the body of him who knows
Brahman. This Sruti passage refers to one who knows
the Nirguna Brahman It declares that his Pranas
do not depart at death.

The Poorvapakshin or the opponent maintains that
the passage quoted does not deny the departure of the
Pranas from the body but from the individual soul.
If the Pranas do not depart from the body there will
be no death at all. This is made clear from the
Madhyandina recension which says “From him the
vital spirits do not depart.”

Therefore, the soul of a knower of Brahman passes
out of the body with the Pranas.

The next Sutra refutes this view.
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IV. 213 &« wWeNm |

Syashto Hyekeshaam 509.

For (the denial of the soul's departure) is clear
‘(in the texts) of some schools.

Spashtah : clear. Hi: for, because. FEkeshaam: of some
-Sakhas or schoo&s ; the statement of some Srutis.

The Pranas do not depart from the body in the case
of a liberated sage. This is made clear from the Sruti
-texts like, “Yajnavalkya” said Artabhaga: “when the
liberated man dies, do his Pranas go up from him or

do they not ?” *“No" replied Yajnavalkya, “they merge
‘in him only.” (Bri. Up. 1II. 2. 11).

If the Pranas depart with the soul from the body,
-then the soul will surely take a rebirth. Hence there
-will be no emancipation.

Therefore, the Pranas do not depart from the body
in the case of one who knows Brahman.

N
IV. 214 WaQ 7 1|

Smaryate Cha 510.

And Smriti also says that.

Smaryate : the Smriti says, it is mentioned in the Smritis.
Cha : and.

In the Mahabharata also it is said that those who
know Brahman do not go or depart. “He who has
become the Self of all beings and has a complete
intuition of all, at his way the gods themselves are

-perplexed, seeking for the path of him who has no
.;path.” (Mahabharata : XIIL. 270. 22).
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Vaagaadilayaadhikaranam : Topic.{ Adhikarana) 7.

The Pranas (organs) and elements of the knower of the:
Nirguna Brahman get merged in It at death.

IV. 215 arfa q¢ qur &gl
Tiza;zi'Pare.fi_‘ath&a Hyaaha 511.

Those (Pranas, elements) (are merged) 1n the:
supreme Brahman, for thus the (scripture) says.

Taani : those. Pare: ia the ‘supreme Brahman. Tathaa:
thus, so. Ht: as, for, because. Aaha : (the Sruti) says.

Those, i. e., sense organs denoted by the term
‘Prana’ and the elements of him who knows the
supreme Brahman are merged when he: dies in the
same supreme Brahman. Why ? Because scripture
declares that “Thus these sixteen parts of. this witness,
the Purusha,. having their goal in Him are dissolved
on reaching Him in Him.” (Pras. Up. VI. 5).

But another text which refers to him who knows.
teaches that the parts also are megged in something
different from the Highest Self” "The fifteen parts
enter into their elements.” (Mu. Up. IIL. 2. 7). No,
we reply. This latter passage is concernéd with the
ordinary view of the matter. It intimates the end from
a relative stand-point, according to which the body
disintegrates and goes back to its cause, the elements.
The former ‘text speaks from a transcendental stand-
point, according to which the whole aggregate of the
parts of him who knows the supreme.Brahman is.
merged in:Brahman only, just as the illusory snake is
merged in the rope.
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There is thus no contradiction.

Though ordinarily the senses and the elements merge‘
in their causal substances ; yet in the case of the Jnani.
they merge in Brahman.

Avibhaagaadhikaranam : Topic (Adhikarana) 8..

The Kalas of the knower of the Nirguna Brahman -attain -
absolute non-distinction with Brahman at death.

V. 216 fEsr asamg ||
Avibhaago Vachanaat 512,

¢Absolute) non-distinction (with . Brahman of the
parts merged takes place) according to the statement
(of the scriptures). (

' Avibﬁaagah : non-distincltion. Vachaanaat : on account of the
statement (of the sgriptures).

“Thus these sixteen constituents or Kalas wiz.,
eleven senses and five subtle elements, belonging to the-

. seer, i. e., the liberated sage who attains the Supreme
Brahman loses his distinction and disappears in Him.
There names and forms are destroyed; and people
speak of the Purusha only. Then he becomes partless-
and deathless.” (Pras. Up. VL 5).

The Kalas in the case of the knower of Brahman get
absolutely merged in the Highest Brahman. In the case:
of an ordinary person it is not so. They exist in a fine:
potential state, the cause of future birth.

When parts or Kalas that are the effects of
ignorance are dissolved through knowledge it is not .



. 352 BRAHMA SUTRAS

'possible that a remainder be left. The parts, therefore.
get merged absolutely in Brahman. There is no
chance for them for cropping up again.

Tadokodbikaranam : Tepic (Adhikarana) 9.

The soul of the knower of the Saguna Brahman comnies
to the heart at the time of death and then goes out
through the Sushumna-Nadi.

IV, 2.17 SEBISHSASH sawifuag frammeaiass-
wrage e ggtgaeta: qafawr o

Tadokograjvalanam Latpralkaashitadvaaro Vidyaa-
saamarthyaattaccheshagatyanusmritiyogaatcha Haar-
. daanugriksetah Shataadhikayaa 513,

(When the soul of a knower of the Saguna Brahman
-is about to depart from the body, there takes place)
a lighting up of the front of its (soul's) abode (vi-.,
the heart) ; the door (of its egress) being illumined
‘thereby : owing to the power of knowledge and the
.application of meditation to the way which is part of
that (knowledge) ; the soul favoured by Him in the
heart (viz., Brahman) (passes upward) by the one that
-exceeds a hundred (i. e., the hundred and first Nadi).

Tadokoagrajvelanam : the illumining of the top of its (soul’s)
abode (the heart). Tatprakasshitadvaarah : with the passage
illumined by this light. Vidyaasaamarthyaat: by the power of
his knowledge,  Tatsheshagatyanusmritiyogaat : because of the
.application of meditation to the way which is part of that
knowledge. Cha : and. Haardaanugrikeetah : being favoured by

Him who dwells in the heart. Shataadhikayaa : by the one that
exceeds a hundred,
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(Tat : of that. Okah: abode, the heart. Agrajvalanam : the
forepart or the end of the heart being illumined. Tat: by the
J.ord dwelling in the heart. Prakaashita : illumined. Dvaarah :
door, the root from which the hundred and first Nadi has its
origin. Shesha : remainder. Gats : path, the way. Anusmrittyogaat :
because of the application of the remembrance or constant thought.
Haarda : the Lord who dwells in the heart., Anugriheetah : being
favoured by).

The discussion about the Para Vidya (Higher
Knowledge) is over. The Sutrakara now pursues the
discussion of the Apara-Vidya, i.e. Upasana (lower
knowledge).

It has been already stated in Sutra 7 that upto the
beginning of the way the departure of a knower of
the Saguna Brahman and an ignorant man is the same.
The present Sutra now describes the soul's entering
on the way. The Brihadaranyaka text describes the
death of a person “He taking with him those elements
of light descends into the heart” (Bri. Up. IV. 4. 1).
Then again it says, “The point of his heart becomes
lighted up, and by that light the self departs, either
through the eye or through the skull or through other
places of the body.” (Bri. Up.IV.4.2) The soul
together with the organs comes to the heart at the
time of death. ,

The question here arises whether the departure is
the same for a knower of the Saguna Brahman and an
ordinary man. ‘

The exit of the ordinary man is different from that
of the knower of Saguna Brahman. The former goes
-out from any part of the body at death (eye, ear, nose,
.anus, etc.). But the latter goes out only through the

n C_on2
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Sushumna Nadi and out of the Brahma Randhra in
the head. If he goes out by any other way he cannot
attain the supreme abode.

By virtue of knowledge and owing to the application
of constant thought of Brahman the point of the heart
which is the abode of the departing soul is illumined
and through the grace of the supreme soul resident
therein, the door of egress, the mouth of the Nadr
leading from the heart to the head as stated in Sutra 7
is thrown open. The soul passes into the Nadi
numbered one hundred and one. This Nadi is the
gateway of release. The other one hundred Nadis.
lead to bondage.

The scripture says in a chapter treating of the
knowledge of Brahman dwelling in the heart. “There
are a- hundred and one Nadis of the heart; one of
them penetrates the crown of the head:; going up
along that one attains Immortality ; the other serve:
for departure in different directions.” (Chh. Up.
VIIIL. 6. 5).

Although equally for him who does know and him
who does not know, the point of the heart becomes.
shining and the door of egress thereby is lighted up,
yet he who knows departs through the skull only,.
while the others depart from other places. Why so.?
On account of the power of knowledge. If also he
who knows departs like all others, from any place of
the body, he would be unable to reach an exalted.
sphere and then all knowledge would be meaningless.

“And on account of the application of meditation.
on the way forming a part of that.” In different:
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Vidyas there is enjoined meditation on the soul's
travelling on the way connected with the Nadi that
passes through the skull, which way forms part of those
Vidyas. Now it is proper to conclude that he who
meditates on that way should after death proceed
on it.

Therefore, he who knows being favoured by
Brahman dwelling in the heart, on which he had
meditated and thus becoming like it in nature departs
by the Nadi which passes through the skull which is
the hundred and first. The souls of other men pass
out by other Nadis.

Rashmyadhikaranam : Topic (Adhikarana) 10.

The scul of one who knows the Saguna Brahman follows
the rays of the sun ofter death and
yoes to Brahmaloka.

(Sutras 18-19)

V. 218 TEIIETA 1l

Rashmyanusaaree 514.

(The soul of a knower of the Saguna Brahman when
he dies) tollows the rays (of the sun).

Rashmi : the rays. Anusaarce : following,

The description of the progress of the released soul
is continued.
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Chhandogya Upanishad declares “When he thus
departs from this body, then he departs upwards by

those very rays. By that moving upwards he reaches
ammortality.” (Chh. Up. VIIL 6. 5).

From this we understand that the soul passing dut
by the hundred and first Nadi (Sushumna) follows the
rays of the sun.

" A doubt here arises as to whether the soul of one
who dies by night as well as of him who dies by day
follows the rays, or the soul of the latter only.

As scripture mentions no difference, the Sutra
teaches that the souls follow the rays in both cases.

Iv. 219 faf 3fa 9= arEeaeE qEEEWTRAERTAR
TN

Nishi Neti Chenna Sambendhasya Yaavaddehabhaa-
vitvaaddarshayati Cha 515.

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

Ntshi : at night, in the night. Na: not. Iti: so, Chet: if
{if it be objected). Na : not (the objection is not valid). Samban-
.dhasya : of the relation. Yaavaddehabhaavitvaat: as long as the

body lasts. Darshayati : the Sruti shows or declares (this). Cha:
.and, also.

{Yaavad : aslong as. Bhaavitvaat : Lecause of the existeacc).

An objection to Sutra 17 is raised and refuted.
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This Sutra consists of two parts, namely an objection
and its reply. The objection portion is ‘Nishi Neti
Chet' and the reply portion is ‘Na Sambandhasya
Yaavaddehabhaavitvaaddarshayati Cha’.

It might perhaps be said that the Nadis and rays
are connected during the day, and so the soul of a
person who dies during the day may follow those rays
but not the soul of one who dies by night, when the
connection of the Nadis and the rays is broken.

But this is an erroneous notion, for the connection
of rays and Nadis lasts as long as the body exists.
Hence it is immaterial whether the soul passes out by
day or by night.

Further we observe that the rays of the sun
continue to existin the nights of the summer seasom,
because we feel their warmth and other effects. During
the nights of the other seasons they are difficult to
perceive, because then few only continue to exist, just
as during the cloudy days of the cold season. The
Sruti also declares, “Even by night the sun sheds
his rays.”

We cannot predetermine the movement of death.
If such departure to the supreme abode is denied to the
person dying in the night. no one will take to Upasana.
The result of knowledge cannot be made to depend on
the accident of death by day or night.

If again a man dying at night should wait for the
dawn to mount upwards, it might happen that, owing
to the action of the funeral fire etc., his body would at
the time of day-break, not be capable of entering into
connection with the rays. Scripture moreover expressly
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declares that he does not wait.” As quickly as he
sends off the mind he goes to the sun” (Chh. Up.
VIII. 6. 5).

For all these reasons the soul follows the rays by
night as well as by day.

Dakshinaayanaadhikaranam : Topic (Adhikarana) 11.

Even if the knower of the Saguna Brahman dies in
Dakshinayana, he still goes to Brahmaloka.

(Sutras 20-21)

IV. 220 wresmaasHy f zfaor

Ataschaayanept Hi Dakshine 516.

And for the same reason (the departed soul follows
the rays) also during the sun’s southern course.

Atah : for this very reason, therefore, for thc same reason.
Cha : and. Avane: during the sun’s course. dpi: also, even.
Hzt : indeed. Dakshine : in the southern.

This Sutra is a corollary drawn from the preceding
Sutra.

The Poorvapakshin or the opponent raises an
objection and maintains that the soul of the knower of
Brahman who passes away during Dakshinayana or the
southern course of the sun does not follow the rays
to Brahmaloka. The Sruti and the Smriti declare that
only one who dies during the Uttarayana or the northern
course of the sun goes to Brahmaloka.
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Further it is also written that Bhishma waited for
‘the northern course of the sun to leave the body.

This Sutra says that for the same reason as
mentioned in the previous Sutra, i. e.. the unreasonable-
ness of making the result of knowledge depend on the
accident of death happening at a particular time, the
knower of Saguna Brahman goes to Brahmaloka even
if he dies during the Southern course of the sun.

