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Inference impossible on the saugata’s
theory . .
Sautrantila’s view that objects may be known,
though non-existent at the moment for
knowing them refuted
Conclusion —efforts would be fruitles
SUB-SECTION 4. Upalabdhi

theory described-—his reply to

adhi—yoyi-
chara’s
objections
Refutation of the same .
Perceptions of external world not like dream
perceptions .
SUB-SECTION §.
Madhyamika’s theory described .

Sarvathia anupapatiic adhi—

Refutation of the same

SUB-SECTION 6.
Arhata’s theory described

Criticism of the theory—possession of con-

Ekasmin —asambhava adhi.

tradictory qualities disproved
Refutation of the view that jiva is of middle
size
SUB-SECTION 7. Pasupati adhi —Pasupati’s
dgama briefly described
Condemnation of the dgama )
Narayapa the highest devati-—contempiated
by texts enjoining meditation—precedent
from p#@rca mimamsa . .
Proof of Pasupati as operative cause only by
inference-futile :
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538, para 4

. 538, stitra 25
. 540, sitra 26

540

. 542, sitra 27

. 543, siitra 28

544

. 546, stitra 30

546

. 548, siitra 31

550, siitras
32 to 34

. 551, sufra 35

554

555, para 2

556, sutras
36 to 38
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PAGE
SUB-SECTION 8. Ultputti asumbhava adhi—
objections to acceptance of panch ratra
dgams as authority . . . 558
Inconsistencies with veda explained . 559, stitra 41
Vedic texts elucidated by the agama . 260

Origination of jiva denied in the Ggama itself 561, satra 42
Further objection answered—Sapdilya got
from the d@gama what could not be got

from the veda . . 561, paras
1&2
Criticism of interpretation of the s@fras of this
sub-section by others. . . D63, para 3
Objection that the Ggunia is on a par with the
sankhya smriti and the rest answered . 564, paras
4 &5
SECTION 3
Tntroduction . 7 ; . 567
SUB-SECTION 1. Viyad _adhi—firsl view—
ether (@kdsa) is not made . . 567, satra 1
Final decision . 5 . . 068, stitra 2
Objection by opponent . . . 0869, siutras
3 &4
Reply to the same . . . 570, sutras
5,6 &7
No substance merely produced; it always
exists, and only changes its condition . 571, note (1)
SUB-SECTION 2. Tejo adhi —subject . 572
First view—fire and the rest came forth from
the next preceding substance . . 573

Aunna in the ch@ndogya text denotes earth . 273, sutralld



lii

Final decision—Brahma the direct cause of
every product—every word denoting Him

It is used in its primary sense

SUB-SECTION 3.  _dtma adhi—first
jiva a product like ether

view—

Final deciston—not a product like ether
A thing may be a product, and yet eternal
Reconciliation of texts .
Existence of one thing only before evolution
explained —superiority of this explanation
over the explanations of others
Erroneous views regarding the jroa-.
SUB-SECTION 4.
Sankhya’s-jive not a knower

Jna adle—first view

Vaiseshika’s-—-—-He is jada, and not a knower by
nature

Jiva—Omnipresent

Final decision—jiva a knower

Jiva not omnipresent

Vedic text cited refers to Brafima

He is stated to be ayu in size

Opponent’s objection answercd—-He perceives
with his attribute ynane what goes on in
the body-—he himself abides in the heart

Explanation of texts quoted by opponent
Existence of junana in deep sleep explained

Absurdity of the view that the iiva is omni-
present . . . .
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574

. 577, stitra 17

578
579
580, para 3
581, para 4

582, para 5
582, note (2)
584
584

584

584, para 3
585
586, siulras

20 & 21

. D87, sutra 22
. D88, sfitra 23

589, sutras
24 & 25
590, sutrus
27 to 30

. 592, siitra 31

593, stitra 32
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SUB-SECTION 5. K(u’t_r'i adhc—first view-—-
The jiva does not act

Final decision—He does act

Absurdities in the first view

SUB-SECTION 6. Parayatia adhi-—-first view
and final decision—jive’s doership de-
pends upon Brahma .

He awaits the jiva's effort —-why-—expla-
naticn by analogy .

In what sense the jiva’'s doership depends upon
Brahma explained .

Kuaushitaki text, seeming to contradiet this,
explained ; ;

Giving assent to the doing of what is in-
jurious does not imply want of mercy
Does not highest A¢ma bind by giving a body
and placing in an environment --reply
SUB-SECTION 7. Admsa alhi--need for the

sub-section .
Iirst view —vaiseshika’s

v Sankara’s
" Bhaskara’s s .

Final decision—Jiva an amsa of highest Atma
—difference between them not anyathi
stddha

Sankara’s explanation unsound

Also Banskara's .

Other reasons
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565

597, siutras
36 to 38

599

. 600, stiitra 41

600, note (1)
601, para 2
601, note (1)
602, note (1)

603

604, paras
1&2

604, para 3

605, para 4

606, para 2
606, para 3
607, para 4
607, stitras

43 & 44
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Relation of jiva to highest .4A{ma similar to
relation of light to a luminous substance
Difference of treatment among jivas due to
connection with bodies
Other explanations faulty .

SECTION 4

SUB-8ECTION 1. Pranotpatti adhi—The sen-
ses are products like ether

Explanation of the term prayus -plural ending
should be ignored

SUB-SECTION 2. Sapta gati adhi—First view .

Final decision—They are eleven .

Chitta, buddht and ahamkira names of the
mind F . .

SUB-SECTION 3. Priapa anmntca adhi—The
senses are atomic in size

Priipa also is produced .

Difference between jiva and senses in the
matter of size . .

SUB-SECTION 4. Vayu kriyad adhi—Prapa is
neither air, nor its movement—air by a
change of condition becomes prina

It is like eye and the rest .

And serves the jiva by bupportmg the body
and senses .

It is one with five functions

SUB-S8ECTION 5, Sreshtha aputva ud/u — Prana

is anu
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608, stitra 45

. 610, stitra 47

610, .siitras
48 to 52

613

615, siitras
2&3

616

617

618

618
619

. 619, note (1)

620
621, saitra 9

. 621, siitra 10
. 622, suitra 11

623



lix

ApZirva not denoted by the termination of the
verb .
Objection regarding need of upiirve answered .

SECTION 3

Introduction . . .

SUB-SECTION 1. Sarva vedanta pratyaya adhi.

lfir.s't view. A vidyd of the same name enjoined
in two or more upanishads cannot be
identical .

Final decision—It is identical under certain
conditions :

Replies to the opponent’s objections

Confirmation in the upanishads

Practical effect of the decision .

SUB-SECTION 2. Anyathitve adhi. The udgitha
vidyas in the chandogye and brihad
tranyaka are different .

SUB-SECTION 3. Sarvabhieda adhi—-The prapa
vidyas in the Oréhad - drapycke and
kaushitaki are one . .

SUB-SECTION 4. Anandadi adhi—Ananda
and the other attributes, without which
no conception of Brahma can be formed,
should enter into all brahma vidyis

But not having priga for the head and the rest.

Nor the power to control, generosity and the like

Reason for representing Brahma as having
priya for the head and the rest

Another reason—use of the word atma
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692, note (1)

695
695

696
697
697, satra 2

699, siitra 4
700, stitru b5

700

705

706
708, sttra 12
Y09, stitra 13

. 709, sttra 14
. 710, sttra 15



Iv

SUB-SECTION 6. Jyotiradi adhishthina adhi—
The control of jivas’ instruments by
devatas subject to control of highest
Atma . . .

SUB-SECTION Y. Indriya adhi—The senses
denoted by the term /ndriya, but not prapa

SUB-SECTION 8. Samjna miarti klipti adhi—
vyastshti  evolution by highest Atma,
but in the form of the four-faced being

First view—Interpretations of the text anena
Jivena atmand——rejected

Final decision—Compounding ‘of elements and
making of names and forms done by the
same being .

Correct interpretation of the text anena

jivena Ttmana

Compounding not the work of the four-faced
one

CHAPTER [Il, SECTION 1

Introduction . . .

SUB-SECTION 1. Tadantara pratipatti adhi—
In going from one body to another, the jiva
goes forth enveloped in the elements in a
subtle condition . .

Reference is made to water in the vedic text,
as it is a compound of the elements

PAGE
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627

629

650,

631

634

635

636

&
note (2)



lvi

Further reason, and reply to an objection
arising from it

Replies to other objections— .
(1) No mention of water is made in
the first offering
(2) No mention of the jira is made
(3) The jivas are said to be food of the
decas . . .
SUB-SKCTION 2. Kritatyaya adhi—The jiva,
descending from svarga, returns with a
remnant of karma
Charana in the vedic ‘text indicates not mere-
ly general conduct, but also karma

A better view—It denotes karma alone
SUB-SECTION 3. Anishtadikari adhi—Per-
sons of evil deeds do not aseend to the
moon—first view
Final decision

The fifth offering not necessary in their case .

SUB-SECTION 4. Tatsvabhavya tipatti adhi—
The descending jiva is merely in contact
with ether, air, watery-vapour, cloud and
rain-cloud . . .

SUB-S8ECTION 5. Nitichira adhi —He does not
remain long in these stages .

SUB-SECTION 6. Anyddhishtita adhi—He is
also in contact with grain, food and
semen, until he reaches a woman’s womb.
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stitras 3 & 4

638, satra b

639

, 8titra 6

640, s@itra 7

641

643,

646

Sutras

9 & 10

. 645, stitra 11

. 6479, stitra 17

649, sutras

650

651

652

18 to 20
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The karma, that took him to sparga, is not

PAGE

mixed with sin . . . 653, sutra 25

Opponent’s reply to explanations that the
offering of a goat to a deprati is no sin

Final decision on the point
SECTION 2

Introduction . . .