For the same reason, viz, because waiting is
impossible, and because the fruit of knowledge is not
merely eventual one, and because the time of death
is not fixed, also he who has true knowledge, and who
.dies during the southern course of the sun obtains the
fruit of his knowledge.

In the text.“Those who know thus go to light, from
light to day, from day to the bright half of the month,
and from that to the six months of the northern course
of the sun,” (Chh. Up. V. 10. 1), the points in the
northern course of the sun do not refer to any
division of time but to deities as will be shown
under 1V. 3. 4.

The Devayana path can be trodden also by those
‘who die in the Dakshinayana.

Bhishma waited for the Uttarayana, because he
wanted to uphold an approved custom and to show
that he could die at will owing to his father’s boon.

Q o
V. 221 Qi 9f 5 eas &are =1 )
Yoginah Prati Cha Smaryate Smarte Chaite 517.
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And (these times or details) are recorded by Smriti
with reference to the Yogins and these two (Yoga and
Sankhya) are classed as Smritis (only).

Yoginah prati : with respect to the Yogi. Cha : and. Smaryate :

the Smriti declares. Smaarte : belonging to the class of Smritis,.
for remembrance. Cha : and. Ete : these two.

The argument in the two preceding Sutras is:
strengthened here by further exposition.

The Poorvapakshin says: We have the following:
Smoriti text : “That time wherein going forth Yogins
return not, and also that wherein going forth they
return, that time shall I declare to thee, O Prince of
the Bharatas.” (Bhagavad Gita VIIL. 23-24). This
determines specially that to die by day and so on
causes the soul not to return. How then can he who
dies by night or during the sun's southern course
depart not to return ? The decision of the previous
Sutra cannot be correct.

This Sutra refutes the objection and says that these
details as to time mentioned in the Gita apply only to
Yogis who practise Sadhana according to Yoga and
Sankhya systems. These two are Smritis, not Srutis.
Therefore, the limitations as to the time mentioned in
them do not apply to those who meditate on the
Saguna Brahman according to the Sruti texts.

Yoga and Sankhya are mere Smritis. They are not
of spiritual character. Asit has a different sphere of
application, and is based on a special kind of authority,
the Smiriti rule as to the time of dying has no influence
on knowledge based on scripture.
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But an objection is raised. We have such passages
as "Fire, light, the day, the bright half of the month,
the six months of the northern path, smoke. night, the
dark half of the month, the six months of the southern
path” (Bhagavad Gita VIII. 24. 25), in which thcugh
belonging to Smriti we recognise the path of the gods.
and the path of the fathers as determined by
scripture.

Our refutation, we reply, of the claims of Smoriti
applies only to the contradiction which may arise from
the teaching of Smriti regarding the legitimate time of
dying. “I will tell you the time,” etc. In so far as
Smriti also mentions Agni and the other divinites which
lead on the departed soul, there is no contradiction
whatsoever.

What appears to refer to time in the above passage
refers only to the deities presiding over the day-time
and the bright half of the month and the Uttarayana
and over the night time, and the dark half of the month
and the Dakshinayana.

Thus ends the Second Pada (Section 2) of the Fourth
Adhyaya (Chapter IV) of the Brahma Sutras
or the Vedanta Philosophy.



CHAPTER IV

Section 3

INTRODUCTION

In the previous section the departure of a knower of
the Saguna Brahman by the path of the gods (Devayana)
has been described. Now the present section treats
-of the path itself. It describes the journey of the
released soul on the way to Brahman and takes up the
thread of the story at the point where it was left in
the preceding section.

SYNOPSIS

Adhikarana I : (Sutra 1) The path connected with
-deities beginning with that of light is the only path to
Brahmaloka.

Adhikarana II: (Sutra 2) The departing soul reaches
the deity of the year and then the deity of the air.

Adhikarana 11T : (Sutra 3) After reaching the deity
ddentified with lightning the soul reaches the world of
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‘Varuna. Adhikaranas [, II, III (Sutras 1-3) reconcile
the different accounts given in the Upanishads as
to the stations on the way which leads the Upasaka to
Saguna Brahman.

Adhikarana 1V : (4-6) Light etc., referred to in the
text describing the path of the gods mean deities
identified with the light, etc., which lead the soul
stage after stage till Brahmaloka is reached.

Adhikarana V : (Sutras 7-14) The Brahman to which
the departed souls go by the path of the gods is the
Saguna Brahman. This is the opinion propounded in
Sutras 7-11 by Badarayana. In Sutras 12-14 Jaimini
defends the opposite view according to which the soul
.of the Upasaka goes to the Highest Brahman, not to
the Karya Brahman (Saguna Brahman). Jaimini's view
is a mere Poorvapaksha, while Badari's opinion
represents the Siddhanta.

Adhikarana VI : (Sutras 15-16) Only those who
‘have worshipped the Saguna Brahman without a symbol
.attain Brahmaloka.
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Archiraadyadhikaranam : Topic (Adhikarana) 1.

The yath connected with the deities beginming with.
that of light is the only path that
leads to Brahmaloka.

v. 31 erfFufzar s=fr:

Archiraadinaa Tatprathiteh 518..

On the path connected with light (the departed
soul of the knower of Saguna Brahman travels to
Brahmaloka after death), that being well-known (from
the Sruti).

Archiraadinaa : by the path of the rays, etc., by the rays of
light and so on, on the path connected with deities, beginning
with that of light. Tatprathiteh : that being well known (from,
the Sruti).

This Sutra states that the soul of the knower of
the Saguna Brahman proceeds after death, by the path
of the rays of light.

It has been explained that upto the beginning of
the way the departure is the same. In the last section
it was stated that the knower of the Saguna Brahman
travels by Devayana or the path of the gods to
Brahmaloka. But different texts make different
declarations about the way itself.

One passage describes it as constituted by the
junction of the Nadis and rays “Then he mounts.

upwards by just those rays” (Chh. Up. VIIL 6. 5).
Another passage describes it as beginning with light.
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“They go to the light, from light to day” (Chh. Up.
V.10. 1). Another way is described in Kaushitaki
Upanishad 1. 3: “Having reached the path of the
gods, he comes to the world of Agni” Another way
is described in Bri. Up. V. 10. 1. “When the person
goes away from this world he comes to the wind.”
Another way is described in Mu Up. L. 2. 11. “Free
rom passion they depart through the gate of the sun.”
A doubt here arises whether these ways are
different from each other or whether there is only one
,path, the path of the gods of which the different texts

aention different particulars, or give

different
.descriptions.

The Poorvapakshin or the opponent maintains that
these texts refer to different paths to Brahmaloka.

The present Sutra refutes this view and declares
that all the texts refer to one path only and give only
different particulars of the same path, the path
connected with deities beginning with that identified
with light. Why so ? On account of its being widely
known, from the Sruti texts that this is the path for
all knewers of Brahman.

The text “Those who know this (Panchagni Vidya)
and those who in the forest meditate with faith and
.austerity reach the deity identified with light* (Chh.
Up. V. 1. 1), expressly states that the path connected
with deities beginning with that of the tlame belongs
to all knowers of Brahman whatever be the Vidya by
which they have attained that knowledge.

The goal, viz., Brahmaloka is the same in all cases.
Some part of the path is recognised in: all texts. All
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the following passages declare one and the same result,.
viz., the attainment of the world of Brahman. “In
these worlds of Brahman they dwell for ever and ever”
(Bri. Up. VL. 2. 15). “There he dwells eternal years'™
Bri. Up. V. 10. 1). “Whatever victory, whatever
greatness belongs to Brahman, that victory he gives,
that greatness he reaches™ (Kau. Up. I. 2). There is.
no justification to regard the path as different on.
account of its being dealt with in different chapters.

Hence we have to conclude that all the texts refer
to the same path but give diiferent particulars which
have all to be combined for a full description of
the path.

Though various Srutis refer to the path by such
words as Archis (light), Sutya (sun), Vayu (wind),
etc., yet they all refer only to different portions of one
and the same way, viz, Archiradi-marga or Devayana
which leads to Brahmaloka. Each Sruti gives us
something indicatory of the path and we have to
combine the diverse particulars.

Vaayvadhikaranam : Topic (Adhikarana) 2.

The departing soul reaches the deity of the year
and then the deity of the air.

V. 32 agwspgfaReiaamnag || ’

Vaayumabdaadavisheshavisheshaabhyaam 519.
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(The departed soul) of a knower of the Saguna
Brahman goes) from the deity of the year to the deity-

of the air on account of the absence and presence of
specification.

Vaayum : the deity of the air. Abdaat : from the deity of the
year.  Avisheshavisheshaabhyaam : because of non-specification

and specification, because it is stated in general in one Sruti and
in dctail in another.

The description of the path of the gods is.
continued.

This Sutra fixes the order of the stages. The
Kaushitaki Upanishad describes the path as follows.
“The Upasaka or the worshipper, having reached the
path of the gods comes to the world of Agni (fire) to
the world of Vayu (air), to the world of Varuna, to.
the world of Indra, to the world of Prajapati, and then
to the world of Brahma.” (Kau. Up. L. 3).

Now the world of Agni means the same as light, as.
both terms denote burning, and we, therefore, need

not with regard to them search for the order in which
they are to be combined.

Again the Chhandogya Upanishad describes the
path as follows. They reach the deity identified with
the light, from him to the deity of the day, from him:
to the deity of the bright half of the month, from him
to the deities identified with the six months of the
northern path of the sun, from them to the deity of the
year, from him to the deity of the sun, from him to the
deity of the moon, from him to the deity of the
lightning. (Chh. Up. V. 10. 1). Here Vayu is not.
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mentioned in the path beginning with light. There
is absence of specification.

In the Brihadaranyaka Upanishad Vayu is mentioned
before Aditya. “When the person goes away from this
world he comes to Vayu. Then Vayu makes room for
him like the hole of a wheel, and through it he mounts
higher, he comes to Aditya.” On account of this
specification which shows Vayu to come before Aditya,
Vayu must be inserted between the year and Aditya.
"We should conclude that the soul goes to Vayuloka
before going to the sun.

The Brihadaranyaka text Chap. V. 10. 1 fixes that
air comes immediately before the sun, because there
is regular order of succession. But as regards air
coming after the deity of fire there is no specification
but simply a statement “Having reached the path of
the gods he comes to the world of Agni, to the world
.of Vayu.”

The Vajasaneyins in their text record “From the
deities identified with the six months in which the
sun travels northwards he reaches the diety identified
with the world of the gods.” (Bri. Up. VI. 2. 15). Here
in order to maintain the immediate succession of the
deity identified with Vayu (air) and that identified
with the sun (Aditya) we must understand that the
-soul passes from the deity of the world of the gods to
the deity of air.

Again in the texts of Chhandogya and the
Brihadaranyaka the deity of the world of the gods is
«not mentioned in the former and the deity of the year
4in the latter. Both texts are authoritative. Both
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have to be included in the full description of the path.
As the year is connected with the months, the deity of
the year precedes the deity of the world of the gods.

Hence the sequence is Archis (rays), Ahas (day).’
Shuklapaksha (bright half of the month), six months,
year, the world of the gods, the world of Vayu, the
sun, the moon, the lightning, the world of Varuna,
the world of Indra, the world of Prajapati and the
world of Brahma.

Tadidadbikaranam : Topic (Adilikarana) 3.

After reaching the deity identified with lightning, the
soul reaches the world of Varuna.

iv. 33 afedisfiq agw: devqm
Taditodhi Varunah Sambandhaat 520.

After (reaching) the deity of lightning (the soul
teaches) Varuna, on account of the connection
(between the two). ’

Taditah adhi : after the deity of lightning. Varunah : (comes)
Varuna (rain-god). Sambandhaat : on account of connection.

The enumeration of the stations of the journey is
continued.

In the Chhandogya text we find, “From the sun to
the moon, from moon to lightning”. In the Kaushitaki
Upanishad we find “From Vayu (wind) to Varuna™.
Combining the two texts we have to place Varuna
after lightning, on account of the connection between

Bo S—24
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the two (lightning and Varuna). The broad lightnings
dance forth from the. womb of the clouds with . the
sound: of deep. thunder and then water falls down.
- “It lightens, it thunders, it .will zain.” (Chh. Up. VII.
11.1). Varuna is the god of. rain ,and lightning
precedes rain, :So after lightning comes Varuna.
After Varuna come Indra and Prajapati for there is
no other place for them. The Kaushitaki text alsc

puts them there. '

The complete enumeration of the stages of the path
of the gods i is as fo}lows first the de;ty of fire, then
the deity of the day, the 'deity of the' ‘bright half of
the 'month, the deities of the six months when. the sun
travels to the north, the deity of the year, the deity of
the world of gods, the deity of the air, the sun, the
moon, the deity of laghtmng., the . warld. of Varuna,
the world of Indra, the world of Prajapati, and
finally Brahmaloka. B

1 ‘» y

Aativaahikaadﬁi.karanam : Topic (Adhikarana) 4.

Light etc., referrved to in the text describing the path
of the gods mean deities identified with light
ete., who conduct the soul stage after
stage till Brahmaloka is reached.

~(Sutras :4-6) RS

IV. 3.4 anfamfga;ttaﬁggrqn .
| - 62L

Aatwaalnkaastallwgdqt - -
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(These are) deities conducting the 'soul -{on’ the
path of the gods), on accounr -ofi:indicatory marks to
that effect. [ PETE S P Goomantee

Aativaahikah © conductors;  déitic heonducting t:h'f" dv;‘fér‘t’td
soul. Tad-lingaat : on accountiof indicafory marks té that effect. -

The description of the' path of the gods is contmued

With regard to those begmmng thh Ixffht a doubt
arises whether they are marks of the road. or places of
enjoyment or conductors of the travelling souls.

The Poorvapakshin sayg ; Light and so oir.are marks
of the road, because the instruction has that character.
In ordinary life a man who wishes to go to a v1llage or
a town is told “Go from ' here -to. that - hill, from. there
to a banyan tree, from that.tree.to a river, from that
to a village, after that. you, will reach-the towr’. So
here also the text says, “From light to day, from day tc
the waxing half of the month”, etc.

Or clse light and so on may be viewed as places of
enjoyment. Because the text connects Agni apd so “on
with the “world”*"He comes to the world of Agni"
Now the term “world” denptes places of enjoyment . of
living beings, as when we say, “the world, of meny

“the world of fathers”, “the world Qf gods” 7 ,

Therefore, light and the rest are not, eondugt;prs,
Further they cannot be conductors as chey are thhpu;
intelligence. In ordmary hfe, mtelugent men .only are
appointed by the kmg to conduct traveﬂers over
difficult roads. ‘ .

The present'Sutra reffx’éés' thi,s' Thev mus,t be éhe
conductors.  They recelve the departed souls and
conduct them on their way to Brahmaloka. That
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conductors are meant here and not marks or places of
enjoyment is indicated by the text of the Chhandogya
which ends thus, “From the moon to the lightning.
Then a being who is not a man leads them to Brahman”.
(Chh. Up.IV.15.5; V. 10. 1). This text shows that
unlike the previous guides or conductors who were
more or less human, this particular guide or conductor
is not human in nature—"Amaanava”.

w

IV. 3.5 SAFqIETaRAS: (I
Ubhayavyaamohaattatsiddheh 522.

(That deities or divine guides are meant in these
texts, there are personal conductors) is established,
because both (i. e, the path and the traveller) become
anconscious.

Ubhaya : both (the path and the traveller). Vyaamohaat :
‘because of unconsciousness. Tat-stddheh : that is established.

This Sutra is an argument in support of Sutra 4.

The departed souls are not capable of guiding
themselves as their organs are withdrawn in the mind.
The light, etc., are without intelligence. Hence they
are equally incapable and cannot guide the souls.
Hence it follows that the particular intelligent deities
identified with the light, etc., guide the souls to
Brahmaloka. In ordinary life also drunken or senseless
people follow a road as commanded by others.

Again light and the rest cannot be taken for marks
of the path or road, because they are not always
-present.
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Further the departed souls cannot enjoy as their
organs are withdrawn into the mind. Hence light and
the rest cannot be worlds where they enjoy.

Although the wanderers or the departed souls do
not enjoy anything, the word “world” may be &xplained
on the ground that those worlds are places of enjoyment
for other beings dwelling there.

The conclusion, therefore, is that he who has
reached the world of Agni is led on by Agni and he whe
has reached the world ruled by Vayu is led by Vayu.

IV. 3.6 YT qa@=g_a: |
Vaidyutenaiva Tatastacchruteh 523.

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

Vaidyutena : by the (superhuman) guide connected with
lightning, by the superhuman being who takes Lis charge from
the god of lightning. Eva: alone, only, indeed. 7Tatah : from

thenle. Tatshruteh : that being known from the Sruti, as Sruti
states so, because of the Vedic text.

The discussion on the journey is continued.

From thence, i. e., after they have come to the
lightning they go to the world of Brahman, being led
through the worlds of Varuna, and the rest by the
person, not a man (Amaanava-purusha) who follows
immediately after the lightning. When they have
reached the place of lightning, a person, not a man,
leads them to the world of Brahma.” (Bri. Up.
VI 2. 15).
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~ Yaryna and the rest only favour the souls either by
ngtobstructing or helping them in some way.
Therefore, it is well -established that light and so
on,are the gods who act.as conductors or guards.

Kaaryaadhikaranam : Topic (Adhikarana) 5.

‘Fhe departed souls go by the path of gads to
' Saguné Brahman.

(Sutras 7-14)

G i -
IV. 3.7 %@ TERTE 799 |
Kaaryam Baadarimgya Gatyupaja‘teh ' 524.

" To the Karya Brahman or Hiranyagarbha or Saguna
Brahman (the departed souls are led) : (thus opines)
the sage Badari on account of the possibility cf its
being the goal (of their journey).

Kaaryam : the relative Brahman or Hiranyagarbha. Raadwieh s
the sage Baadari (holds). 4sya : His, Qati-tpapatteh : on account
of the possibility of being the goal.

A discussion is now taken up whether the soul is
conducted to the Nirguna Brahman or the Saguna
Brahman. ‘

In the previous Sutra the way was discussed.

Now from this ,Sutra onwards the discussion is
about the goal reached.

The Chhandogya text declares “Then a being who
is not a man (Amanava Purusha) leads them to
Brahman” (Chh. Up. V. 10. 1).
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'A doubt atises now whether the Brahman is the
Saguna Brahman or the Supreme Nirgura Brahman.
The opinion of the teacher Badari is that the person,
who is not a man, leads them to the lower qualified,
effected Brahman (Saguna or Karya Brahman);
because it is possible to go to that. . Because Saguna
Brahman which occupies a definite place, which has a
special abode and which is finite can be the goal of
a journey. But it is' not possible with respect to the
Nirguna Brahman which is Infinite and all-pervading.
‘With the Highest Nirguna Brahman on the other hand,
we cannot connect the ideas of one who goes, or
object of going or act of going ; because that Brahman
is present everywhere and is the inner Self of all.

v. 3.8 faafea=am

Visheshitatvaatcha , 525,

And on account of the qualification (with respect
to this Brahman in another text).

Visheshitateaat : because of being specified in Sruti, on account
of the qualification. Cka : and.

An argument in support of Sutra 7 is adduced.

Because the word Brahman is qualified by the word
‘lokan’.

“He leads them to the worlds of Brahman: in
‘these worlds of Brahman they live for ever and ever.”
(Bri. Up. VI. 2. 15). The plural number is not
possible with respect to the Supreme Infinite Brahman,
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while the plural number may be applied to the Saguna.
Brahman which may abide in different conditions. ’

IV. 3.0 @iy agsaese: ||
Saameepyanttu Tadvyapadeshah 526..

But on account of the nearness (of the Saguna
Brahman to the Supreme Brahman it is) designated as.
that (Supreme Brahman).

Saamccpyaat : because of the nearness or proximity. Tu : but.
Tad : that. Vyapadeshah : designation.
The argument in support of Sutra 7 is continued.

The word ‘tu’ ‘but’ sets aside any doubt that may
arise on account of the word ‘Brahma’ being used for
the Saguna Brahman in the Chhandogya text.

This Sutra says that this designation is on account
of the proximity of the Saguna Brahman to the
Supreme Brahman or the Absolute.

The manifested Brahman also can be called Brahman
asitisin the closest proximity to the Unmanifested
Para Brahman. The Para Brahman assumes absolutely
pure limiting adjuncts such as mind, etc, to become
an object of devotion and meditation, i. e, the lower
Brahman or Karya Brahman or Saguna Brahman.

IV. 310 HITAY ageqR0 GETA: AR ||

Kaaryaatyaye Tadadhyakshena Sahaatah Parama-
bhidhaanaat 827,
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On the dissolution of the Brahmaloka (the souls.
attain) along with the ruler of that world what is
higher than that (i. e, the Supreme Brahman) on
account of the declaration of the Sruti.

Kaaryaatyaye : on the dissolution of the Brahmaloka (Kaarya :
of the effect, i. e, the universe ; the relative Saguna Brahman).
Tad : of that. Adhyakshena : with the ruler-president, <. e.,
Hiranyagarbha or the four-faced Brahma. Sahu: with. Atah-
param : higher than that, 7. e., the Supreme Brahman. Abhidhaa-
naat : on account of the declaration of the Sruti.

The individual soul’s final absorption in the Para
Brahman or the Absolute is now stated.

The Poorvapakshin or the opponent says: If the
souls who go by the path of the gods reach the Saguna
Brahman, then how can statements like, “They who
proceed on that path do not return to the life of man”
(Chh. Up. IV. 15. 6) ; “For them there is no return
here” (Bri. Up. VI. 2. 15) ; “Moving upwards by that
a man reaches immortality” (Chh. Up. VIII. 6. 5), be
made with respect to them, as there can be no
permanency anywhere apart from the highest
Brahman ?

This Sutra declares that at the dissolution of
Brahmaloka the souls, which by that time have attained
knowledge, along with the Saguna Brahman attain
what is higher than the Saguna Brahman, i.e., Para
Brahman or the pure highest place of Vishnu. This
is called Kramamukti or successive (progressive)
liberation or release by successive steps. So the Sruti
texts declare.
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V. 311 &_= 1

Smriteschd 598.

And on account of the Smriti (texts suprorting
this view). '
~ Smriteh : on account of the statement of the Smriti, as Smriti
agrees with the view ; according to the Smriti, Cha : also, and.

An argument in support of Sutra 10 is adduced.

The view expressed in the preceding Sutra is
corroborated by Smriti also, “When the Pralaya has
come and when the first person (Hiranyagarbha) comes
‘to His end, then they all, together with Brahman. with
purified minds enter the highest place.”

The above are the Siddhanta Sutras. The final
conclusion (Siddhanta), therefore is that the going of
the souls of which scripture speaks, has for its goal
‘the Karya Brahman or Saguna Brahman.

The Poorvapaksha is stated in Sutras 12-14.

¢ N\
. 312 o€ Sfafadegar
Param Jaiminirmukhyatvaat 529,

To the highest (Brahman) (the souls are led) ;
Jaimini opines, on™account of that being the primary
meaning (of the word ‘Brdhman’).

Param : The Supreme (Brahman). Jaiminih : the sage Jaimini
(opines or hblds). Mrkhyatvaat : on account of that being the
-primary meaning (of the word ‘“‘Brahman”’),
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Sutras 12-14 give a prima facie view of the matter.
An objection to Sutra 7 .is addvuced by presenticg an
opposite view.

Jaimini i of opinion that the word ‘Brahman’ in the
‘Chhandogya text “He leads them to Brahman™ refers
to the highest Brahman, as that is the primary meaning
of the word. o

IV. 313 XA 1)
.Darshanaatcha 530.
And because the Sruti declares that.

Darshanaat : on account of the Sruti texts, Cha : and, al=o.
‘An argument in support of Jaimini is adduced.

The text “Going upwards by that he reaches
immortality” (Chh. Up. VIII. 6. 6) (Katha Up. II. €. 16)
declares that immortality is attained by going. But
immortality is possible only in the Supreme Brakman,
not in the Saguna Brahman, because the latter 1s
transitory. So scripture says, ‘where one sees
something else, that is little, that is mortal.” (Chk. Up.
VIL 24. 1).

According to the text of the Kathopanishad also
the going of the soul is towards the Supreme Brahman.
The Soul which passes out of the body ly the
Sushumna Nadi reaches immortality. This ccn be
a;tained, only in the Supreme Brahman. ’

IV. 314 a9 %14 sfag=afwata: |
Na Cha Kaarye Pratipattyabhisandhih 531.
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And the desire to attain Brahman cannot be with
respect to the Saguna Brahman.

Na: not. Cha: and. Kaarye: in the Saguna Brahman,.
Pratipatti : realisation of Brahman. Abhisandhih : desire.

(Pratipatti-abhisanihih : the desire to attain or realise
Brahman). '

The argument in support of Sutra 12 is continued.

“I enter the hall of Prajapati, the house” (Chh. Up..
VIIL 14. 1), cannot have the lower or Saguna Brahman.
for its object. This desire to enter the “hall” or “the
house” cannot be with respect to the Saguna Brahman.
It is appropriate with regard to the Highest Brahman
(Para Brahman). Because the immediately preceding
passage intimates “And that within which these (names.
and forms) are contained is Brahman.” The passage
“I am the glory of the Brahmanas” represents the soul
as the self of all”’. ‘Glory’ is a name of the Supreme:
Brahman. “There is no likeness of him whose name is
great Glory” (Vaj. Sam. XXXII. 3). Here the Supreme:
Brahman is referred to.

Sutras 12-14 give the view of the Poorvapakshin or
the opponent, against what has been said in Sutras 7-11..
The arguments of Sutras 12-14 are refuted thus :

The Brahman attained by those who go by the path
of the gods (Devayana) cannot be the Supreme Brahman
(Nirguna Brahman). They attain only the Saguna.
Brahman. Para Brahman is all-pervading. He is the
Inner Self of all. He cannot be attained as He is the:
Innermost Self of everyone.

We do not go to what is already reached. Ordinary
experience rather tells us that a person goes to
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:something different from him. Journey or attainment
is possible only where there is difference, where the
attainer is different from the attained.

The Supreme Brahman cannot be assumed to possess
any differences depending on time, or space or anything
-else and cannot, therefore, become the object
of going.

In the realisation of the Supreme Brahman the veil
of ignorance is removed and the seeker knows his
-essential divine nature. He realises his identity with
the Supreme Brahman. When the ignorance is removed
Brahman manifests itself. That is all. There is no
£oing or attaining in such a realisation.

But the attainment of Brahman spoken of in the
texts connected with the path of the gods is not merely
the removal of ignorance but actual.

The passage “I enter the hall of Prajapati, the
house”, can be separated from what precedes and be
connected with the Saguna Brahman.

The fact that Chh. Up. VIII. 14-1 says “I am the
glory of the Brahmanas, of the kings” cannot make it
refer to the Nirguna Brahman, because the Saguna
Brahman can also be said to be the self of all, as we
find in texts like “He to whom all works, all desires
belong” (Chh. Up. IIL 14. 2).