SUB-SECTION 1. Sandhya adhi---Things seen
in dreams created by the dreamer

Correct view—-they are ereated by the highest
Atma

Reasons (1) the jira’s omnipotence is pre-
vented from appearing

(2) Dreams indicate coming evil also
SUB-SECTION 2. Tadabliara «adhi—In deep
sleep the jira rests directly in the highest
Atma - . .
SUB-SECTION 3. Karma anusmyits sabda vidhi
adhi—The same person goes to sleep
and awakes . . .
SUB-SECTION 4. Mugdha adhi—Trance is
a half-way house on the road to death
SUB-SECTION 5. Ubhaya linga adhi--subject
—first wview. DBrahma is affected by the
places in which He abides .
Final deciston—No ; being stated to be the

saat of two-fold marks
I

653, paras
1&2
655

657
658
659, sfitra 3
660, sitras

4 &5
661, siitra 6

661, s@itra 7

663

665

666

667



Iviii

Objections answered —

PAGE

(1) He exists in two conditions—in one
He has the two-fold marks; in

the other He is affected .

668

(2) Having bodies with names and
forms, He is subject to karma . 670
(3) Being jnana, He can have no attri-

butes

(4) The analogy of the sun and his

671

reflection does not prove freedom

from imperfections

Nearness of three _kinds = needed

pollution
The text ‘' not so; not so’ explained
Conclusion

SUB-SECTION 6. Ahikunpdala adhi—relation

of matter to Brahma considered
Flirst alternative .
Second alternative

Final decision—1It is an amsa of Brahma

. 673, suitra 19
for
675
676
678

679
. 680, sutra 26
. 680, siitra 27
. 681, stitra 28

SUB-SECTION 7. Para adhi——first view—There

is a Being higher than Brahma
Final decision—first argument refuted
Second argument refuted
Third argument refuted
Last argument rejected
Conclusion . .
SUB-SECTION 8. Phala adhi —All
yielded by Brahma
Jaimini's objection
Reply .

683

684

685

. 686
. 686, sitra 35
688, sutra 36

fruits

689

. 690
. 691, stitra 40
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Reply to objection suggested by this latter
reason . .
SUB-SECTION 5. Karyakhyina adhi. In the
prina vidyad the water sipped in dchamana
to be meditated on as the clothing of
prana . . .
SUB-SECTION 6. Samina adhi. The sandilya
vidyd in agnirahasya and bpihad drapyaka
are one . . .
SUB-SECTION 7. Sambandha  adhi—The
vyahriti vidyas in the brihad arapyaka are
different
SUB-SECTION 8. Sambhriti adlu——~The attrlbute
of pervading heaven to be meditated on
only in some widyis—not in all
SUB-SECTION 9.  Purusha vidyi adhi—The
purusha vidyas in chiondogyu and taittiriya
are different ; 1 .
SUB-SECTION 10, Vedhidy  adhi——Certain
mantras and karmas specified are not
angas of wvidyads, though ' included in
upanishads . .
SUB-SECTION 11. Hans rzdhz The abandonment
of karmas and their going to friends and
foes to be meditated on in all brahma
vidyas
SUB-SECTION 12. Sum/nuu?/u cul/u—All karmas
are abandoned at death .
The kaushitaki text to the contrary to be
understood in accordance with this
view
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. 710, stitra 16
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714

715
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719

722

725

729

. 131, sTlra’'28
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Objection. In this view there will be no
subtle body to take the jiwa on the

devayina . . .
Reply. The subtle body is retained by the
vidyii for the journey . .

All  karmas abandoned by those only that
depart from the body to enter oun the
derayina .

SUB-SECTION 13. Aniyama adhi. Journey on
the devayina common to those that do all
brahmu vidyis . .

SUB-SECTION 14, Aksharadhi adhi, Freedom
of Brahma from imperfections (amalatva)
to be meditated on in every brahma vidya.

Attributes inseparabiy connected with their
seat—iilustration. The principal followed
by what is subsidiary—p#irva mimamsa
(III-3-2)

SUB-SECTION 15. Auwtaratve adhi—The vidyas
taught to Ushasta and Kaholo are one—
Brahma to be meditated on as the inner
ruler of all in both .

Brahma differentiated from the jiva by the
replies . .

In the sud vidyii too the same vidyii is dealt with.

Criticesm  of other interpretations of sitras
36 and 37 . .

SUB-SECTION 16. Kamadi adhi. The dahura
vidyas taught in the chandogya and brihad
aranyaka are one
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731, stitra 29

732, siitra 30

. 133, stitra 31

734

736

737, & note (1)

on page 738

. 740, stitra 35

. 142, siitra 36

744, satra 37

744

746



Ixii

Texts affirming oneness and denying difference
explained .

Fruits. mentioned in certain chandogya texts
to be reaped by freed jivas

SUB-SECTION 17. Tad nirdharana aniyama adhs
—meditation on wudgitha not an essential
part of a krafu .

Mention of fruit in the text ' He, whose juhi

is made of parpa wood, ete.,” is drthaviida .

SUB-SECTION 18. Pradanae adhi—In the medi-
tation on each quality in the dahara vidyd
meditation ou the A¢m@ to be repeated

SUB-SECTION 19. Linga bhsyastoa adhi—The
eleventh anwvaka of n@rayuna connected
with all brahma vidyis .

SUB SECTION 20. Purva vikalpa adhi—The
otdya taught in the agnirahasya is of the
nature of vidya by entering into a kratu
consisting of thoughts only

SUB-SECTION 21. Sarire bhava adhi—In a
brahma vidyd how should the meditator
meditate on himself—first ciew . .

Final decision. In the aspect to be attained
by him in rclease

SUB-SECTION 22. Anga avabuddha adhz——Medl-
tations connected with subsidiary parts of
kratus not limited to the stikha, in which
they are taught

SUB-SECTION 23. Bh@ima JJ(LJ(I\fUCL adhi—In
the vaisvanara vidya the meditation is on
the whole ; not on the part:
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748

. 152, stitra 40

753

755, note (1)

756

757

759

766

. 167, stitra 52

768

771
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SUB-SECTION 24. Sabdadi bheda adhi—ridyis
different from one another

Nyasa vidya different from other vidyas

SUB-SECTION 25. Vikalpa adhi—Any one
brahma vidya to be taken up ; not all

SUB-SECTION 26. Yathdsraya bOhiva adhi—
The decision in sub-section 17 re-examined
and confirmed

SECTION 4

SUB-SECTION 1. Purushartha adhi—the high-
est goal comes from vidya

Jaimind s objection

Quotations in support thereof

Reply to the objection .
Correct interpretation of the texts quoted

Further reasons for the final decision

Jaimint's objection that no stage of life exists
other than the house-houlder’s .
Reply to the above

SUB-SECTION 2. Stuti miitra adli—chindogya
1-1-3 enjoins meditation on udgitha as the
best of essences ; it is not mere praise

SUB-SECTION 3. Pariplaviirtha adhi—The
narratives in upanishads are not for pari-
plava sastra. .
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775, note (1)

776

778

784
785, sitra 2
786, sitras
3to"

788
790, siutras
9to 14
793, siitras
15 to 17

. 7195, suitra 18

796, sutras
19 & 20

800

803
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SUB-SECTION 4. Agnmindhana adhi—Those
that have taken the vow of life-long celi-
bacy are competent for brahma vidya:

SUB-S8ECTION 5. Sarvipeksha adhi—all karmas
are needed by the house-holder.

Karmas impeding jnina are good and bad
deeds. Prescribed karmas done as worship
of the highest A¢ma help .

Support by the author of the vikya—the seven
helps

The view that karmas create a desire to know
is untenable

SUB-SECTION 6. Samadamadi adhi—Control
of mind and the rest needed —no conflict
between the two kinds of help . .

SUB-SECTION 7. Sarvanna anumali adhi—
Permission to take any food only in cases
of necessity . . .

SUB-SECTION 8. Vihitatva adhi —The duties
prescribed should be done, even if brahma
vidyd be not done . .

SUB-SECTION 9. Vidhura adhi-—-one outside
the asramas too competent for brahma vidya

SUB-SECTION 10. Tadbhiita adhi—one fallen
from any stage of life other than the
house-holder's not competent

No expiation possible for him

Objection and reply thereto

PAGE

805

806

808, para 4

809, paras

6 &7
811, para 8
& note (1)

812

813

815

818

820

. 821, sutra 41

821, siutras
42 & 43
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Funal deciston —His own form emerges

Tt is not an undesirable thing

SUB-SECTION 2. Avibhagena dyishatva adhi—
He sees himself as not separate from
Brahma . . .

SUB-SECTION 3. Brahma  adhi—Jarmini’s
view--The meditator appears with the
qualities pertaining to Brahma .

Audulomi’s view—He is mere perception

Badartoyana’s view .

Kxplanation of Auduloni’s text .

SUB-SECTION 4. Sumkalpa adfii--On reach-
ing Brahma the freed jiva by mere will
does what he pleases-—no other effort
needed : 4

He is no longer subject to any ruler-—sub-
jection to Brahma remains unaftfected

SUB-SECTION 5. 40hava wdhe--possession of
body and senses or non-possession de-
pends on his will X

He has enjoyment like the dreamer, when he
does not make a body for himself

As in the waking condition, when he makes
a body . .

He pervades all bodies with his attribute jrana

Refutation of the view that he loses con-
sciousness . . .

SUB-SECTION 6. Jagut cyapara varje adhi—
The freed jivu has no part in world-
activities . . .

Reply to objection—=explanation of text quoted

PAGE
396
898

899

900
901
901
902

903

904

904

906

906
907

909

910
911, satra 18



Ixv

SUB-SECTION 11. Svami adhi——Meditation on
the udgitha to be done by the ritvik

SUB-SECTION 12. Scohakaryanatara vidhi adhi
—Mauna enjoined as help like panditya
and bilya

Replies to objection

SUB-SECTION 13. Awnawishkurva adhi—biilya
means not parading learning . .

SUB-SECTION 14. Aihika adhi—fruits of this
world mature, if no obstruction exists

SUB-SECTION 15. Muktiphala «adhi-——This is
true of release also

CHAPTER IV —SECTION 1

SUB-SECTION 1. Awritti —adhi—first view—
vedana to be done but once .