The reference to the journey to Brahman which
belongs to the realm of relative or qualified knowledge
in a chapter which deals with the Highest Knowledge
is only by way of glorification of the latter.

For all these reasons the view of Badari as set forth
in Sutras 7-11 is the correct one.
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Aprateekaalambanaadhikaranam ; T oﬁic (Adhikarana) 6.

Only those who have ‘taken recourse to the worship of
Brahman without a symbol attain Brakmaloka.

(Sutras 15-16)

IV. 3.15 SIqalHI@eqAreATala aIz0am SqTIEeI-
g |

Aprateelaalambanaannayateeti Baadaraayana Ubhag-
yatheadoshaattatkratuscha 532,

Padarayana holds that (the superhuman being) leads
(to Srahmaloka only) those who do mnot take recourse
to a symbol ‘of - Brahman in their meditation ; there
being no fault in the two-fold relation (resulting from
this opinion) and (it being construed on the doctrine)
as is the meditation on that (i. e., Brahman) so does
one become. ' '

Aprateckaalambanaat : Th(J'Sc who do not have recouric to the
svmbols for the meditation of Brahman. Nayati: (the super-
hurman  being)  leads or ‘takes; Iti Baadaraayanali : o says
Badarayana. Ubhayathaa : both ways. Adoshaat . there being
no deiects, Cha :and.  Tat-kratuh : as is the meditation on that,
(s0 dses nne become).  Cha @ and.

The discussion commenced in Sutra 6, whether the
soul iz taken to the Supreme Brahman or the Saguna
Brahman is concluded in this and the following Sutra.

A doubt here arises whether all worshippers of the
Saguna Brahman go to Brahmaloka 'being led by .the
superhuman being mentioned in Chh. Up. IV. 15. 5 or
only some of them ?
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. The Poorvapakshin or the ¢oppanent, maintaias that-
all go to Brahmaloka wharever may be their Upasana.

This Sutra declares that only those worshippers of
the Saguna Brahman who do not take recourse to
any symbol in their meditation on Brahman go there.
This is the opinion of the teacher Badarayana. This,
howevbr, does not contradict what is said in IIL. 3. 31
if we understand that by “all” is meant all those
worshippers who do not take recourse to any symbol
in their meditation on Brahman.

Only Brahma Upasakas are taken by the Amanava
Purusha to Brahmaloka. The form of meditation
governs the result. In the case of symbols like the
Salagrama stone, there is no feeling that it itselt is
Brahman. No doubt in the case of Panchagnl-Vldj,a,
the Sr.ti says that the worshipper is led to Brahmalpka.
But we cannot extend the result to the worshippers of
external symbols where there is no direct scriptural
staternent, we have to understand that only those who
meditate on Brahman go to Brahmaloka, not others. ‘

He whose meditation is fixed on Brahman reaches
Brahrialoka. This view is supported by Sruti and
Smriti. “In whatever form they medxtate on Him,
that they become themselves.” In the case of symbols
on the other hand, the meditation is not fixed on
Brahman, the Symbol bemg the chief. element in. the
meditation. Henqe tlpe worshlpper coes not attam
Brahmaloka. e

V. 316 fa3d 9 qu%i u

Vishesham Cha Darshayati 533, .

. .
! . e
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And the scripture declares a difference (in the
«case of meditations on symbols).

Visheshaam : difference. Cha : and. Darshayati : the scripture
declares.

An argument in support of the conclusion arrived
.at by Badarayana, is adduced here.

With reference to the meditations on symbols such
as name and so on, that occur in Chhandogya
Upanishadic texts, the Sruti speaks of different results
according to the difference in the symbols. “One who
meditates upon name as Brahman becomes independent
so far as name reaches.” (Chh.Up. VII. 1. 5). “One
who meditates upon speech as Brahman becomes
independent so far as speech reaches.” (Chh Up.
VIIL 2. 2).

Now the distinction of rewards is possible because
.the meditations depend on symbols, while there could
‘be no such difference in results, if they depended on
‘the one non-different Brahman.

Hence it is quite clear that those who use symbols
for their meditation cannot have the same reward as
others. They cannot go to Brahmaloka like those who
meditate on the Saguna Brahman.

Thus ends the Third Pada (Section 3) of the Fourth
Adhyaya (Chapter IV) of the Brahma Sutras
or the Vedanta Philosophy.



CHAPTER IV

Section 4

INTRODUCTION

The attainment of Brahmaloka by the worshippers
of the Saguna Brahman has been treated in the last
section. This section deals with the realisation of the
Highest Brahman by its worshippers.

SYNOPSIS

Adhikarana I : (Sutras 1-3) The released soul does
not acquire anything new but merely manifests itself in
its true nature.

Adhikarana II : (Sutra 4) determines that relation
iin which the released soul stands to Brahman is that of
Avibhaaga, non-separation.

Adhikarana III : (Sutras 5-7) discuss the charac-
teristics of the soul that has attained the Nirguna
Brahman. According to Jaimini the released soul,
when manifesting itself in its true nature, possesses the

B. S—25
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attributes which in Chh. Up. VIIL 7-1 and other places
are ascribed to Brahman, such as Apahatapapmatva
(freedom from sin), Satyasankalpatva (true volition)
and Aiswarya (Omniscience) etc.

According to Audulomi the only characteristic of
the released soul is Chaitanya or pure intelligence.

According to Badarayana the two views can be
combined. The two views describe the released soul
from two different standpoints, viz., relative and
transcendental and so there is no contradiction between.
the two. '

Adhikarana IV : (Sutras 8-9) The soul which has
attained the Saguna Brahman effects its desires by
mere will.

Adhil:arana V ; (Sutras 10-14) A released soul which:
has attained Brahmaloka can exist with or without a.
body according to its liking.

Adhikarana VI : (Sutras 15-16) The released soul
which has attained the Saguna Brahman can animate
several bodies at the same time.

Adhil.arana VII : (Sutras 17-21) The released soul
which has attained Brahmaloka has all the Lordly
powers except the power of creation etc. There is no
return to this world for these released souls.
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Sampadyaavirbhaavaadhikaranam : Topic (Adhikarana) 1.

The liberated soul does not acquire anything new buk
only manifests its essential or true nature.

(Sutras 1-3)

V. 41 @eqafqata: & JEEE |
Sampadyaavirbhaavah Svena Shabdaat ' '534..

(When the Jiva or the individual soul) has attained
(the highest light) there is manifestation (of its own
real nature) as we infer from the word “own”.

Sampadya : having attained. Aawvirbhaaval : there is manifes-
tation. Svena shabdaat : from the word “‘own’’.
(Svena : by one’s own. Sabdaat : inferred from the word).

The Chhandogya text says “Now this serene and
happy being, after having risen out of this body and
having attained the highest light, manifests itself by its.
own nature.” (Chh. Up. VII. 12. 3).

The Poorvapakshin or the opponent holds that the
Jiva or the individual soul which has freed itself from
identification with the three bodies attains emancipation:
after realising Brahman. Release also is a fruit like
other fruits, e. 9. Swarga or heaven. Manifestation.
means as ‘much as origination. Liberation was not a
pre-existent thing. It is something -that is newly
acquired like heaven, as the word “reaches” in the
text clearly indicates: Therefore emancipation is
something new that is acquired by the individual soul.
If the manifestation took place only through the self’s
-own nature, it would alteady appear in the Self's former
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states, because a thing’s own nature is never absent
from it.

The present Sutra refutes this view and says that
the word “own” indicates that emancipation was a
pre-existent thing. The individual soul manifests its
own, true, essential divine nature which was so long
covered by ignorance (Avidya). This is his' attainment
of the final beatitude or release. It is certainly nothing
that is newly acquired.

IV. 12 g&: Sfaamm
Muktah Pratijnaanaat 5365.

(The Self whose true nature has manifested itself
is) released ; according to the promise (made by
'scripture).

Mulktah : the liberated one, released, freed. Pra ¢jnaaaat : from
the promise.

The previous Sutra is further elucidated.

Emancipation is a cessation of all bondage and not
‘the accession of something new, just as health is merely
the removal of illness and not a new acquisition.

If release is nothing new that is acquired by the
individual soul, then what 1is its difference from
bondage ? The Jiva was stained in the state of bondage
by the three states, i. e., the state of waking, dreaming
and dreamless sleep. According to Chhandogya
Upanishad 9-11, “It is blind™ *it weeps as it were” “it

goes to utter annihilation”. It imagines itself to be
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fintte. It identifies itself with the illusory vehicles or
Upadhis and experiences pleasure, pain, joy and sorrow.
After self-realisation it realises its true nature which
is absolute bliss. It is freed from all erroneous notions
and misconceptions. It is freed from Avidya or
ignorance and its effects. It is perfect, free, independent.
This is the difference.

Annihilation of ignorance is salvation. Eradication
of all erroneous notions or misconceptions is liberation.
Destruction of the veil of ignorance, that separates the
individual soul from the Supreme Soul is emancipation
or the final beatitude.

But how is it known that in its present condition
the soul is released ? On account of the promise made
in the scriptures, says the Sutra.

The Chhandogya Upanishad says, “I will explain
It to you further.” (Chh. Up. VIII. ©. 3, VIIL 10. 4,
VIIL 11. 3). Here the Sruti proposes to expound lthat
Self which is free from all imperfections. It begins
thus, “The Self which is free from sin” (Chh. Up. VIII.
7.1). “It being without the body, is not touched by
pleasure and pain.” (Chh. Up. VIIL. 12. 1), and
conclules “By his own nature he manifests himself.
That is the highest person. The serene being rises
above its body, reaches the highest light and appears
in its own true nature.” (Chh. Up. VIIIL. 12. 3).

IV. 43 3ATHT 9FHI00 |

Aatnaa Prakaranaat ‘ 53¢
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(The light into which the individual soul enters is)
the supreme self ; owing to the subject matter of the
<hapter.

Atmaa : the supreme self. Prakaranaat : on account of the
subject matter of the discourse or context.

This Sutra says that the individual soul recovers
this own Self (the Supreme Self) as stated in Sutra 1.

The Poorvapakshin or the opponent holds : How
can the soul be called “liberated” considering that the
clause “having entered into the highest light” speaks
of it as within the sphere of what is a mere effect ?
Because the word “light” in common parlance denotes
physical light. No one who has not transcended
beyond the sphere of effects can be liberated, as
whatever is an effect is tainted with evil.

We reply: this objection is without force. It
cannot stand : for in the passage referred to in the
Chh. Up. VIIL 3. 4 the word “light” denotes the Self
supreme, in accordance with the subject matter of the
chapter and not any physical light.

The word “Jyotih™ (light) in the passage refers to
the Atma which is described as sinless, undecaying and
deathless (Ya Atma Apahatapipma Vijaro Vimrityuh)
(Chh. Up. VIIL 7. 1).

Woe, therefore, may not all at once pass over to
physical light, incurring thereby the fault of abandoning
the topic under discussion and introducing a new one.

The word “light” is also used to denote the Self
in the texts like “The gods meditate oa the immortal
light of all iights as longevity” (Bri. Up. IV.4.16).
We have discussed this in detail under I. 3. 40.
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Avibhaagenadrishtatvaadhikaranam : Topic (Adhikarana) 2.

The released soul remaing inseparable from the
Supreme Soul.

V. 4.4 SfFw@a =g |
Avibhaagena Drishtatvaat 537.

(The Jiva in the state of release exists) as
inseparable (from Brahman), because it is so seen from
the scriptures.

Avibhaagena : as inseparable. Drishtatvaat : for it is so seen
from the scriptures.

A doubt arises whether the individual soul in the
state of emancipation exists as different from Brahman
or as one with and inseparable from It.

The present Sutra d>clares that it exists as
inseparable from Brahman, because the Sruti texts
declare so. “Thou art That, Tat-Twam-Asi” (Chh.
Up. VI.8. 7). “Aham Brahma Asmi, ] am Brahman”
(Bri. Up. L. 4. 10). “Where he sees nothing else”
(Chh. Up. VII. 24. 1). “Being but Brahman, he is
merged in Brahman” (Bri. Up. IV. 4. €). All these
Sruti passages declare that the emancipated soul is
identical with Brahman.

Such passages as “Just as pure water poured into
pure water remains the same, thus O Goutama, is the
self of a thinker who knows.” (Katha Up. 1I. 4. 15),
whose object is to describe the nature of the released
soul, declare that there is non-separation only. The same
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follows from the comparisons of the soul entering
Brahman to rivers falling into the sea.

Passages which speak of difference have to be
explained in a secondary sense, expressing non-separation
or unity.

Braahmaadhikaranam : Topic (Adhikarana) 3.

Characteristics of the soul that has cattained the
Nirguna Brahman.

(Sutras 5-7)

V. 45 s o Afafasg=aranzsa: |

Braahmena Jaiminirupanyaasaadibhyah 538.

(The released soul exists) as possessed of (the
attributes of Brahman; (thus) Jaimini (opines) on
account of the reference etc.

Braahmena : as possessed of the attributes of Brahman.
Jaiminih : Jaimini (holds). Upanyaasaadibhyak : on account of
the reference etc.

The view of the sage Jaimini is stated in this
connection.

It has been stated that the released soul attains
Brahman. Brahman has two aspects, wviz., one the
unconditioned aspect as pure consciousness and the
other as described in the Chhandogya Upanishad VIII.
7.1: “The Atman which is free from evil, undecaying,
undying, free from sorrow, hunger and thirst, with true
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desires (Satyakama) and true volitions (Satya
Sankalpa).

A doubt arises now, which aspect does the released
soul attain ? Jaimini maintains that the liberated soul
attains the conditioned aspect. Why ? Because this is
known from reference to the nature of the self as being
such in the text cited. The qualities of Omniscience
and Omnipotence are mentioned. Hence Jaimini
opines that the released soul attains the conditioned
aspect of Brahman.

V. 1.6 fafaesmdn agr@saRagata: |

Chititanmaatrena Tadaatmakatvaadityaudulomih 535.

(The released soul exists) solely as pure conscious-
ness or Intelligence, that being its true nature or
essence ; thus Audulomi (thinks).

Cl/*tasunaatrena : solely as pure consciousnessness.  (Tanmaa-
trena : solelv). Tadaatmakatvaat © that being its truc nature or
essence. Jti: thus, so. Audulomih : Audulomi (thinks).

The view of the sage Audulomi is stated in this
conneaction.

This Sutra gives another view about the state of
emancipation. This is the view of the sage Audulomi.
Audulomi says that it is the realisation of the soul’s
essential nature as pure Chaitanya (knowledge.
consciousness or intelligence). The soul is solely of
the nature of Pure Consciousness. It exists as such in
the state of release.
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This conclusion will also agree with other scriptural
texts such as Bri. Up. IV. 5. 13: “Thus this Self has
neither inside nor outside, but is altogether a mass of
knowledge.

Although the text enumerates different qualities
such as freedom from sin, etc., these qualities rest only
on fanciful conceptions due to difference of words;
because what the text intimates is only absence in
general of all qualities such as sin and the rest.

1V, 47 QIAITETET EATE A @ 1)

Evamapyupanyaasaat Poorvabhaavaadavirodham
Baadaraayanah 540.

Thus also, on account of the existence of the former
qualities, admitted owing to reference and so on, there
is no contradiction (between the two) ; (so thinks)
Badarayana.

Evam : thus. Api: even. Upanyaasaat: on account of
reference. Poorvabhaavat : owing to attribution of the properties
mentioned before. Avirodham : there is no contradiction. Beada-
raayanah : Badarayana (thinks).

The author's own view 1s now stared.

Badarayana reconciles both and says that the
affirmation of the divine attributes of Omniscience
and Omnipotence is from the point of view of God's
nature when the soul is bound, while the affirmation
of the soul's nature as pure knowledge is from the
point of view of its released state.
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Although it be admitted that intelligence only
‘constitutes the true nature of the Self, also the former
mnature, i. e., lordly power like that of Brahman, which
is intimated by reference and the rest is with a view
to the world of appearances not rejected. Hence there
is no contradiction. This is the opinion of the teacher
Badarayana.

Sankalpaadhikaranam : Topic (Adhikarana) 4.

The soul which has attained the Saguna Brahman
effects its desires by mere will.

(Sutras 8-9)

IV. 48 |gENIT g oL 1 |l

Sankalpaadeva Tu Tatchruteh 541.

But by mere will (the liberated souls attain their
purpose ), because scriptures say so.

Sanlalpaat : by the exercise of will. Eva : only. Tu: but.
Tat-shruteh : because Sruti says so.

The powers and privileges which a liberated soul
acquires are stated here.

In the meditation on Brahman within the heart
we read as follows: “If he desires the world of the
fathers (Pitriloka) by his mere will they come to him."
(Chh. Up. VIIL 2. 1).

A doubt here arises whether the will alone is the
-cause to get the result, or the will joined with some
other operative cause.



396 BRAHMA SUTRAS

The Poorvapakshin holds that although scripture-
says “by his mere will” some other cause must be
supposed to co-operate as in ordinary life. Because,
as in ordinary experience the meeting with one’s father
is caused by one’s will, and in addition by the act of
going and so on, so it will be in the case of the
liberated soul also.

This Sutra says that by mere will the result comes,
because the Sruti so declares. If any other cause were
required, the direct scriptural statements “by his will
only” would thereby be contradicted.

The will of the liberated soul is different from the
will of ordinary men. It has the power of producing
results without any operative cause.

IV. 49 ¥q oy I=arfaqfa: ||
Ate Eva Chaananyaadhipatil 542.

And for this very same reason (the released soul is)-
without another Lord.

Ate eca: for the very rcason, therefore, so. Cha: and.
Ananyaadhipatih ; without any other Lord.

The previous topic is continued.

For this very same reason, i. e., owing to the fact
of the will of the released person being all-powerful,
he who knows has no other Lord over himself.
Because not even an ordinary person when forming.
wishes, will, if he can help it, wish himself to be
subject to another master. Even in this world no one
could willingly have master to Lord over him.
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Scripture also declares that a released soul is master
‘of himself. “For them there is freedom in all worlds.”
-(Chh. Up. VIIL 1. 6).

Abhaavaadhikaranam : Topic (Adhikarana) 5.

A liberated soul who has attained Brahmaloka
can exist with or without a body according
to his liking.
(Sutras 10-14)

IV. 410 =ra1d argfiueg gaq il
Abhaavam Baadariraaha Hyevamn 543.

There is absence (of body and organs, in the case
.of the liberated souls) (asserts) Badari, for thus
scripture says.

Abhaavam : absence (of body and organs), Baadarih: the sage
Badari (asserts). Aaha : (the Sruti) says, H¢: because. Evam :
“thus.

There follows a discussion whether the liberated
soul possesses a body or not.

The passage “By his mere wish the fathers rise”
-shows that the liberated soul possesses a mind, whereby
he wills. A doubt arises whether he possesses a body
.and the organs.

The teacher Badari says that he does not, because
the scripture declares so, “And it is by means of the
mind that he sees the desires and rejoices” (Chh. Up.
WVIIL 12. 5). This clearly indicates that he possesses
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only the mind and not the organs, etc. There are
neither body nor sense organs in the state of
emancipation.

V. 411 Wid SffRsemaaaE

Bhaavam Jaiminirvikalpaamananaat 544,

Jaimini (asserts that the liberated soul) possesses
(a body and the organs) because the scriptures declare:
(the capacityon the part of such a soul to assume)
various forms.

Bhaavam : existence, Jaiminih: Jaimini (l;olds). Vikalpaa-
mananaat : because the scripture declares (the capacity to assume)

divine forms,
(Vikalpa : option, diversity in manifestation. Aamananaat :

from statement in Sruti).

A contrary view to Sutra 10 is adduced.

The tecacher Jaimini is of opinion that the liberated:
soul possesses a body and organs as well as a mind.
The Chhandogya Upanishad declares “He being one:
becomes three, five, seven, nine.” (Chh. Up. VII. 26. 2).
This text says that a liberated soul can assume more-
than one form. This indicates that the released soul.
possesses besides the mind, a body and the organs.

IV. 412 ZIENEAZAARTE TRUAMNSA: 1|

Dyaadashaahavadubhayavidham Baadaraayanotah 5i15.

For this reason Badarayana opines that the released
person is of both kinds as in the case of the twe]ve
days’ sacrifice.
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Draadashaahavat : like the twelve days' sacrifice. Ubhayavi--
dhan : (is) of both kinds. Baadaraayanah : Badarayana (thinks).
Atah : so, therefore, from this, from this very reason.

A decision is given on the conflicting views noted:
above.

Badarayana : affirms from the twofold declarations.
of the two scriptures that a liberated soul who has.
attained Brahmaloka can exist both ways, with or
without a body, according to his liking. It is like the
twelve days' sacrifice, which is called a Satra as well.
as an Ahina sacrifice.

IV. 413 JEA1Y Geeaqgaas: 1)
Tanvabhaave Sandhyavadupapatteh 546,

In the absence of a body (the fulfilment of desires.
1s possible) as in dreams, as this is reasonable.

Tanrabhaave : in the absence of a body. Sandhyavad : just as.
in drcams (which stand midway between waking and deep slecp),
Upapatteh : this being reasonable.

An inference is drawn from the conclusion arrived.
at in Sutra 12.

When there is no body or sense-organs, the wished
for objects are experienced by the liberated souls just
as embodied persons experience joy in dreams.

IV. 414 WA JAAEA N
Bhaave Jaagradvat 547.

When the body exists (the fulfilment of desires is)
as in the waking state,
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Bhaave : when the body exists. Jaagradvat : just as in the
waking state.

Where then are the body and sense organs, the
wished for objects are experienced by the liberated
souls, just as embodied persons experience joys in the
‘waking state.

Pradeepaadhikaranam : Topic (Adhikarana) 6.

The liberated soul which has atteined the
Saguna Brahman can animate several
bodies at the same time.

(Sutras 15-16)

. 415 FEqEqIneEd & gxa |

Pradeepavadaaveshastathaa Hi Darshayati 548,

The entering (of the released soul into several
-bodies) like (the multiplication of) the flame of 2 lamp
because thus the scripture declares.

Pradeepavat : like the flame of a lamp. Aaveshah : eatering,
animating. Tathaa ; thus, so. H:: because. Darshayati: the
scripture shows (or declares).

This Sutra shows the possibility for the liberated
soul of simultaneously possessing several bodies other
“than his own.

In Sutra 11 it has been shown that a released soul
can assume many bodies at the same time for

-enjoyment.
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A doubt arises whether the bodies which the
released create for themselves when rendering them-
selves threefold and so on are soulless like wooden
figures or animated by souls like the bodies of men.

The Poorvapakshin maintains that as neither the
soul nor the mind can be divided, they are joined with
one body only, while other bodies are soulless. Other
bodies are lifeless puppets. Enjoyment is possible only
in that body in which the soul and mind exist.

This Sutra refutes this view and says, “Like the
‘flame of a lamp in their entering” i. e., just as the one
‘flame of a lamp can enter into different wicks lighted
from it, the released soul, although one only,
multiplies itself through its lordly power and enters
into all these bodies. It creates bodies with internal
organs corresponding to the original internal organs
and being limited by these divides itself as many.
Therefore, all the created bodies have a soul which
renders enjoyment through all of these bodies possible.
Scripture declares that in this way one may become
many. “He is onefold, he is threefold, fivefold, seven-
fold” (Chh. Up. VII. 6. 2).

The Yoga Shastra also makes the same affirmation.

IV, 416 EEGIEIREREIIURIAIRESE £ 11

Svaapyayasampatiyoranyataraapekshamaavishkritam

Hi ’ 549.

(T he declaration of absence of all cognition is made)

ihaving in view either of the two states, viz., deep sleep
B. S——26



402 BRAHMA SUTRAS

and absolute union (with Brahman), for this is made
clear (by the scriptures).

Svaapyayasampattyoh ; of deep sleep and absolute union (with.
Brahman). Anyataraapeksham : having in view either of these
two. Aavishkritam : this is made clear (by the Sruti). Hi:
because. i

(Svaapyaya : deep sleep. Anyatara : either, any one of the two.
Apeksham : with reference to, with regard to).

The range of knowledge of the liberated soul is now
discussed.

The Poorvapakshin or the opponeat holds: How
can lordly power, enabling the released soul to enter
into several bodies and enjoy be admitted it we consider
the different scriptural texts which declare that the
soul in that state has not any specific cognition ? e. g,
“What should one know and through what ?”” (Bri Up.
II. 4. 14). “But there is not the second thing separate
from it which it can know” (Bri. Up. IV. 3. 30).
“It becomes like water, one, witness and without a
second.” (Bri. Up. IV. 3. 32).

This Sutra says that these texts refer either to the
state of deep sleep or to that of final release in which
the soul attains absolute union with the Nirguna
Brahman.

Those passages on the other hand, which describe
lordly power refer to an altogether different condition.
which like the heavenly world, is an abode where
knowledge of Saguna Brahman produces its results.

We have been discussing in the previous Sutras
about one who has not attained absolute union with
Nirguna Brahman but only Brahmaloka. There is.
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cognition in Brahmaloka. There is enjoyment also as
in heaven. The difference between heaven and
Brahmaloka is that one does not return to this world-
from Brahmaloka whereas one returns to this universe
from heaven when the results of his virtuous deeds
have been exhausted.

Jagadvyaapaaraadhikaranam : Topic (Adbikarana) 7.

The liberated soul which has attained Brahmaloke
has all the lordly powers except the
power of creation.

(Sutras 17-22)

IV. 417 SOGIYRAS SHFonEatiEasam |

Jagadvyaapaaravarjam  Prakaranaadasannihita-
tvaatcha ' 550.

(The liberated soul attains all lordly powers)
except the power of creation, etc., on account of (the
Lord being) the subject matter (of all texts where
creation etc., are referred to) and (the liberated souls)
not being mentioned (in that connection).

Jag.dvyaapaaravarjam : except the power of creation, etc.
Prakaranaat : (on account of the Lord being) the subject matter,
because of the gcncral topic of the chapter. Asannihitatrnat: on
account of (liberated souls) not being ment:om,d on account of
non-proximity. Cha : and.:

(Jagad : world. Vyaapaara : creation, etc. Varjam : excepted).

The limitations of the teleased souls’ power are
stated here.’ ‘ )
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A doubt here presents itself whether those who
through meditation on the Saguna Brahman enter
Brahmaloka possess unlimited lordly power or power
limited to some extent.

The Poorvapakshin maintains that their powers
must be unlimited, because we meet with texts such
as “They can roam at will in all the worlds” (Chh. Up.
VII.25.2; VIIL 1. 6). “He obtains self-lordship”
(Tait. Sam. L 6. 2). “To him all the gods offer
worship.” (Tait. Sam. I. 5. 3). “For him there is
freedom in all worlds” (Chh. Up. VIIL 1. 6).