Final decision—should be repeated more than
once, being synonymous with diyina and
upiisana .

It should be continuous and vivid

It should be loving also

Criticism of Sankara’s view—wvedana is not
mere knowledge of texts .

SUB-SECTION 2. Atmatva upisana adhi—
Brahma to be meditated on as @tma of the
meditator . . .

SUB-SECTION 3. Pratika adhi—This does not

apply to meditation on pratika .
o

PAGHE

823

825

828, s#tras
47 & 48

828

830

831

833

834
836, para 3
837, para 4

838, para 5

340

843



Ixvi

PAGE
SUB-SECTION 4. Adityidi mati adhi—medita-
tions on parts of a kratu to be as the sun

and other devaias . . . 844
SUB-SECTION 5. Asina adhi—meditation to

be done in the sitting posture . . 845
SUB-SECTION 6. Aprayana adhi—vedana to

be done till departure from the world . 847

SUB-SECTION 7. Tad adhigama adhi-—on the
attainment of meditation past evil karma
is destroved, and future evil karma does

not stick . . . . 848
SUB-SECTION 8. [tara adhi—extention of this
to good deeds : . . 851

SUB-SECTION 9. Anarabdha karya adhi—Ades-
truction of past karma is only as to what
has not begun to yield its fruit . . 852
SUB-S8ECTION 10. Agnihotrid: adhi—Agni-
hotra and other duties of the asrama to
be done . ; . . 853
SUB-SECTION 11. [tora kshapana adhi—pra-
rabdha to be fully expended, whether
this needs bodies other than that in
which meditation becomes established
or not . . . . 855

SECTION 2

SUB-SECTION 1. Viak adhi—The senses unite

with the mind in death . . 857
SUB-SECTION 2. Mano adhi-—-The mind unites

with prapa . . . . 859



Ixvii

SUB-SECTION 3. Adhyaksha adhi—prapa unites
with the jiou . . .

SUB-SECTION 4. Bhiita adhi—With the jiva
priape unites with the elements

With all of them at the same time .

SUB-SECTION 5. Asriti upakrama adhi—the
mode of departure the same for all, till
this point is reached .

The meditator rises from the body—expla-
nation of the text relied on in the first view.

Other reasons for the conclusion

The theory of jivan-mukti refuted .
Explanation of two ofther texts quoted by
opponent H . .
SUB-SECTION 6. Para swmpatti adhi—The
elements unite with the highest Azma
SUB-S8ECTION 7. Avibhdga edhi—This union
is one, in which the united things cannot
be separated . .
SUB-SECTION 8. Tadoko udhi—The med1ta.t0r
goes up through the blood vessel going
to the top of the head .
SUB-SECTION 9. Rasmi anusira adhi—He
goes to the sun along his rays
SUB-SECTION 10. Nigsadhi —dying at mght
is no obstacle to his reaching the highest
Atma . . .
SUB-SECTION 11. Dakshinayana adhi—nor
dying in the six months of the sun's
southward journey
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861

862, stitra 6

363

864, para 2

864 sdtras
8 to 11

865, note (2)

867

870

871

872

873

874

875



Ixviii

Explanation of verses of the bhayanad giti
SECTION 3

SUB-SECTION 1. Archiridi adhi—The -path
beginning with «rchis (light) the only path-

SUB-SECTION 2. Viayu adhi—Vayu comes
after year—He is denoted by the term
desaloka . . .

SUB-SECTION 3. Varupa adhi—Varuna comes
after lightning—/Indra and Prajipati at
the end ; . .

SUB-SECTION 4. Ativahike «adhi—light, day
and the rest are carriers 3 .

SUB-SECTION 5. Karyu adhe —-First piew—
The meditator goes to the four-faced
being

Replies to objections

Another view—Jaimint's eriticism of the
other view .

Final decision. He goes to the highest Atmi
SECTION 4

SUB-S8ECTION 1. Sampadyaiivirbhava adhi—

First cicw—The meditator is united to a

newly-made body
Criticism of two other views

PAGE
877

879

881

883

884

886

887, sutras

8 &9

889, sitras

11 to 13
891
893
893, paras

2&3



Ixx

PAGE
Reply to further objection. . . 912, siitra 19
Support for the replies from texts . . 913, siitra 20
Utmost likeness to Brahma only in enjoyment 914
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CHAPTER 1II

SECTION 1

IN the first chapter it was established that the highest
Atma was the only cause of the evolution of the universe.
The purpose of the second chapter is to refute the
objections which are or may be urged against this con-
clusion. The first section deals with the objections of
those outside the vedic fold ; the second demolishes the
theories of evolution put-forward by them ; and the last
two sections remove the doubts felt by those within the
vedic fold. The first two sections deal with the question
from the point of view of the cause, while the remainder
deals with it from the point of view of the products, and
show that they have evolved in response to the will of
the highest Atma, omitting of course those things which
the upanishads state to be eternal. In the first two sub-
sections the objection is ‘answered that the theory of

evolution is inconsistent with the sankhya and yoga
56
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systems. The remaining eight sub-sections reply to the
arguments urged.

SUB-SECTION 1

. egmagsmangEg faeaFTgEaamEmay-
qEg |

If it be contended “ This will result in the charge of
ignoring the smriti of Kapila,” the reply is “ No;
it will result in the charge of ignoring other smritis.”’

The wvedantin raises an objection: He argues thus:
It was decided in the parve mimamsa that a smyiti
opposed to the weda should Ve ignored (Intro.,
para 10). The sankhya replies: This conclusion holds,
when a text of the veda is capable of itself of conveying
its meaning. But in the vedania the matter is difficult
to understand ; and it cannot be stated for certain that
this is the meaning in a particular place. To rely on the
smriti of the great seer, and in case of conflict with the
veda, to treat the latter as meaning something else is not
objectionable. Kapila fully accepts the various karmas
taught in the earlier part of the veda as the means to
one’s advancement, like agnihotra, darsa purnamasa,
agnishtoma and the like; and he is described in all
sacred literature as our best friend. His smyiti has been
written with the special object of pointing out the
highest good, and its means. Without its help we, who
have read but little, and are of dull intelligence, cannot
ascertain the meaning of the vedania ; if we take the
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superficial meaning, we shall have to ignore the whole
of that smrite. Objection. By following this smritz the
smritis of Manu and others, which state the highest
Atma as the only cause of the evolution of the
world, will have to be ignored. Reply. Those smyitis
elucidate the earlier portion of the wveda treating
of dharma, and will serve their purpose; but this
smriti treats only of truth; and if it be not accepted,
it will become wholly useless. This is stated in the
first half of the sutra.

The second half of the siatra gives the reply. The
other smyitis are the smriti of Manu, bhagavad-gita:
mahabharata, vishnu purane, and apastamba dharma (1).

(1) These smritis teach the following :

Manu.—He begins with the statement ‘ This was in
the condition of Zamas’ ; and then observes ° When the time
for creation came, Bhagavin, who exists of himself,
appeared in the form of auvykta ; and in order to make the
universe of diversity appear, He moved {amas and willed
to appear as mahat, ahamkira, and the great elements. He
considered ; and desiring to create diverse products from His
own body, He created first the materials for making the
egg-shaped universe, and gave them the capacity for its
formation (I-5, 6 and 8).

Bhagavad-gitd.—I am the place from which all the
worlds go forth ; the place in which all the worlds dissolve
(VII-6). I am the place from which everything goes forth ;
and everything acts as directed by Me (X-8).

Mahabharata.—The question is put ° All this world
consisting of  movables and immovables—from whom was
it created ; and at the time of rest to whom does it go; tell
me this, grandfather’. The reply was—'' Narayana, with the
world as His body, without limitations, and eternal.”
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The authors were our best friends, and their works follow
the teaching of the veda, and were written to elucidate
its meaning. The ignoring of them will result, if we
follow the smriti of Kapila, which conflicts with vedic
teaching. And this will be a -very serious offence.
Flucidation means to bring home the meaning conveyed ;
and this cannot be done by a work which conflicts
with it.

2. The remark that these works serve another
purpose cannot be admitted. They enjoin dharmas as
the worship of the highest Atma (1) ; but unless they
describe the highest A¢ma, who is to be worshipped,
their injunctions will serve no purpose. Even the

“From Him avykta with the three gunpas came forth”;
avykta is dissolved in Brakma, known as Purusha and
without action.”

Parasara.—The world came forth from Vishpu ; it
rests on Him alone; He sustains and destroys this world ;
He is the world (I-1-32).

Apastamba.—All living beings are the bodies of
Him, who abides in the cavity of the heart, who cannot be
injuriously affected, and who is free from blemishes ;...
from Him all bodies come forth; He, the root, ever exists,
and undergoes no destruction.

(1) This is stated as follows :

Man reaches the goal, worshipping with his own
karma (work) that Being, from whom all that lives comes
forth, and by whom all this world is pervaded (bhagavad-
gitd, XVIII-46): Meditate on Deva Narayapa in bathing
and in other actions; by doing so one attains the world of
Brahma; and he does not return here (i.e; to samsara)
(daksha smriti). Those men, that intent on doing their
karma, worship you in order to be released, overcome all this
mayda, (vishnu, V-30-16).
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karmas, that yield fruits to be gathered by men of the
world here, or in svarga, are His worship (1).

3. The praise of Kapila in sacred literature does
not count for much. Brihaspati is cited in sacred
literature as an example in referring to those that
possess extraordinary learning; and if the opponent’s
argument were valid, the veda should be elucidated by
the athiestical lokayate written by him.

Opponent. Kapila saw-by the merit of his yoga
things as they are: The next s#tra replies :

2. zENNimIgIEE: |

But because it (what Kapila saw) was not seen by
others.