This Sutra says that the liberated souls attain all
lordly powers such as Anima, rendering oneself of
atomic size, etc., except the power of creation, etc.
Creation, preservation and destruction, on the other
hand can belong to the everlastingly perfect Lord only.
Why so ? Because the Lord is the subject matter of all
the texts dealing with creation, etc., while the released
souls are not mentioned at all in this connection.

Further, this would lead to many Ishwaras. If they
have the power of creation of the universe they may
not be of one mind. There may be conflict of wills
with respect to creation, etc. One may desire to
create, and another to destroy. Such conflicts can
.only be avoided by assuming that the wishes of one
should conform to those of another and from this it
follows that all other souls depend on the highest
Lord | 4
Hence the powers of the released souls are not
absolute but limited and are dependent on the will of

the Lord.
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IV. 418 gSangRynizfa sSwfasiEmneesae: |

Pratyakshopades haaditi Cheﬁnaddhikanrikamandala-
sthokteh ' 651.

If it be said that the liberated soul attains absolute
powers on accaunt of direct teaching of the scriptures,
we say no: because the scriptures declare that the
liberated soul attains Him who entrusts the sun, etc..
with their offices and abides in those spheres.

Pratyakshopadeshaat : on account of direct teaching. ItZ: so,
thus. Chet : if (Iti chet : if it be said). Na: not. Aadhikaarika-
mandalasthokteh * because the scripture declares that the soul
attains Him who entrusts the sun, etc.,, with their offices and
abides in those spheres.

(Aadhikaarika : the master of a world, a world-ruler. Manda-
lastha : existing in spheres, <. e., those abiding in the spheres, of
those entrusted with the s pecial functions. Ukteh : as it is clearly
stated in Sruti).

An objection to Sutra 17 is raised and refuted.

This Sutra consists of two parts. namely an objection
and its reply. The objection portion is, “Pratyakshopa-
deshaat” ; the reply portion is “Naadhikaarikamandala-
sthokteh”.

“He becomes the Lord of himself “Aapnotr
Swaaraajyam” (Tait. Up. I. 6). From the direct
teaching of the Sruti the Poorvapakshin or the opponent
maintains that the limited soul attains absolute
powers. S

This present Sutra refutes this and says that his
powers depend on the Lord, because the text cited
further on says, “He attains the Lord of the mind, the
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Lord who dwells in' sphetes! like the sun, etc., and
-entrusts the sun, etc., with offices.

. Therefore, it is quite clear from this latter part of
the text that the liberated soul obtains its powers from
the Lord and depends on Him. Hence its powers are
not unlimited. He attains powers as the gift of the
Supreme Lord who is in the sun, etc., and who bestows
the function of controlling, the orb of the sun, on
the sun-God.

1Iv. 419 faermaia g o & feafane
Vikaaraavarti Cha Tathaa Hi Sthitimaaha 552.

And (there is a form of the Supreme Lord) which
is beyond all created things (because so the scripture
declares (His) existence (in a two-fold form unmanifest
and manifest). ‘

Vikaaraavarti : which is beyond all effected things, becomes
incapable of transformation by birth, decay, death, etc. Cha : and.
Tathaa : so. Hi: because. Sthitem : status, condition, existence.
Aaha : (Sruti) declares.

The description of the status of the liberated soul
is continued.

According to scripture, there is also'an internal form
of the Supteme Lord, 'which.does not abide in effects.
He is not only the ruling soul of the spheres of the sun
and so on which lie within the sphere of what is’
effected.

The text declares this abiding in 'a two-fold form
as followst “Such is the 'greatness of 'it'; greater than
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chat is the Purusha ; one foot of Him s all 'beings’
His other three feet are what ‘is immortal ‘in heaven.”
(Chh. Up. IIL 12. 6). :

This text intimates that the hxghest Lord abides in
two forms, the transcendental and the relative,

He who meditates on the Lord in His relative aspect
does not attain the transcendental aspect. He who
worships the Lord as having form cannot attain the
formless Brahman, because of the law of' proportion of
fruit to desire. The Sruti declares “As one meditates
upon That, so he becomes.” :

As the meditator on the relative aspect’ of ‘the Lord
is unable to comprehend it fully, he attains only limited

powers and not unlimited powers liké the Lord
Himself. ‘

¢ a L, '
IV. 420 TN & TAGITIATA ||
Darshayataschaivam Pratyakshaanumaane 553.

And thus perceptxon and inference show.

Darshayatah : thcy both show. Cha : an‘d." Evam thu;.
Pratyakshaanumaane : Pratyaksha and Anumana, perception and
inference. i ‘

This Sutra declares that the transcendental aspect
of the Lord is established by both the Sruti and the
Smriti. Sruti and Smriti both declare - that the highest

light does not abide within effected thing, “The sun
does not shine there, nor the moon and the stars, nor
these lightnings and much less this fire.” (Mu. Up.
IL. 2. 10). “The sun does not lllumine it, nor the
moon, nor fire." (Bhagvad Gita : XV. 6). '
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V. 421 WWwEarafege 1)

Bhogamaatrasaamyalingaatcha . . 554..

And because of the indications (in the scriptures)
of equality (of the liberated soul with the Lord) only

with respect to enjoyment.
Bhogamaatra : with respect to enjoyment only., Saamya:
equality, Lingaat : from the indication of Sruti. Cha : also, and.

That the powers of the liberated soul are not
unlimited is also known from the indication in the
Sruti that the equality of these souls with the Lord
is only with regard to enjoyment and not with respect
to creation, ete.

“As all beings honour that Deity, so do all beings
honout him who knows that.”” (Bri Up. I 5.20).
“T hrough it he attains identity with the Deity, or lives
in the same world with it.” (Bri. Up. L. 5. 23).

All these texts describe equality only with regard
to enjoyment. They do not mention anything with
reference to creation, etc.

V. 422 oAl gsaEani: asEm
Anaavrittih Shabdaadanaavrittih Shabdaat 555.

(There is) no return (for these liberated souls),
on account of the scriptural statement (to that
effect).

Anaavrittih : no return. Shabdaat : on account of the scriptural:
statement.

The discussion on the pnvxleges of the liberated
soul is concluded here.
~ The Poorvapakshin or the opponent maintains : I
the powers of the liberated souls: are limited, then
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they too will come to an end like all limited mortal
beings. Therefore, the liberated souls will have to
return to this world from Brahmaloka.

This Sutra refutes this and says that those who-
go to Brahmaloka by the path of the gods do not
return from there. Because scriptural passages teach
that they do not so return. “Going up by that way,
one reaches immortality.” (Chh. Up. VIIL 6. 6). “Those
who proceed on that path do not return to the life
of man” (Chh. Up. IV. 15.6). “He reaches the world
of Brahman and does not return.” (Chh. Up. VIL. 15. 1).
“They no more return to this world.” (Bri. Up.

VI 2. 15).
The repetition of the words “No return”, etc.,

indicates that the book is finished.

Thus ends the Fourth Pada (Section 4) of the
Fourth Adhyaya (Chapter IV) of the Brahma Sutras
or the Vedanta Philosophy of Sri Badarayana or Sri
Veda-Vyasa, or Sri Krishna-Dwaipayana, the Avatara
of Lord Sri Hari. May His blessings be upon
you all.

HARI OM TAT SAT

Sri Sadguru Paramatmane Namah
Om Sri Vedavyasaya Namah

Om Poornamada Poornamidam Poornat Poornamudachyate
Poornasya Poornamadaya Poornamevavasishyate
Om Santi Santi Santi !!!
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knowledge are shared by his friends
and enemies

Page
206

268

272
100
141

77
290

392
279

264

161,165
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Page
Knower of Saguna Brahman goes
along the path of Devayana 168,171
Knowledge—its origination 292,329
Knowledge of Brahman frees one from
all sins past and future , 320,322
Knower of Brahman merges in
Brahman at death 330
Knower of Saguna Brahman departs
through Sushumna Nadi at death ... 352
Knower of Saguna Brahman goes
to Brahmaloka 355
Knower of Saguna Brahman goes
to Brahmaloka even though he
dies in Dakshinayana 358
Liberated soul manifests its essential nature 387
Liberated soul remains inseparable
from Supreme Soul 391
Liberated soul who has attained
Brahmaloka can remain with or
without body 397
Liberated soul can animate several '
bodies at once 400
Liberated soul who has attained
Brahmaloka has all lordly powers ... ‘ 403
Meditations in sacrificial acts - 220,283
Meditation is enjoined even for a Muni ... 286,218

Meditation its technique and rules 305,307.309,311,
313,317,318
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Meditation essential till khowledge
is attained

Merging of functions of organs at death ...

Mode of departure at death

Nature of Mukti '

Nityakarmas enjoined in Vedas should
not be given up

Nature of swoon

Neti Neti explained

Om and Udgitha

Prana Vidya—unity of -

Perfected souls may take birth to
fulfill the divine mission

Prarabdha not destroyed by knowledge ...

Prana is merged in Jiva
Prana of a knower of Brahman does
not depart

Path to Brahmaloka—

Reconciliation of Vidyas

Reciprocal meditation

Return of soul from deep sleep
Soul descending from heaven
Soul—transmigration of

Soul's descent from Chandraloka
Soul's time for descent to the earth
Soul’s entry into plants

Soul in dream state

Page

300
335

342,344
294

326
70
87

138

139

173

324
339

347,350,351

364,366,369,

370,374
178,180,186,
188,194,196

184
66
18

7
36
7T
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Soul in deep sleep

Self is higher than everything

Self is Supreme

Sannyasa is prescribed in scriptures

Stories in Upanishads eulogise the
Vidyas taught in them

Sannyasi cannot revert back to former
stages of life

Social boycott by society of a Naishtika
Brahmachari failing to keep up
celibacy

Soul attaining Saguna Brahman
effects desires by mere will

Unconnected Mantras in certain

Upanishads do not belong to
Brahma Vidya

Upasanas

Vidyas—their constitution
Vidyas—their place in meditation
‘Works—a means to knowledge
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260



Garland of Tributes

———

Saint Alavandar & Sivananda Vijaya :

Here are two very inspiring dramas. One is by the
great Swami himself and the other is about him. The
idea behind these interesting plays is to initiate
people of the world into mysteries of religion so as to
allow them to live well in joy and comfort. People in
general, look upon religion as something serious and
too abstruse for ordinary mortals. Swami Sivananda
is doing immense service to humanity by writing
popular books on religion. He has shown his grasp
of the great truths of religion by dramatising them in
a very simple language. He mixed up with dramatic
possibilities rare gems of wisdom and experience which,
if followed, will lead wus a great way towards
God-realisation.

Saint Alavandar is a play about an intelligent boy-
king, who defeats a great so-called Pundit of the
Court in an argument and after ascending the throne
as a reward to his victory renounces it and the world
along with it because, under instructicn and initiation
from a saint, he starts in his endless quest of God.
The Swami appears to over-do the picture. He wants
all of us to give up the world. I say “appears” only
because actually he wants us to live by God, perhaps
in this world itself as he is living and doing benefit to
us from his Ananda Kutir in Himalayas. One thing
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more I gather from this play. Look beyond things ; their.
appearances are defective. You may find wisdom in
altogether ignorant faces. A Sadhu, all ragged and
uncouth, may be more learned than a University Don
in spite of the apparently tremendous learning passing
all comprehension.

Sivananda Vijaya

Appears to be a biographical drama about the
Swami himself. Here you have a story, all inspiring
and elevating, of an efficient physician, who from a
healer of bodily ailments transforms himself into a
spiritual healer, passing all his time in his great mission
of uplifting the world through high knowledge and
inspiration. Dramatisation of his various activities is
quite successful and effective. There is visual
impression, too, because of a good number of pictorial
representations. And then we have a fund of songs.
What more do you want for spiritual awakening ?
There is a feeling of satisfaction as one does this
reading.

—THE COMMONWEAL,
Poona.

I express my profound gratitude and thanks to you
for your teachings which have chastened my life and,
character. I can only pray the Almighty may spare
you long in the world—not for " yourself as
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you are a ‘Siddha Purusha’ and a ‘Jivan Muktha' but
for the sake of the suffering and distracted humanity

in India at the present moment.
—K. RAGHAVENDRA RAO,
Advocate, Coimbatore.

All men and women, boys and girls should have
:a copy of “Ethical Teachings” by H. H. Swami
Sivananda Saraswati Maharaj. If they read and try
to follow the instructions there, there will be no
vice and war on this globe. I wish the National
Government takes up the responsibility of printing
.and distributing free to the whole world. Every school
in India should prescribe this book as a text for all

the classess.
— A. B. PONRANGAM, Maymyo,
Upper Burma.

My son, student of Government High School,
Sitapur, heard Swami Sivananda's lectures. He was
very much inspired. He wrote to me a latter “Father,
I offer my Antim Pranams, last prostrations, I am

leaving the house to seek my real Father.”
—AYODHYA PRASAD, Sitapur.

I most reverently beseech your blessings for the
general welfare, progress and peace of my family as
well as of our relatives and friends. Above all, 1
‘have a special request, which I hope you will grant,
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<n behalf of certain trustworthy and honoured
European friends of mine, namely Mr. & Mrs E.
Rubine, and I ask you most humbly to extend to them
your Holiness’ blessings to the effect that no harm
whatsoever should come to them, and that they may
be spared many years of good health, happiness and
prosperity.

From time to time, we would like to hear from your
Holy Shrine and we always look forward to your
encouragement and advice, which alone will put us
all in good stead to face this so very uncertain future,
that lies before us.

—XK. G. PATHER,
Manufacturing Jeweller, Durban.