Many like Manu, who by the merit of their yoga
perceived the true nature of {afvas, high and low, and
who are well known in the veda as the authors of works
that serve as medicine for the ills of all the world, did
not see truth as he saw it. His perception being opposed

(1) Those that worship other beings with love and
fervour, they too worship Me alone; but not in the manner
directed by the veda. For, 1 am the Being worshipped in
all the yajmas; I alone give the fruits; but they do not
know me as I am; they therefore lose the full benefit of the
worship (bhagavad-gita, 1X-23 and 24); Achyuta! you who
are in the forms of all devas, you are ever worshipped with
yajnas; you alone receive what is offered to devas and
pitris; you who bear the forms of the pitris and devas
(vishpu, V-20-95).
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to the veda, was due to misapprehension. The conclu-
sion as to its teaching arrived at cannot be shaken.

SUB-SECTION 2

3. 9qF quT: ST |

By this the objection to the rejection of the yoga
smriti is answered.

The reason for adding a satra on this point is thus
explained : Yoga smyriti recognises the existence of an all-
controlling Being; it enjoins meditation taught in the
upanishads as the means to release; and its author is
the four-faced one, whose special function is to spread
the knowledge of the whole of the veda in the world-
It may be presumed therefore that his smritz should be
followed. The reply is that it teaches that matter
evolves without being directed by the highest Atma
from within ; that it regards Him as only the operative
cause ; and that in the meditation, which it teaches,and
which is differentiated from other meditations by the
objects on which the mind dwells, the jiva is not re-
garded as ruled by Him from within, and Brahma is not
regarded as being the material cause of the world and
as the seat of all good qualities. The teaching is there-
fore opposed to the wveda ; and it may be presumed that
the four-faced one also, being a jiva in bondage, was
influenced by the gunas-rajas and tamas. His yoga
smriti should therefore be rejected like his purdna,
which labours under the same defect.
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SUB-SECTION 3
4. 7 fazgmeAzE aq1cd 9 TEA |

No; because this (the world) is dissimilar; and this
is taught in the wpanishads.

The opponent, having failed, now resorts to argu-
ment. The conclusion that the world is a product that
has evolved from the highest A#ma is not sound. This
world, consisting of matter and jivas, is perceived to be
non-intelligent, impure, subject to another’s control and
full of suffering. The highest Atma, on the other hand,
is described by you as allknowing, as opposed to all
evil, as the ruler of all, and as full of bliss. The world
is thus entirely dissimilar to Him. How can it then
come forth from Him ? On this point one need not
depend upon sense-perception only ; the dissimilarity is
seen from the veda also—

The intelligent and the non-intelligent (ina., VI-3);
So those bA#tas (including the organs) rest on the jivas, and
the jivas on prapa (the highest Atma) (kaushi., 11-6);
On the same tree man, immersed, grieves, bewildered with
the attraction of worldly objects. When he sees the other,
the ruler of all, pleased with his actions, and sees His
greatness to be such and such, his grief passes away
(mupda., 111-1-2); The atmid, who is ruled, is bound from
his desire for enjoyment (sveta., I-8).

It is observed that a product is not dissimilar to its
cause. HKxamples. A jar is similar to the lump of earth
from which it is made (1), and a ring is similar to the

(1) In support of the contention that the world-cause
should be similar to the world, and that pradidna should be
that cause in accordance with Kapila’s smriti, the need of



448 SRI BHASHYAM [CHAP. 11, SEC, 1

piece of gold, that is its cause. Hence, the world, that
is dissimilar to Brahma, cannot be a product made from
Him, and pradhana, which is similar to the world,
should be accepted as the cause in accordance with the
smyriti of Kapila.

2. Here three objections are raised, which the
opponent answers :

(1) When it is decided from the veda that Brahma
is the only cause of the universe, it should be accepted
that the universe too, which has come forth from Him,
possesses intelligence. =~ It exists in jars and the like,
but is dormant, as the attribute jnana of a jiva is
dormant, when he sleeps or falls into a trance. This
is the distinction between intelligent beings and non-
intelligent objects. Hence, the universe is not dissimilar

tarka is emphasised by the opponent. He observes: Though
the veda is independent authority, and deals with matters
beyond our senses, it should nevertheless use tarka; for
all sources of knowledge (pramidna), only when helped by
tarka, enable one to arrive at a decision in some matters.
Tarka is a help to a source of knowledge, and determines
that it shows a particular thing, by discussing either its
nature or the materials, from which that thing is known.
It is known also as #ha. Its utility is common to all
sources of knowledge; but testimony needs it specially in
all cases, as its meaning depends upon certain conditions—
viz., (i) The sentence must be complete, and should not
need another word to convey its meaning; (ii) the words
that make up the sentence should be spoken at the same
time ; and (iii) it must not state what is impossible. Manu
points out its value thus—' One that examines with the
help of tarka knows dharma; but not others.” The veda
also, when it enjoins manana (thinking), refers to fixing its
teaching in the mind with the help of tarka.



SUB-SEC. 3] OBJECTION 449

to Brahma. Reply. This is not a sound view.
Intelligence is never observed in jars and other objects ;
and this proves that it does not exist at all. For the
same reason it cannot be contended that they have the
capacity to possess intelligence. For, when a capacity
does not produce an effect at any place and at any
time, how can it be said to exist ? Further, when it is
known that the veda shows Brahma to be the mate-
rial cause of the universe, one may state that jars
and other objects possess intelligence in a dormant
condition, or that they have the capacity for it.
When this fact is known for certain, one may state
that the wveda shows Brahma to be the material
cause of the universe. This will be arguing in a
circle.

(i) What is mieant by similarity between the cause
and the product, by the absence of which you state
that Brahma cannot be the material cause of the
universe. Does it refer to agreement in all respects or
in any one respect ? The former alternative will not
do; for then the relation of cause and product cannot
subsist. In a jar made of a lump of earth, the lump
condition does not continue. The latter alternative
also should be given up; for the universe and the
highest Atma agree in being substances that exist.
Reply. They must agree in that respect, by which the
cause is distinguished from other substances. The
character, by which a piece of gold is distinguished
from a lump of earth, continues in the ornaments made

of it. Here the highest Atma is opposed to all evil, is
Ly



450 SRI BHASHYAM [CHAP. 11, SEC. 1

all-knowing, is full of bliss, and controls all ; while the
world is just the reverse.

(iii) The relation of cause and product is found
between things, that are dissimilar: from the intelligent
jtva hair, nails and teeth, which are non-intelligent,
come forth; from a lump of non-intelligent cow-dung
the intelligent scorpion is generated ; from the intelligent
spider the non-intelligent web issues forth. Reply. In
all these cases the relation of cause and product is found
in the non-intelligent element only.

S ———

A by-stander offers an explanation. What is
regarded as non-intelligent does possess intelligence.
The weda says * To him the earth said”;  water
desired.” * These pranas, quarrelling as to who was
the greatest among them, went to the four-faced
Brahma.” Those, that read the puranas, speak of
rivers, seas and hills also as possessing intelligence.
The opponent replies :

5. sifvmifasaaeag Asmgafaeny |

But here reference is made to controlling beings
(devatas). This is known from the epithet
applied, and from the entry of these beings
into them.

Kvery material thing is under the control of an
intelligent being known as devatad; and the words
¢ earth, and ‘ water’ refer to the beings that control
them. In the chandogya reference is made to fire,
water and earth in the words, “ These three devatds ™
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(VI-3-2). The epithet devatas shows that the term
‘earth ’ denotes not merely earth, but also the being that
controls it. * All dewvatds quarrelled as to who was the
greatest among them.” ‘ Those devas knowing greatness
to be in prana.’ Also, * Agni, becoming speech, entered
the mouth; the sun, becoming the sense of sight,
entered the eyes; vayu, becoming prana, entered the
nostrils ” (aitareya, 1-2-4). Hence by the use of the
epithet and by the statement of entry of beings into
what they control, it should be decided that reference
is made to these beings in the texts quoted.

The objection raised in the first satra therefore
remains.

These two suitras state the objection of the
sankhya. -The next sittra is the reply of the author of
the sitras:

6. zz33 7|
But it is seen (the relation of cause and product is
seen in things entirely dissimilar).

A worm springs from a fly, which is dissimilar.
Sankhya.—Have I not stated that the relation of
cause and product appears in the non-intelligent element
only ; and that there is therefore similarity. Reply. True,
you did say so; but the similarity which you have in
your mind, does not exist. You apprehended that if
similarity in any particular were accepted, everything
would he similar to everything else, and that every-
thing could be made of everything else. You therefore
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stated that there must be similarity in a character by
which the cause is distinguished from other things. This
restriction is not found in the example given. For a comn-
mon character, such as is seen in a lump of earth and a
jar, or in a piece of gold and a crown, is not found in the
fly and worm, or in the cow-dung and scorpion. Hence,
the universe may evolve from Brahma, though it is
dissimilar to Him.

On the receipt of this reply, the opponent raises
two objections, which are stated and refuted in the next
three sutras.

7. wafefaa= afaSsaEed |

If it be contended =" The product was previously non-
existent,” the reply is—. No ; because the need for
similarity only is denied.”

The first objection is this: If you recognise, that
the world may evolve from Brahma, who is dissimilar,
then the cause and the product being different sub-
stances, the world did not exist in Brahma ; and you
give up your theory that a product exists in its cause.
Reply. 1t is not so; what was denied in the preceding
satra is merely the view that the cause and product
should invariably be similar ; but it was not stated that
the product is a substance different from the cause. The
view that Brahma, the cause, becomes by evolution the
world, which is not similar to Him, has not been
abandoned. In the instance given, though the fly and
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worm . are dissimilar, they are one substance, as are an
ear-ring and the piece of gold of which it is made.

The second objection is stated :
8. wfial ageoEgagaRad |

If your view be accepted, in dissolution and evolution,
(1) undesirable things must result as in the world.
The veda will become mere prattie.

The meaning is: if the cause and the product be
admitted to be one substance, then Brahma becomes the
world in evolution, and the world becomes Brahma in
dissolution ; and all the conditions belong to Him alone.
The impurity of matter and the misery of the jivas
must be found in Brafuna ; as the character of the ear-
ring is found in the piece of gold. Vedic texts, which
in one place state that Brahma is ever pure and bliss,
and in another place that He is not so (2), cannot be
regarded as anything but absurd.