The Divine Life Society’s chief aim is to awaken
man to the true purpose of human life and to enlighten
him about the various means and methods of attaining
the goal. Its aim is purely spiritual and non-sectarian.
Under the direct guidance of Sri Swamiji the
Society holds regular  Satsangh and Spiritual
conferences, makes free distribution of leaflets and
pamphlets. I had the fortune to visit the headquarters
of the Divine Life Society and sit at the feet of the
Swamiji during the last annual meeting of the Society
held in April 1948. The natural beauty of the place
with the Sacred Ganges and the mighty Himalayas
and the company of Great Mahatmas adds to the value
and charm of the place. Swamiji has published
:several books on spiritual subjects. His own personality

B. S—27
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is pervaded by the spiritual aroma of pure Vedanta.
He 1is not only a sage, but also a poet, artist and
a musician. He sings melodious songs and Kirtans in
Hiadi, Sanskrit, and English in a charming voice.
Swamiji is a prolific writer and his writings are
inspiring.

May the selfless service of this great Sannyasi
continue to elevate and inspire all to aim at and reach
the true goal of life.

—Rao Sahob N. N. AIYER, J. P,, Bombay



BRAHMA SUTRAS
PART I

»

WHAT THE PRESS AND READERS SAY

EXPOSITION ON BRAHMA SUTRAS

The Brahma Sutras of Badarayana, written in
aphorisms and setting out the character of Brahman
and the ways of attaining enlightenment, constitutes
the source and support of a number of schools of
philosophic thought. All the great Acharyas who
have built systems of philosophy have commented on
it and have pressed its aid in support of their respective
schools. Sri Sankara, Ramanuja, Nimbarka and
others have each written an illuminating treatise.
Some of these commentaries were so terse that they
prompted others that came after them to enlarge their
meaning through fresh expositions. Thus a wvast
literature has grown around the Brahma Sutras, a study
of all of which is the labour of a life-time and hence
limited to only scholars of repute.

STRIKING ATTEMPT

Though a close study and understanding ot the
classic of Badarayana in the light of the commentaries
is a privilege of the scholars, the core of its teachings
has been made available to the aspirants by men in
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the know. Such an attempt has been made by Swami
Sivananda in * this book (Brahma Sutras Part I.
Sivananda Publication League, Rishikesh) two chapters
of which are taken up for exposition.

In the general introduction, the author gives all
about Brahma Sutras it~ author, its subject-matter,
its commentators, etc. Hc then takes up' the Sutras,
section by section, and ‘provides an English commentary
for each Sutra. Also, he Jiscusses the purport of each
section in a short introduc ion.

The commentaries on Brahma Sutras are not
ordinarily understood !» the aspirant. Here is a
striking attempt to bring he transcendental knowledge
of Badarayana's classic ‘ithin the reach of average
man. The English reu.lering, in the characteristic

language of the Swamuji, ;- simple.
—“SUNDAY TIMES”

Your translation of ihe Brahma Sutras done into
simple English is lucid a1... will be very helpful to the
beginner and the advaii. .. student also. Your analysis
«©of the topics is very usvi ..

P. T. RAJU, M, A, Ph. D,,
Andhra University, Waltair.

The Sutras have bec:;> made comparatively easy to
understand and I ar: swudying them. It is nothing
short of a miracle tiait your pen works with such
swiftness for the beneiir ©f the world.

—Rai -0 A, K. SINHA,
(K1, D nspector General of Police), Patna.
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I have completed reading the commentaries on the
first four Sutras (in “Brahma Sutras” Part I) last night,
and felt as I read ‘Here is a book that pleases the
heart, the head and the soul.’. Gurudev’s encyclopaedic
erudition illuminates every Sutra.

—Xavi Ratna, T. N. V' RAJAN, Maymyo.

Swamiji's commentaries on “Brahma Sutras” 1s
really a monumental work. ‘
—RAJANI MOHAN CHAKRAVARTI, Calcutta.

The book on the Brahma Sutras is luminously lucid.
1t is written in elegant English and can be commended
to every student of Indian Philosophy, A

—A. C. DAS, Lecturer, Calcutta University.

I have glanced through the Vedanta Sutra. It is a
most illuminating commentary. The commentaries
by Sri Sankara and Sri Ramanuja are not meant for
the ordinary cultured man: but your Holiness has
made the work simple, yet so prcfound, that the
students of Adwaita will benefit immensely by it.

--Dr. HARI PRASAD SHASTRI, Londom.

Your commentary on ‘“Brahma Sutras” is a
wonderful book. Besides all other patients, the
Medical Doctors, of this - great and famous hospital,
also are very highly interested in your books.

—Dr. H. H. V. VELTHIEM, Town Hospital,
Reichenhall, Bavaria, Germany, U. S. Zone.
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With great joy, love and regards we acknowledge the
receipt of your kind and noble despatch of *“Brahma
Sutras” Part I. for the Upanishad Vihar Library.
It can be of immense value if you could bring out
“Advaita Siddhi"” into simple Fnglish. I am confident
you will ably do it one day.

—SWAMI RAJESWARANANDA,
Upanishad Vihar, Iigmore.

“Brahma Sutras’ Part 1. is a precious gift.

—Prof. P. S. NAIDU, M. A, Ph. D,
Education Department, University of Allahabad.

“Brahma Sutras” is of course beyond me. It
appears to be the “Magnum Opus”’ from your pen,
dealing with a great Shastraic work in a great and
elaborate manner. It ranks equal with the Translation
of “Gita”—the Book which (with Gandhiji's ““Anasakti
Yoga™ in Gujerati) put me on the road to learn the
meaning of the Divine Song.

—H. M, MEBTA, Bombay.

I value Swamiji's commentaries on “Brahma Sutras”
very highly and I am floating in boundless joy. I have
gone through Swamiji's publications before and they
have always been a source of inspiration and
encouragement to me, a seeker after Truth. The
present delightful publicatibn will be a constant
companion to me.

—T. R. VISWANATHA 1YER,
Pensioner, Madras,
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“Brahma Sutras” Part I. is wonderful and is a
monumental work. This ene volume is more than
enough to throw light on your own personality.
Quotations after quotations from the Gita and
Upanishads fill the pages. Some time ago I went
through another book on “Brahma Sutras” with
commentary, but yours is direct and is more easily
digestible. Your mode of présentation is very simple.
I could understand something of what you have
written.

—M. SRINIVASAN, B. Sc., Ballygunge.

I am sure this commentary on “Brahma Sutras” will
be of great help to those who want to grasp the basic
principles of Sankara’s philosophy without entangling
themselves in the intricate thought-weaving. The
get-up is also excellent.

—SWAMI ADWAITANANDA, Malsar.

“Swami Sivanandaji's commentary is the best,
simple, elegant and grand. It has enabled me to
understand the Brahma Sutras thoroughly. All my doubts
have vanished after reading this unique Bhashya.

—SWAMI KRISHNANANDA. Rishikesh.

It is very kind of you to have added to your gifts
‘to me by sending “Brahma Sutras”, “Light, Power and
‘Wisdom"......I keep them by my side and refer to them
off and on more as dictionaries than as text-books.
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They are a store-house of ancient wisdom made
available to the unbelieving modern generations, who-
have not been divorced entirely from their own culture,.
hoary with age and sanctified by tradition.

I cannot sufficiently thank you for your kindness and’
for thinking of me as a worthy recipient of your
valuable gifts.

—Sd./ B. PATTABHI SITARAMAYYA, President,
““All India Congress Committee’’, New Delhi.

“Brahma Sutras” (Part I) of Swamiji, is a most
Inspiring Book.
—K. R. PARASURAM, Bombay,

“Brahma Sutras” Vol . is a book that 1 shall
certainly have to study.

—DUNCAN GREENLEES, M. A. (Oxen),

Bhimanipatam.

I hope to go through “Brahma Sutras” Vol. L
carefully when I get the leisure and thus repay the
debt in the way our great ancestors have indicated.
Your Jnana Yagna is very wonderful.

—~—A.S. P, AYYAR, M. A, I.C.S., R.R.S. L,
Bar-at-Law., Madras 10..

Your exposition of “Brahma Sutras” (Part I) is
clear and concise and comprehensive. May a
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continuous stream of Anugraha flow from your
Holiness to the world !

—Dewan Bahadur K, S. RAMASWAMI SASTRI,
Madras,-

Your “Brahma Sutras” is a rare boon. How
gracious and kind is your Holiness to be intensely
looking after the spiritual needs of the aspirants. [ can
better meditate than express.

—NARSHING DASS, Poona.

Your valuable volume entitled “Brahma Sutras”
Part 1. is a comprehensive study of the Sutras
unrivalled by any other commentary in the market.
The volume is nicely got up. We are unable to.
understand how you can write so much and yet so
full of meaning, with all this depth and seriousness.
In modern India you have done the greatest work in
spiritual awakening and religious literature. You
truly represent India in Ancient tradition. T
congratulate you for publishing such a nice volume.

—Professor, R. C. MAHENDRA, M. A,,
Hebhert College, Kotah,



DIVINE LIFE SOCIETY
ACTIVITIES

1. The Headquarters of the Society are housed
in Ananda Kutir on the banks of the Ganges at
Rishikesh. Here labour a band of Sannyasins, whose
lives are entirely dedicated to the service of humanity,
'to learn and put into practice the Yoga of Synthesis
and to function actively as a dynamic centre of
spirituality.

2. The Sivananda Publication League looks after
the publication of the inspiring and invaluable writings
of Sri Swami Sivananda which have brought consolation,
peace and hope to thousands and which offer a
scientific combination of the theory and the practice
-of the various Yogas for obtaining'the vision of God.

3. The Membership of the Divine Life Society
s open to all those who pledge themselves to practise
Ahimsa, Satyam and Brahmacharya (to the best of their
ability) and who pay an admission fee of Rs. 5/- and
an annual subscription of Rs. 2/-. The members are
-entitled to the membership supplement and also a
Sadhana Set.

4. Correspondence Section clears the doubts and
‘helps the aspirants in their spiritual Sadhana. Individual
replies from Sri Swami Sivananda provide illumination,
guidance, hope and courage to the faltering and the
.despondent. A unique method of maintaining spiritual
diary is one of the most effective techniques of Sri
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‘Swamiji to induce constant introspection and to bring
about a quick progress in Sadhana.

5. The Sivananda Primary School imparts to
the children of the locality the knowledge of 3 R’s, and
in addition, religious education and training in Kirtan.
Gita ‘recitation, lecturing and selfless service. The
Primary School is a model institution, doing an ideal
work. The Ashram also maintains resident students.

6. Students are trained, under the direct super-
wvision of Sri Swamiji, in the path of Yoga to serve as
fresh nuclii for spiritual awakening all over the world.

7. Daily Classes on Yoga, Bhakti, Vedanta, Asans
and Pranayama, common prayer, Satsangh, Japa, Kirtan
and meditation are held. Nature Cure methods are
also taught.

8. The Charitable Dispensary at the Ashram
attends to the needs of the locality, distributes free
‘medicines and, where necessary, provides special diet
to the patients.

9. Some of the doctor-sadhaks, who come to the
Ashram, visit the neighbouring Ashrams and villages on
medical mission and bring relief to the suffering and the
needy. '

10. Magic Lantern lectures are arranged during
important functions as well as during propaganda tours
.conducted by the Sadhaks.

11. Cine-films are produced for the benefit of

posterity and cof persons unable to come in direct
contact with Sri Swamiji. They deal with the life and
teachings of the Swamiji, Ashram activities and Yogic
‘exercises.
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12. Similarly, 23 Gramophone Records preserve:
the soul-stirring songs, Kirtans, messages and lectures-
in Swamiji’s own voice. They have been proved to be
of immense value as a means of Satsangh.

13. The reference and research Library contains
a large number of valuable books in several languages "
by famous writers of the East and West. It has proved.
to be a great boon to the resident-Sadhaks and visitors.

14. In the Sivanandashram, Viswanath Mandir
regular daily Pooja is conducted for the weal of
humanity with all the Vedic rites. Special Poojas.
prayers, Anusthana, and Kirtans are conducted at the
request of devotees for the individual and general.
welfare when a number of Sadhus and the poor are fed.

15. Sadhana Weeks are conducted twice every
year (at present during the Easter and Christmas
holidays) with a well arranged programme of practical.
Sadhana. Valuable instructions are given by the-
revered Swamiji as also by other learned Sadhus.
and experienced Sadhaks. This is an effective,
educative and soul elevating training in Sadhana to.
rejuvenate the aspirants with new spiritual energy.
vigour and mental strength.

16. To the Yatris of Kedar-Badri, Ananda Kutir,
has become an abode of rest and recoupment. Here they
avail the necessary facilities for their onward journey-
and the much needed rest and refreshment on return
from pilgrimage.

17. The Society's Monthly Magazine, the “Divine
Life” is the messenger of Divine Knowledge,
Inspiring and illuminating articles by Sri Swami:
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‘Sivanandaji as well as other eminent writers on the
practical aspect of religion, Sadhana and realisation
provide a spiritual pabulum to millions of aspirants.
The Journal has several serials and special interesting
features. Notes and reports of the Society's activities
both at the Centre and in the branches—are also
published in it. The annual subscription is Rs. 3/-
at present.

18. The Ayurvedic Pharmacy is maintained at
Ananda Kutir where selected specifics for vitality,
vigour and general health such as Chyavanprash,
Brahmi Medicated Oil, Shilajit, Danta-rakshak Tooth
Powder, Brahmacharya Sudha, etc., are prepared
for sale under expert guidance with fresh Himalayan
herbs and other ingredients and the sacred Ganga Jal
-charged with Divine Name.