(1) Though the s@fra refers to dissolution only, the
intention is to refer to evolution too; for it is preceded by
dissolution ; for in the texts ‘ Before creation, my dear, this
was Sat only (chando., VI-2-1); Before creation this was
atma ; one only l(aitareya, 1-1-1); we see that dissolution is
first described and then evolution.

(2) Who knows everything and every (attribute) of
everything (munda., I-1-10) ; He is free from karma, and free
from old age and death (chando., VIII-1-5}; He has no
body or senses ; His equal or superior is not seen (sveta., VI-
8); of them one eats the ripe fruit (mupda., 111-1-1) ; The
atma, who is ruled, is bound from his desire for enjoyment
(sveta., I-8); grieves, bewildered with the attraction of
worldly objects {(munda., T11-1-2).
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2. Objection. As Brahma is the cause and the
product only as clothed in the matter and jiva elements,
which form His body, the faults pointed out pertain
only to these elements, but do not affect Brahma in
either condition. Reply. The relation of body and
datma does not subsist between the universe and Brahma ;
for the matter and jiva elements cannot be the body of
Brahma. A body is the means for experiencing the
fruits of karma-pleasure or pain; it is the seat of the
senses, and is supported by prana with its fivefold
activity ; and it is an aggregate of earth and the other
elements. A body of this deseription only is well-known
to be a body in worldly usage and in the veda. Brahma
has no karma (1) and has not to experience its fruits ; His
enjoyment does not depend upon the help of the senses;
and He has no prana. Hence the matter and jiva
elements cannot form His body. Among these elements
there are many things that do not come within the
definition of body. Straw and wood, among the un-
intelligent products formed out of the compounded five
elements, and the finest forms of the uncompounded
elements are not the seat of the senses; and the latter
are not aggregates of earth and the other elements;
in the case of the jiva, who is only jndna (shining

(1) He is free from karme, and free from old age
(chando., viii-1-5) ; The other does not eat, but shines on all
sides (munda., I11-1-1); He sees, but has no eye ; He hears,
but has no ear; He goes and He takes ; but has no hands or
feet (sveta, IIT-19); He is indeed without prarae and with-
out mind (munda., 11.1-2),
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substance) none of these things is possible ; much less
his being a body.

3. Here the objector puts forward other definitions
of body. First, a body is the place, in which one has
experience (bhoga). Reply. A house is a place, in which
one experiences pleasure and pain ; this would be a body
under your definition: but it is not known to be a body
in worldly usage. Objector. That place is a body,
remaining in which alone one has experience of pleasure
and pain. Reply. When one enters the body of another,
and experiences pleasure and pain, that body is the seat
of his experience ; but it is not known to be his body. In
regard to Brahma, whose bliss exists of itself, and is
eternal and unlimited, the matter and jiva elements
cannot be the invariable seat of His enjoyment. The
same objection holds to the definition of body as the
mere means of experience.

4. Another definition. That is a body of a person,
on whose will its existence as an object, its continuance
and movements depend. Ason the will of Brahma the
existence of all objects as objects, their continuance
and movements depend, they form His bodies. Reply.
Wven this is not sound. Objects known as bodies do not
depend for their existence as objects on the will of their
owners ; the movements of a body affected by illness do
not depend upon the will of its owner; the continued
existence of a dead body does not depend upon the will
of the departing atma ; an image depends upon the will
of an intelligent person for its coming into existence, for
its continuance and movements ; but it is not known as
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his body ; and finally the jiva being eternal, his existence
as a jiva does not depend upon the will of Brahma ; and
he cannot be His body.

5. Objector. That is a body of a person, which is
supported and controlled by him alone, and which exists
for his service only. Reply. Action answers this descrip-
tion ; but it is not a body. Further, it is stated that
Brahma has no body. * Without a body, He dwells in
bodies ; enduring He is present in perishable things
(katha., 1-2-22) ; He is without hands or feet; but he
goes and takes’ (sveta., 3-19). Hence, the relation of
body and datma between the universe and Brahma is
impossible, and even if it be possible, the imperfections
resulting from connection with a body cannot be escaped
from. If therefore the wpanishads state Him to be the
material cause of the universe, they will become absurd.

To this objection the next siifra replies.

9. g3 gI=aHIFIL )
But no ; because an analogy exists in explanation.

The same Being may exist in two conditions ; and
yet the elements, to which good and evil pertain, may
be different; and an analogy in explanation of this may
be pointed out. Jivas dwell in material vehicles ; and
the changes that take place, as they grow—youth,
manhood, old-age—relate to the vehicle, not to the
atma within; perception of things, and experience
of pleasure and pain pertain to the atma, but
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not to the body. And the expressions used
‘He is born a deva: he is born a man ; and the same
man was a baby; he is now a youth; and hereafter
he will be old’ have their primary meanings. For the
atma clothed in a material vehicle is called a deva or
man. This will be explained in chapter III, section 1,
sub-section 1. Similarly, though Brahma changes
from one condition to another, the existence of good or
evil in one or another element is fixed. Brahma has
matter and jivas as His bodies, and He is their atma.
Expansion and contraction of consciousness take place
in the jiva element; and the changes from the subtle
to the gross condition and back again to the subtle
condition occur in the matter-element. But these
defects of the body do not touch Brahma, the atma.
And omniscience and bliss belong to Him and not to
His vehicles.

2. The objection stated by the opponent in paras.
9 to 5 under the preceding satra is not sound. All the
upanishads state everything to be the body of the
highest Atma, whether it be a material product or a
jiva ; and whether it be in the subtle or gross condition.
See the antaryami brahmana (brikad., V-7). This
mentions material products and jivas one by one, and
states them to be the bodies of Brahma (1). The

(1) Who stands in earth; - . . whose body the
earth is; . . . who stands in wvijnarna (jiva); whose
body wijnina is; . . . who stands in ama; whose

body the @tma is.
58
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subala wupanishad follows the same course, and closes
with the remark ‘He, the inner ruler of all beings,
is free from karma, etc., (1). The same teaching is given
by the smritis (2). In the world also the term ‘ body’
(sarira) is not confined, like the term jar, to objects
possessing the same form; but it is used to denote
objects entirely different fromn one another in form,
like insects, flies, snakes, men, beasts and the like ; and
it cannot be said that it is used in a secondary sense.
Hence the connotation of the term should be determined,
so as to cover all the cases, in which the term ‘ body"’
has been used either in the world or in the veda.

3. The definitions given by you do not satisfy
this condition, as shown below :

(i) A body is that, which helps one to enjoy the
fruits of past karma. This definition has been framed so
as to cover the cases of jivas, that are bound ; but it is
not applicable to Brahma or freed jivas; for their
bodies are taken up at their mere pleasure, but not for
working out karma ; and they have no karma. That
freed jivas take up bodies at their mere pleasure is

(1) Who moves within earth ; whose body the earth
is; . . . he, the inner ruler of all beings, is free from
karma, dwells in the highest heaven ; has a shining body :
has no equal or superior. He is Narayana.

(2) All the world is your body (ramayana); which
water is the body of Vishnpu (vishpu, I1-12-37) ; all that is
indeed the body of Hari (Ibid., 1-22-38) ; all those are His
body (Ibid., 1-22-86) ; He considered, and desiring to create
diverse products from His body (manu., I-8); ‘ His body ’
means subtle matter, which forms His hody.
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known from texts like ° He becomes one’ (chdando.,
vii-26-2).

(i) A body is a compound of earth and other
elements. This does not cover the case of Brahma, the
bodies taken up by whom in avatdra are not so made (1).

(iii) A body is what is supported by prana in a
five-fold form. This does not cover the case of the
vegetable kingdom ; for though prana does exist in
vegetables, yet it does not assume a five-fold form in
them. If the definition be merely that which is
supported by prana, it will leave out the jivas and
prakriti, with its products mahat, ahamkara, ether, air,
fire, water and earth, which are all bodies of Brahma.

(iv) A body is the support of the senses. If this
means the possession of senses or motor organs capable
of producing sensation or action, the definition does not
include the case of Ahalya, and others, who were
turned into stones or logs of wood as punishment for
past sins. If it means merely the possession of the
senses, or motor organs, it will exclude the bodies of
Brahma referred to under the preceding head.

4. A proper definition, which will cover all cases,
is the following: A body is that substance, which an
intelligent person in every way supports, controls and
uses for his own purposes, and which exists only to
serve him. To this definition a few objections have
been raised. First, it will not apply to a diseased body,

(1) The body of the highest Atma is not an aggregate
of the elements (mahabharata).
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which its owner is unable to control ? Reply. The power
to control exists ; but it is for the time being obstructed.
FExample. Fire has the power to burn but owing to
obstruction this may not be observed sometimes. Secondly,
the definition does not cover a dead body. Reply. On
the departure of the jiva the body begins to decompose,
and will soon disappear. Because a portion of what was
previously a body remains, it is referred to as a body.

5. Hence, as everything in the universe is in every
way supported and controlled by Brhama for His
own purposes, and as it exists only to serve Him,
it forms His body. The  text ‘ Without a body

in perishable bodies”™ (katha., 1-2-22) denies
the existence of a body brought about by karma ; but it
has no reference to the body formed of the universe ; for
everything is stated to be His body in the upanishads
referred to above. This will be explained in the sub-
sections that follow. . These two sitras state what will
be proved in sub-section 7 of this section.

10. AT |

And because the opponent’s theory is faulty.

The theory of evolution of the universe from
Brahma should be accepted, not merely because it is
free from defect; but also because evolution from
pradhana is objectionable.

According to this theory evolution cannot take
place. In this theory the jiva is not subject to change,
and is mere jnana (a shining substance); but by the
near presence of matter, he regards its attributes as
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belonging to himself; and this delusion brings about
evolution. What is this near presence of matter ? Does
it mean its mere existence, or some change in it, or
some change in the jiva ? The last alternative must be
ruled out, as the jiva does not change. The second
alternaiive is equally untenable ; because the change
is the effect of the jiva's delusion, and cannot therefore
be its cause. The first alternative, if admitted, would
mean that even the freed jiva will be deluded. This
matter will be explained more fully under chapter 11,
section 2, siutra 8. Hence the sankhya’s theory must be
abandoned in favour of the theory of the upanishads.

1. astafagiaEfy |
Also for the reason that no final conclusion can be
reached by mere argument.

The buddhist, the nydya, the jaina, the sankhya and
the yoyu schools, depending on mere argument, demolish
one another. It may therefore be concluded that it is
profitless to depend upon mere argument.

12. s=gqgRafifa SEascafadiagag: |

If it be stated ' the theory can be maintained with
fresh arguments not open to the criticisms levelled
against it,” the reply is “even so there will be
no escape.”

It may be presumed that persons may exist in other
places or at other times, who are cleverer in argument ;
and that they will demolish his pet theory easily-
Hence, in matters which are beyond the senses, one
must depend on testimony alone; and resort to argu-
ment merely for its elucidation. This is stated by Manu
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‘He who examines the teaching of dharma given in
the veda and in the smritis with arguments (farka) which
are not opposed to the sastra in the form of the veda,
knows dharma, but not another who does not do
so (XII-106).

SUB-SECTION 4

13. waa feafog wfy smenan |

By this (refutation of the sankhya theory) the
arguments of the remaining schools also, which are
not based upon the veda, are refuted.

The need for this additional s#tra arose from the
agreement among a  number of schools that atoms
{parama anu) are the ultimate cause, and from the
possible contention that the argument relating to it
cannot be so easily dismissed. The reply is that in spite
of agreement on this one point there are irreconcilable
differences as to the nature of the atoms. For instance,
there are the following views: that they do exist,
and that they do not exist; that they are jnana
(shining things), and that they are jada (not shining
things) ; that they exist only for a minute and then
perish, and that they are permanent; that they are
of one character, and that they combine inconsistent
characters ; and that they are real, and that they are
unreal. The remark that it is futile to rely on mere
argument is fully justified.
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SUB-SECTION 5

The sankhya appears again and pleads: In siitra
9 of this section it was stated that Brahma has bodies
made of matter and jivas ; that He is the cause, when
the elements of His body are in a subtle condition ; and
that he becomes the universe, when they come into a
gross condition. If Brahma had bodies, he must, as the
Jiva does, experience pleasure and pain, that are caused
by the possession of a body, and this cannot be avoided.

2. He anticipates an objection. This question was
settled in s@itra, 1-2-8. He replies—mo. What was
settled in that satra was that Brahma does not become
liable to suffering on the ground that He resides within
the body of another for the purpose of being meditated
on ; but here Brahma has a body of His own like a jiva ;
and the possession of a body must subject its owner to
the experience of pleasure and pain. The changes
undergone by the body may not touch the atma within
it ; but every one has seen that a jiva experiences
pleasure, when the elements of his body are well-
balanced, and pain when they are out of gear. And
this is confirmed by the veda.

From one in a body welcome and unwelcome things
do not depart; and one that is without a body they do not
touch (chando., VIII-12-1).

Hence on the theory that Brahma in a body formed
of matter and jivas is the world-cause, there will be no
distinction between His nature and the nature of the
Jiva. On the theory that Brahma alone is the cause, like
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the lump of earth and the piece of gold, all the undesir-
able results that attend on the world must be found in
Him. The sankhya’s theory is therefore preferable.
This is stated in the first half of the satra:

14, gEFARTfEImScEnSEmad |

If it be said “ By Brahma’s becoming liable to the
experiencing of pleasure and pain, there will be
no distinction.”

And the reply is stated in the second part:

There is distinction, as in the world.

Reply. There is difference between the natures of
Brahma and of the jiva. The possession of a body by a
jiva does mnot of itself carry with it a liability to suffer-
ing, that is brought about by disturbance in the elements
of his body. It is a consequence of karma in the form
of good or evil deeds. The text quoted refers to a body
brought about by karma. There are other texts, which
state that a freed jiva ‘‘appears as one; appears
as three” (chando., VII-26).

If he desires to see those that were his fathers (in
previous births), by his mere will the fathers come up
(Ibid., VIII-2-1). There he enjoys Him all round, eating,
playing and amusing himself {chando., VIII-12-3).

These texts mean that he may take one or
three bodies, or as many as he may desire; and
yet this is mnot accounted as an evil. Similarly,
Brahma being without gocd or evil, possession of
the universe for His body brings with it no liability.
In the world those that obey the king’s commands are
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in his good grace and are happy ; and those that disobey
them incur his displeasure and suffer. But the king
himself, though he dwells in a body, is not like the one
set or the other; for he is not subject to any one’s
command. Similarly here. The jiva is subject to
Brahma’s commands, and is happy or the reverse, accor-
ding as he isin harmony with them or not. But Brahma
is not subject fo any such liability.

Jompare with what Dramida states * When a king
stays in an unpleasant place abounding in mosquitoes,
and full of trouble, as he ie fanned by some one, he is
not touched by any inconvenience; he protects his
country ; and has enjoyments with fragrant substances
not available to others. Similarly the Lord of all the
worlds, with fans in the form of His power whirling
round Him, is not touched by imperfections; He protects
the world of Brahma and other worlds, and has enjoy-
ments not available to any other.” Evolution of
Brahma in His substance, like the lump of earth and the
piece of gold, is not admitted ; and the remark on this
point needs no reply. Our authority is the texts stating
that He does not change, and that He is free from
imperfections.

Criticism.—This saitra has been interpreted differ-
ently by others. They say ‘ If Brakima be the material
cause of the universe, this doubt will arise, wviz., the
person who enjoys (bhokta) will not differ from what is
enjoyed (bhogya). They proceed to show by the analogy of
the sea appearing as waves and foam, that they do differ.

This interpretation is unsound. Brahma becomes the
59
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nniverse under the influence of avidya (ignorance) in the
view of one of them ; by contact with an upadhi in the
view of another; and owing to an innate capacity
(sakt?) in the view of the last. In their views the first
view will not arise : for Brahma affected in any one of
the three ways is bhoktd, and the.awvidyd, upadhi or
innate sakti is the bhogya ; and these being different
from one another, one cannot be the other. None of
them states that Brahma changes in His substance ; for
they accept the view stated in sutra, II-1-35, that the
jiva and his karme have had no beginning. If His
change in substance be accepted, the doubt cannot occur
to any one; for a lump of earth differs from the jar
made out of it; and a piece of gold differs from a
bracelet made out of it ; similarly, the bhoktd and bhogyu
may appropriately differ. If the substance changes, the
objection stated in sutra 8 of this section will remain ;
for Brahma Himself will be the bhokta and bhogya ; and
the reply given in the succeeding sétre will not apply.

SUB-SECTION 6

1. In sitra I11-1-7 it was assumed that Brahma,
the cause, was not different from the universe, the
product. This point is now taken up and proved. This
is known as the sat-karya theory. The opponent is the
vaiseshika. He recognises the lump of earth as cause,
and the jars and other vessels as products; but he
regards the products as different from the lump of earth.
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His arguments are as follows: (i) Consider a lump of
earth and a jar, or a piece of cloth and the threads, of
which it is made. There is first difference in perception.
The perception of the cause and the perception of the
products are not alike. (it) There is difference in the
names by which they are known ; for the threads are
not spoken of as the piece of cloth ; nor is the piece of
cloth spoken of as threads. (iii) There is difference in
the uses to which they are put; for the lump of earth is
not utilised to fetch water ; nor is a wall built with the
jar. (iv) There is difference in time; the cause exists
first, and the products come subsequently. (v) There is
difference in form ; the cause is in the form of a lump ;
and the product has a large body and bottom. Similar-
ly, while the lump of earth remains, the jar is spoken of
as having been destroved. (vi) Difference in number is
also seen; for the threads are many and the piece of
cloth is one. (vii) As everything exists under the sat-
karya theory at all times, the division into permanent
and impermanent will disappear. (viii) And finally,
the activity of the person, who makes the jar, will be
fruitless ; for if the cause itself be the product, what is
there to be produced with his activity  The reply may
be given that though the product exists, the activity of
the maker is necessary to help the product to do its
work. Then the activity of the wmaker should never
cease. It may be explained next that the product
existed before; but was not manifest; and that it is
made manifest through the activity of the maker. Then
the activity would be fruitful; and the division into
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permanent and non-permanent becomes intelligible.
This explanation cannot be accepted. Has this mani-
festation (abhivyakti) always existed, or did it exist, but
was non-manifest, or is it newly made? In the first
alternative the product under consideration must ever
be manifest. In the second alternative another mani-
festation is required to make abhivyakti manifest, and this
needs another manifestation, and so on ad infinitum. In
the last alternative the theory, that a thing exists but
merely changes its condition, is abandoned. Further, if
the activity of the maker makes the product manifest,
the activity for making a jar manifest should make
other products also manifest. For, in things that are
admitted to be the means of making other objects mani-
fest, as a light, no limitation is seen as to the objects to
be made manifest. Does not a lamp lighted for the
sake of the jar show other objects as well 2 Hence the
activity of the maker becomes useful only by originat-
ing a product, which did not previously exist. For these
reasons the theory put forward fails.

2. The wvaiseshika, having thus made out his case
to his own satisfaction, next answers the objections that
may be raised from the other point of view. First, a
lump of earth is taken to make a jar; and a piece of
gold to make an ornament. Thus a definite cause
produces a definite effect; and does not this prove the
sat-karya theory ? Reply : no; for the definiteness of the
cause may be explained as due to the capacity of each
cause to produce its own product. Next, on your own
theory the purpose of the activity of the maker cannot
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be explained. Is the activity applied to the product, or
fo something else ? The first alternative does not hold,
as the product does not exist before it is made. In the
second alternative, the activity applied to threads may
be expected to produce a jar; for so far as the product
is concerned, it makes no difference, where the activity
is applied—to a lump of earth or to threads ; both being
different from the product. Reply. The activity of the
maker is applied to that cause, which has the capacity
to produce the desired product; it is not therefore
wasted.!
This view of the opponent is refuted in the sutra:

15. gza=gegmgraoEaIfays: |

That the universe is not different from Brahma is
shown by the text containing the term Frambhana
and other texts.