19. All the Branches of the Society in different
parts ot the country and abroad are kept in close touch
with the Centre and guided in their general management
and activities.

20. The Sivananda Art Studio at Ananda Kutir
supplies to aspirants the different varieties of poses of
Sri Swamiji Maharaj necessary for their meditation.
It supplies also photos of Yoga Asans, Sri Viswanath
Mandir, Lord Krishna, the Sivananda Ashram &c at
moderate prices.

Ananda Kutir, Secretary,
1. 5. 49. The Divine Life Society.



THE DIVINE LIFE SOCIETY

YOU CAN FURTHER ITS ACTIVITIES AND GROWTH BY

1.

Enrolling yourself and your friends and relatives as

(a) A Member Annual Fee Rs. 2/-
Admission Fee Rs. 5/-

(b) A Subscriber to the '
“Divine Life” Annual Subs. Rs. 3/-.

Contributing to its various Funds such as :

(a) Free Literature

(b) Charitable Dispensary

(c) Primary School

(d) Annakshettra

(e) Publication

(f) Temple

(g) Yoga-Vedanta Forest University

(h) Akhanda Kirtan etc.

Enrolling yourself as Parton of the

(a) Divine Life Society Rs. 5000/--
(b) Divine Life Magazine Rs. 1000/-
As a Life Member of the

(a) Divine Life Society Rs. 1€00/-
(b) Divine Life Magazine Rs  500/-
As a Sympathiser of the

(a) Divine Life Society Rs. 500/-.
(b) Divine Life Magazine Rs.  100/-

And through any other means suitable to you.



BOOKS OF AND ABOUT
SRI SWAMI SIVANANDA

1. Diamond Jubilee Commemoration volum:s Rs. 12/~
2. Philosophy and Teachings 8/--
3. Concentration and Meditation 5/~
4. Lives of Saints—Vol. II 4/8.
5. Gospel of Swami Sivananda ... 4/8
6. Lord Siva and His Worship ... 4/-
7. Ethical Teachings 3/8
8. Hindu Fasts and Festivals 3/4
9. Illuminating Stories 3/~
10. Gyana Yoga 3/-
11. Wisdom Sparks 3/-
12. Light Fountain 3/~
13. Spiritual Lessons 3/-
14. Siva, the Prophet of the New Age 3/-
15. Philosophy and Yoga in Poems 3/~
16. Mind, its Mysteries and Control—Part II 3/-
17. Principal Upanishads—Part II 3/~
18. Story of an Eminent Yogi 3/-
19. Upanishad Drama 3/~
20. Uttara Yogi 2/8
21. Sayings of Swami Sivananda ... 2/8.
22. Siva Gita (Swamiji's Autobiography, Illustrated) 2/8.
23. Sage of Anand Kutir 2/8.
24. Sivananda, the Perfect Master ... 2/8.
23. Necessity for Sannyas 2/8.
26. World's Religions 28

27. Philosophy and Meditation on OM 2/4
28. Gyana Surya Series (Nos. 15 to 26) 2/4.
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29. Mind, its Mysteries and Control-—Part I 2/~
.30. Sangeeta Lila Yoga e
.31. Pushpanjali - /-
'32. Saint Sivananda 2/~
33. Yoga Asans 2/-
34. Sivananda Vijaya 2/-
35. Essence of Bhakti Yoga 2/-
36. Siva Lilas 1/12
.37. Brahmacharya Drama 1/12
38. Philosophical Stories 1/12
39. Sangeeta Bhagawat 1/8
40. Gita, the Universal Gospel 1/8
41. My Master 1/4
42, Saint Alavandar cee 1/-
43. Stotra Pancharatna qoe 1/-
-44, Light, Power and Wisdom 1/-
45. Treasure of Teachings 1/-
46. Ken Series (Six books) 1/-
47. Gita Series (Three books) -15
48. Radha's Prem -12
-49. Advice to Women -/12
50. Bhakti Rasamritam /12
51. Philosophy in Humour -12
52. Divine Life Drama -9
'53. Yoga of Synthesis -/8
54, Pearls of Wisdom -/8
.55. Upanishads for Busy People ... -/18
56. Vedanta for Beginnmers -/8
57. Yoga Asana Chart -/6
58. Gita Jayanti Messages -/5

59. Psychic Influence -/5



TRANSLATIONS IN VERNACULARS

URDU BOOKS

Mira Bai i Kahani
Brahmacharya Drama

Gyana Yoga
Talib Ilm
Yogasana and Pranayama
Astik Nastik Sambad
TELUGU BOOKS

Yogasanamulu
Mukti Margam

CANAREESE BOOKS
Hatha Yoga
Japa Yoga

Gayatri Dhyana

GUJERATI BOOK
Bhakti & Sankirtan

TAMIL BOOKS

Sivananda Vijaya
Sivananda Jyoti

JAPA MALA

‘Rudraksha. Malas
Tulsi Malas

1/-
-/12/-
-/8/-
-/8/~
-/8/-
-/4/-

2f-
2/-

2/-
1/4/-
-/2/-

e 3)4)-

2/-
1/~

each Rs. §/-
each -/6/-

THE SIVANANDA PUELICATION LEAGUE
' P 0 Amnda Kntu‘, [l;lukesl: (Himglayu).

B.S.—28



PHOTOS AND LOCKETS

Inspiring photos in 12 different poses of Sri Swami
Sivanandaji in Post card size ... each -/6/-
Photos of Sivanandashram in Post card size each -/6/-
Murali Monohar of
Sri Vishwanath Mandir big size -/12/-
" »  small size -/4/-
Sri Vishwanath Mandir (the beautiful temple
in the Ashram overlooking the
Himalayas & Ganges) each -/4/-
YOGA ASANS
(One set of 12 photos comprising of
Sirshasan, Sarvangasan, Matsyasan,

. Matsyendrasan, Paschimottasan,
Padahastasan, Salabhasan, Halasan,
Mayurasan, Bhujang, Dhanur and
Savasan performed by a young Yoga
expert. A source of constant inspira-
tion) One set 4,8/-
Concession to bonafide students 38/-

LOCKETS

Enamel lockets of Sri Swamiji

2 varieties in 2 colours each -6/-
Enamel lockets of Sri Murali Manohar
in 2 colours each -/6/-

“Tricolour locket of D. L. S. Crest ... each -/8/-
Silver locket (one side Lord Krishna
and the other side Sri Swamiji) 1/8/-
Available from ’

_THE SIVANANDA ART STUDIO.
" P. O. Ananda Kutir, Rishikesh.



FILL YOUR HOMES WITH SWEET
SANKIRTAN DHWANIS!

Sri Swami Sivananda’s
Instructions in his own voice

A MARVELLOUS MEANS OF
ELEVATING SATSANGH
AT HOME

Sangeeta Ramayana Song of Joy
Advice to Students Message of Freedom
etc. etc.

Available from :—
THE SIVANANDA PUBLICATION LEAGUE,
P. 0. ANANDA KUTIR, RISHIKESH,
(HIMALAYAS)



Particulars of 13 Calcutta Gramophore ' Records

1. HO02 Thy Real Nature—Spesch " (English)
Maha Mantra ‘ ‘ " (Sankirtan)
2. HO003 Bhakti Yoga—=specch (English)
Ramadhwnni Lagee (Hindi)
3. HO04 Self-Realisation—Speech (English)
Govinda Joya Jeya (Sankirtan)
4, HO005 Divine Life—Speech (English)
Song of Prem (Hindi)
5. HC06 Song of Chidanand (Hindi & English)
Song of Panduranga (English)
6. HO007 Song of Instructions "

Song of Kannaiah (Hindi)
7. HCO08 Song of Karma Yogin (English)

Song of:Divine Life . "

8. HO009 Song of Immortality "
Narayanain Bhoje (Sankirtan)
9, HO0010 Yajnavalkya-Maitreyi Samvad  (English)
Om Chanting and Kirtan (Sankirtan)
£0. HCO11l Song of Agada Bum . . (Hindi)
Siva Nama Kirtan (Sankirtan)
11. HO0012 Raja Rama Kirtan (Sankirtan)
Song for Developing Will (English)
12. HO0013 Song of Bliss (Sankirtan)
. Song of ‘Arati w
43. HO0L4 Song of Upanishads (English)
Song of Nandalal (English)

257, of the Cost of Records to be dent 'im advance
evith the order. _
Price :—Rs. 4/- Each!" Forwadrding?Charges Extra.



Particulars of 10 Bombay Gramophone Records

DLR 14 ° ' Y Bala Kanda

Ayodhya Kanda
< Aranya Kanda
DLR 15 “Sangeeta Ramayana }’wgz Kishkindha &

K Sundara Kanda

DLR 16 ' Yuddha Kanda
J J Ramarajya.
DLR? 174Song of Viraha ... English
Message of Freedom ... Speech—English
DLR 18 Song of “Ities” ... English
Advice to Students ... Speech—English
.DLR 19 Siva Lorrie ... Song—English
& Hindi
Song of Meditation ... Song—English
& Hindi

DLR 20 Song of Joy o
song of Upadesamrit ... }SO"Q”EW“S’@

DLR 21 Song of Vibhuti Yoga ... Song—English

Sitaram Kaho .. (Eng.d& Hindi)
.DLR 22 Song of Vedanta we  (English &
Sanskrit)

Song of Real Sadhana ... English

DLR 23 Variety of Kirtans—Part 1} Sanskrit and
and 2 Hindi

Each Record ... Price Rs. 4/-
Complete Set (23 Records) » Rs. 80/~

257 Cost to be sent in advamce
Forwarding Charges Eztra



WHAT THE LISTENERS SAY

I have received the 23 records. I and my family
have been greatly solaced anl benefited by the
Kirtans and golden instructions contained therein..
The effect is electrifying and can hardly be described:
in words.

—Sri Narasingh Prasad, B.A. LL.B., Motihari.

I have just received your beautiful and inspiring
records. We passed a most lovely time this morning
listening to them and we enjoyed everyone of them.
The Song of “Ities” is very good and has really
a very catching tune. The “Song of Siva Lorrie”
is beautifully combined. Rose Farida simply loved
it. The song of ‘Real Sadhana” is also very
lovely and melodious. One really feels uplifted to:
hear it.

—Mrs. Liliane Shamash, Bombay.

The sweet Sankirtans and Sangeeta Ramayana
have got a gushing current of divine melody. The
Sangeeta Ramayana in three records tells us the:
whole story of the greatest epic briefly in thy
sweet voice. Thy Sangeeta Ramayana and all
other records are bestowing incalculable benefit on
the general public.

—Dr. H. J. Chhatrapati, M.B.B.S., Junagadh.

The Sankirtans which I heard from the gramophone:
records here in Mr. S. S. Shamash’s house, have
given me much solace and have helped me to
still my mind.

—Sri L. K. Sharma, M.A., B.SC., Pudukottah..



The Divine Life, Rishikesh

——

% The premier English monthly which shows the
way to God.

® Acquaints you with the latest inspiring messages of
Sri Swami Sivanandaji Maharaj.

&% Keeps you in touch with the activities of the Divine
Life Society.

% Contains articles on Karma Yoga, Bhakti Vedanta
philosophy &c from the pen of eminent writers,
Mahatmas and advanced Sadhaks.

® It is now issued in Hindi, Malayalam, Kanarese
Gujerati and Bengali Languages apart from English.

Annual Subscription
Rs. 3/- (Sh. 7/-) Single Copy annas five.

Subscriptions payable in advance for one year
January to December.

HINDI “DIVINE LIFE” :— KANARESE :—
SATWIK JIWAN DIVINE LIFE
83, Old China Bazar Street, ITssued by :
Calcutta The Divine Life Society,
' Tasker Town, Bangalore, S. India.
BENGALI :—
MALAYALAM :(—

“DIVYA JIVAN"
“DIVYA JEEVANAM" |29, Sreemohan Lane, Calcutta, 26

Published by : GUJERATI :—

1 A D Hn
The Divine Life Society Sgiekinti\] Riﬁ,

Chalapuram, Calicut, S. Malabar. iOpp. Pittilia Bamba, Ahmedabad.




The Sivananda Ayurvedic Pharmacy

ol

© 0N

10.

ANANDA KUTIR, RISHIKESH.
(HIMALAYAS)

Prepares patent Ayurvedic medicines under
expert guidance
Genuine drugs of unfailing effect.

Chand:a Prabba : Price Rs. 2/2/- per tola. Available
in bottles of one and two tolas.

Chyavanaprash : Price Rs. 10/8/- per seer. Available
in tins of one seer & % seer.

Pure Shilajit : Price Re. 1/8/- per tola. Available
in bottles ot 2, 5 & 10 tolas.

Brahmacharya Sudha : Available in packets of
Re. 1/- and Rs. 2/-

Brahmi Amla Medicated Oil : Available in tins ‘of
Rs. 4/- (30 tolas).

Brahmi Buti : (Herb) In packets of 8 as. & Re. 1/-

B. M. K. Trichcona : In packets 8 as. & Re. 1/-

Kshudha Vardhak : In packets of 8 as. and Re. 1/-

Danta Rakshak : (Tooth Powder) In packets of
4 as.and 8as.

Pada Raksha Malan: In packets of 8 as. & Re. 1/-

“Asokamritam’’ and ‘‘Vasanta:-Kusumakar’’ the famous
drugs of Apyurvedic science are now
under preparation.

Postage and forwarding charges extra

257, of the cost to be sent in advance with the order.

Pleas: apply to :—

The Manager,
SIVANANDA AYURVEDIC PHARMACY,
Rishikesh, (Himalayas).