These texts show that the universe consisting of the
matter and jiva elements does not differ from Brahma.
In the chandogya, chapter VI, the father taught his son
what is stated in the saifra. Bearing in mind the fact
that the whole world evolved from Brahma alone, and
that the product is not different from the cause, he asked
him whether he had been instructed in the knowledge of
that Ruler, by knowing whom every thing would be

t Here the original brings in Sankara to criticise the opponent.
This gives a loophole to Vachaspati to come in and state his own
theory, w»iz., that he who is under the influence of avidya is not
Brahma, but the jiva, and that the jiva is a condition of Brahma
Himself. This theory is criticised by Sankara, and his criticism is
criticised by the opponent. All this as not relevant to the sub
is omitted here. But it in emwhedisd -
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known. The son, not knowing the fact, asked how by
knowing one thing another thing could be known.
To explain his meaning the father gave three illus-
trations, which men in the world perceive. Of these the
first was this ‘ My dear, by knowing one lump of earth
all that is made of it is known '’ The meaning is that
the various vessels made of the lump of earth, being
of the same substance as the lump, by knowing that
lump they are all known. As the vaiseshika holds the
view that a product is a different substance from the
cause, to refute this view he appealed to ordinary
perception in these words.

For facility of speech (and handling) the lump of
earth assumes different forms and receives different names ;
but the truth is only that all this is earth. (VI-1-4).}

So is it seen by all; and the vessels are not per-
ceived to have been made of another.substance (1).

(1) The first four- words in the text are—wvichid
arambhanam, vikaro namadhejom. The first term means
* for speech ’; the termination shows purpose ; and the other
part of the word indicates not merely speech, but also action
following it. When it is said ‘ with the jar bring water,’
the action stated follows. The root in the second word
means to touch ; and the termination refers to the object of
the action. The meaning therefore is—the earth, which
was in the eondition of a lump, appears in a new form with
a large body and a large bottom ; this change and the name
‘jar’ arising from this change, are touched, i.e., attained
by the lump.

! The original here quotes the texts of t! e chaindogya, that bear
on the point, and adds that similar texts also in other upanishads,
are intended by the author. The quotation is omitted, as they are
considered further on one after another.
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<

2. The objection of the vaiseshika may be replied
to thus: The differences in perceptions, names and the
iike may be referred to the different conditions of the
same substance. A person, say A, B, is one, and
referring to the conditions, through which he passes, it is
said ‘he was a boy; he is now a man; and he will
become old ”, and all the differences apply to his condi-
tions. It was stated that while the earth remains,
we speak of the jar as being destroyed, and that there-
fore the product is different from the cause. This
objection is removed by admitting that origination and
destruction mean that the same substance that is the cause
comes into particular conditions. = Thus when two halves
of a jar are first made of a lump of earth, and they are then
joined together to form the jar, the condition of the half-
jar is its origination and the destruction of the lump-
condition ; the condition of the jar is its origination and
the destruction of the ‘half-jar condition, and so on. As
objects assume their new conditions through the activity
of the maker, that has its use. The objections in regard
to manifestation do not call for a reply, as the theory of
manifestation is not put forward.

3. Vaiseshika. When you say that a condition
appears in an object, that was not there before,
you admit origination of a non-existing thing.
Does not this amount to the abandonment of your
theory ?

Reply. Though we accept the origination of con-
ditions, there is no conflict with the sat-karya theory ;
for what exists originates.
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Vaiseshika. You say what is contradictory, when
you state that what previously existed comes into
existence.

Reply. This objections arises from ignorance of the
nature of origination and destruction. The attainment
by a substance of a new condition is the destruc-
tion of the substance in the previous condition ;
and the origination of the substance iIn the new
condition. As the substance, that comes into all
the conditions, exists, the sat-kdrya theory is not
affected.

Vaiseshika. If the conditions, that did not previous-
ly exist, newly come into existence, you accept my
theory.

Reply. In your theory, does origination originate
or not ? If it does not, but previously existed, you accept
the sat-karya theory. If it originates, you will need a
second origination to account for the first, and so on
ad infinitum. Under the sat-karya theory the conditions
cannot be perceived separately from the object, of
which they are the conditions, nor can they act apart
from it. Hence origination, destruction and the like
relate to an object in a particular condition. The theory
does assume the origination and destruction of the
conditions, and only affirms the permanency of the
object. As the half-jar condition is abandoned and the
jar-condition is attained, the condition of oneness is
abandoned, and the condition of manifoldness is attained.
This condition is abandoned and the condition of one-
ness is re-attained.
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4, The same teaching is conveyed by other
texts:

(i) Before creation, my dear, this was Sat only ; one
only ; without a second (VI-2-1).

The term °this’ refers to the world now seen to
possess different forms and to bear different names. Tt
was one only before creation ; because it was without
name and form; and being omnipotent, Brahma, who
evolved as the world, could not suffer another to direct
the evolution. There was therefore no second then.
This text also establishes the identity of the cause and
the product.

(ii) He willed ‘I will become many, and to that
end T will evolve’ (VI-2-3).

First He became fire, water and earth, and then by
mixing them in different ways, He became the many
things—movable and immovable—which constitute the
universe. Hence the universe, the product, is none
other than Brahma, the ultimate cause.

5. Here a doubt may arise—how all that has
been stated (1) could have happened.

It is therefore added :

(iii) That same devatad willed, I will enter these three
devatds as the inner ruler of this jiva, and make diverse
names and forms. I will make each of them a triple
compound (VI-3-2 and 3).

(1) All that has been stated-—Brahma, denoted by
the term satf, is all-knowing, the possessor of an unfailing

will and without any imperfection; how could He be the
60
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By the term ‘‘ these three devatas” reference is
made to the whole of non-intelligent matter, beginning
with the three elements—fire, water and earth. Into
this Brahma entered along with the jivas as their inner
ruler. ‘ Making names and forms’ means making the
products of evolution assume diverse forms and receive
diverse names. This work resulted from the entrance
into the products of evolution of both Brahma and the
Jivas. That Brahma entered the jivas and the universe
as the atma is clear from the anandavalll text ‘ Having
created it, He entered into the same ; having entered,
He became jivas and material products (VI-2)’. Hence
every thing, composed of matter and a jiva, whether in
the subtle condition known as the cause, or in the
gross condition known as the product, is the body of
Brahma and He is its inner ruler. This fact stated in
the antaryami brahmana (brihad., V-7) is recalled here.
The doubt stated will disappear with this explanation.

Brahma remaining as the aftma of the jivas and
material products, and names and forms being formed
as stated, Brahma Himself with the intelligent and
non-intelligent objects forming His body is denoted by

universe, which is fit to be referred to as this in the text.
“This was sat only.” . How could the universe denoted by
the same word sat be one by the absence of names and
forms ; and how could it dispense with the help of another
to direct its evolution? How could the very same will to
become many as the universe in the form of diverse movable
and immovable objects ? and how could He create as

He willed ?
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the term ‘universe’. Hence the texts quoted in para 4
state what 1is very appropriate. The changes of
substance that take place in the matter element and
the unwelcome experiences of the jiva element-pertain
to the bodies; that Brahma remains free from imper-
fections, and the seat of good qualities is fully settled.
‘This will be stated presently in satra, I1-1-22.

6. Finally, (iv) ¢ All this is identical with that (Sat)
(chando., VI-8-7). This states that all the world
composed of matter and jivas is identical with Brahma ;
and the upanishad concludes with the injunction * That
thou art . In other places in the same upanishad and in
other upanishads also oneness of Brahma and the universe
is stated (1), and the perception of difference is
condemned (2). The text, that the ignorant man
perceives more than one thing, and that the wise man
sees one thing only, shows that the truth is that
Brahma and the universe are one (3).

(1) The texts are :_All this indeed is Brahma (chando.,
I1I-14-1); when the A¢ma, dear, is seen, heard about, thought
on and meditated on, all this is known (brihad., VI-5-6) ;
All this is the Atma (Ibid., VI-5-7) ; Brahma Himself is all
this : Atma alone is all this (chando., VII-25-2).

(2) All this will overcome him, who sees all this
elsewhere than in Atma (brikad., VI-5-7) ; Here there is no
difference whatever; he attains samsara after samsara, who
perceives difference as it were (brihad., VI-4-19); Where
one perceives difference as it were, then one sees another;
but when everything is A¢ma alone to him, then whom will
he see with what (brakad., VI-5-15).

(3) Here the original gives a summary, which is as
follows— Brahma Himself, having the jivas and material
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Criticcsm—Others explain the satra differently :
They observe ‘The product does not differ from the
cause ; for in truth there is no such thing as product
different from the cause ; all objects are perceived and
spoken about owing to avidya. In the products—jars
and plates formed from a lump of earth, the cause—we
see only the earth; nothing more than this. The pro-
ducts serve only for speech and action, and are unreal s
the earth alone, which forms the cause, is real. Simi-
larly, the whole world other than Brahma, the cause,
who is nir-visesha and mere chit, viz., ahamkara and the
rest serves only for speech and action, and is unreal.
Brahma alone, the cause, who is: merely satf, is real.
Hence, as no product exists other than the cause, the
product is not different from the cause. This view is

products as His bodies, and appearing for that reason as the
Jjivas and material products, is at all times denoted by every
word. At one time His body (matter and jivas) becomes so
subtle, that it cannot be stated to be different from Him
even as His body. Brahma in this body is Brahma in the
causal condition. At another time the same body becomes
so gross, as to be fit to appear in diverse forms, bear diverse
names and to be dealt with indiverse ways. Brahma in
this body is Brahma in the evolved condition. Hence the
universe, tne product, is not different from Brahma, the
cause. The natures of the jivas and material products
forming His body and of Brahma, the atma, differ from one
another, as taught by a hundred upanishads, whether the
condition be the causal or evolved condition; hence
imperfections and good qualities pertain each to their own
element in the aggregate. This has been stated in
satra 9, supra.
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unsound. For what is real and what is unreal cannot
be identical. If they were, Brahma would be unreal, or
the universe would be real.

Another view on the same subject is thus stated :
The product also is real; Brahma and jivas are not
really different; the apparent difference has been
brought about by wpadhi. The difference and no-
difference between Brahma and matter—both are real.
This view also is unsound ; for in this theory there is no
object other than Brahma and upadhs ; Brahma has no
parts, that can be separated one from another. Hence
the wupadhi must contact Brahma Himself, and His sub-
stance itself assumes by a change undesirable aspects.
It may be urged that there is a capacity in Brahma
which changes, but not His substance. Assuming that
this is so, as the capacity and Brahma are not different,
there will be conflict with the texts that state the jiva
to be subject to karma and Brahma to be free from it,
and also with the texts that state matter to be subject
to change and Brahma to be free from this liability.!

The opponent asks. The differences in perceptions
and the rest appear to relate to different conditions of
the same object in the case of childhood, youth and
the like. In the case of earth, wood, gold and the like
they appear to relate to differences in substances. In

' Here the original criticises the theory of Yadava prakasa in
detail. This is omitted here, but is embodied in the ‘ Three Tatvas’.
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rogard to a lump of earth and a jar, which are re-
spectively cause and product, how is it decided that they
relate only to differences in the conditions of the same
object. The next safra replies:

16. W=z |

And because in the product the cause is perceived.

For, the perception is in this form—** This ear-ring
is gold”; and no other material is so perceived in it.
Hence, as the same person is now a child and then a
young man, the material, that is the cause, changes its
condition and is said to be a product. Even the
vaiseshika, who regards the product as a different
substance from the cause, does recognise changes of
condition ; and if the perception of different forms, the
calling by different names, and the differences in the
uses to which the products are put, can be explained
with reference to change of conditions, the assumption
of a different substance, which is not perceived, cannot
be justified. Assumption will be very necessary, when
no explanation is available ; but as pointed out, an ex-
planation is possible here.

2. An objection is raised. When one sees a cow
and says “ This cow is that,” referring to another cow
seen before, it is the jati (common character) that is
recalled ; and the same may be the case here. Reply.
A second article possessing the jati is not seen here.
What is perceived is a single article of the class gold
existing as cause and as effect.



SUB-SEC. 6] REPLY 479

3. A further objection: The ear-ring is different
from the gold; which as the samavay:i cause (that of
which a thing is made) continues in the product ; and
it is therefore recalled. Reply. If the ‘gold were differ-
ent from the ear-ring, the perception would be—* There
is gold in this article,’ as one says, ¢ there is water in
this jar’. The perception is, however, ‘this ear-
ring is gold .

4. A still further objection: In the generation of
a scorpion from a lump of cow-dung, no one sees the
cow-dung in the scorpion. Reply. Even there earth,
which has become the cow-dung, is perceived. The
vatseshika must admit that earth continues as the
samavdyt cause in the scorpion, and this explanation
we will accept.

5. In smoke, the effeet of fire, the fire is not per-
ceived. Reply. Be it so: but this is no objection ; for
there fire is only the operative cause; and the smoke
comes forth from the undried fuel put into the fire ; and
this is confirmed by the fact that the smell of the fuel
and of the smoke is the same. The conclusion is that
as the cause is perceived in the product thus * This is that
alone,” the differences in perceptions and the rest
are due to differences in conditions only, and that
therefore the product is not different from the

cause.
17. seqigeEd |

And because in the cause the other, the product,
exists.
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‘ Bxists in the cause’ means exists in the causal
condition. Thus, in the world it is usual to say ““ All
these—jars and other products—were in the forenoon
merely a lump of earth.” And in the veda it is stated
“ Before creation, my dear, this was Saf only ; one only ;
without a second ” (chiindo., VI-2-1).

18. wEgaqEmAfgATIRERT  AFTRNG RIS
T |

If it be contended “ No:; because it is said to have
been non-existent then,” the reply is “no. Because
reference is made to the existence in another form.
This is seen from the remainder of the sentence,
from arguments and from other statements .

The opponent disputes the statement made in the
preceding sutra, and points to the following statements:

First in the veda. Before creation this was only
asat (chando., VI-2-1) ; Before creation this was indeed asat
{satapatha brahmana, VI-1-1); Before creation this was
indeed nothing whatever (yajur, 2nd ashtaka, 2-50).

In the world also ** all these—jars and other products
—did not exist in the forenoon”. Reply. The objection
is not sound. The term asaf (non-existent) and these
statements have reference to the absence from the
products of the forms, in which they are now seen.
They existed in other forms ; they do not mean that the
objects did not exist as you think. The terms sat and
asat refer to the attributes of a substance. The attribute
satva (sat-ness) is name and form. Asatva (asat-ness)
is the reverse, the subtle condition without name and
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form. Hence, the statements mean that what is
now seen with diverse names and forms did exist
before, but in a subtle condition, without names and
forms.

Question. How is this known ? Reply. First, from
what follows the third of the texts quoted ; which is
this “ That, existing indeed as asat, resolved’ I will
become.”” This indication of resolving shows that the
term asat did not refer to non-existence, and that the
thing did exist. As all the texts should agree, the term
asat has the same meaning in the other texts also.
Secondly, a lump of earth is shaped in a particular
manner with a large bottom and body; and the new
form assumed helps us to speak of it as a jar. Before
this shape was given, the material did exist, but in
another form. When the jar is broken into two pieces,
the material is in a different condition ; and it is said
that the jar does not exist. This broken condition of
the material is the non-existence of the jar; and there
is no such thing as non-existence (1) of a thing as
alleged by the waiseshika. For such a thing is not
perceived, and it need not be assumed for facility of

(1} No such thing as non-existence. The wvaiseshika
classifies all nameable things intc seven groups, one of
which is abhiva {non-existence). Of this there are four
varieties, one of which is prik (previous) abhiive, which is
the non-existence of a product before it is made, and another
is dhvamsa (destruction) abhiva, its non-existence after it is
destroyed. The text denies that these varieties exist. The
previous abhdva of a jar is the lump of earth, and the
dhvamsa abhava of the lump is the jar.

61



482 SRT BHASHYAM [CHAP. 11, SEC. 1

speech ; as the condition of the broken jar is sufficient
for the purpose. And lastly, there is the statement
already quoted °° Before creation, my dear, this was
sat only ; one only ; without a second ” (chando., VI-2-1).
There non-existence was objected to in these words ‘ But
my dear, how could this be so;’ and it was
decided ‘But this was sat alone, dear, before’. This is
very clearly stated in the text ‘ Then this was indeed
avyikrita (without name and form); the same by itself
was made into the universe possessing diverse names
and forms’ (brihad., I11-4-7).

This sub-section closes with two illustrations as to
the conclusion—that the product is not different from
the cause:

19. 9239 |

And like a piece of eloth.

Threads arranged in a particular manner form the
product known as cloth, and in this new condition they
serve particular purposes. Similarly Brahma coming
into a gross condition is called the universe.

20. FgrEgoni: |
And like prance and its modifications.

An atom of air (vayw) enters the body, and
performing different functions is known by the names
prana, apdna, vyana, samana, and udana. In the same
way one and the same being is Brahma in the subtle
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condition, and is the universe in the gross condition,
appearing as diverse things movable and immovable (1).

SUB-SECTION 7

21. gavsaqaifgamimizEIsgatn: |

If Brahma be stated to be the other (i.e.), the jiva,
He will be open to the charge of not having done
what was good for Himself, and the like.

This s@tra states an objection raised by the
opponent. It was stated in the preceding sub-section that
Brahma and the world are one. From this he argues
that Brahma and the jiva must be one, as stated by the
texts “ That thou art (chando., VI-8-7); This atma
is Brahma (brihad, VI-4.5). But as the jiva is known
to be the seat of endless sufferings of various kinds (2),
it follows that Brahma has made misery for Himself.
If He were ignorant or impotent, one can understand
the position; but he is stated to be both omniscient and
omnipotent. How does it happen that He has not made
a world full of bliss, and that on the other hand He has
created a world, which is the reverse? It cannot be

(1) The first iliustration is from the world 3 and
shows that many things assume the condition of oneness ;
while the second is from the veda, and shows that one thing
exists in the condition of many.

(2) Sufferings of various kinds. Those arising from
the body (adhyatmika), those arising from devas (@adhidaivika)
and those arising from the elements (@dhibhautilca).
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maintained that He has done so for mere pleasure ; for
no one in his senses will cut off his own hand even in
play. The wvedantin, who asserts that the world and
Brahma are one, throws overboard the texts showing
the jiva to be other than Brahma ; for if difference be
true, then one-ness of Brahma and the world cannot
also be true.

2. Bhaskara comes forward with an explanation.
The texts affirming difference refer to difference created
by wupadhi; the texts affirming oneness refer to the
natural no-difference. The opponent replies. You
should explain whether Brahma, the world-cause, un-
contacted by wupddhi, knows the jiva to be not different
from Himself by nature or not? If He does not, His
omniscience disappears; if He knows, as the jiva is not
different from Himself, he muss know his suffering to be
His own suffering; and the charge that knowing this
he did not make what was good for Himself, and that
He made what was not good cannot be escaped
from.

3. Sankara next explains. The difference between
the jiva and Brahma is made by avidya ; and the texts
affirming difference relate to it. The opponent replies.
If the avidya be in the jiva, the alternatives mentioned in
the criticism of Vachaspati’s theory hold ; (see the Three
Tatvas); as also the inferences that follow there-
from. If the avidya be in Brahma, as He shows Himself
without help, He cannot perceive avidya ; nor evolve the
world, which can happen only under avidya. Sankara.
—The light is prevented by avidya from appearing.
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Reply. This will mean that the light disappears ; hence,
as light alone is Brahma, He will disappear.

4. Hence the theory that Brahma is the world-
cause is absurd.

The next siitra replies :

22. wfask g Wafgand |

But Brahma is other than the jive; because diffe-
rence from the jiva is expressly stated.

Difference from the jive, who is fit to experience
suffering arising from the body and the rest. The
following are the statements:

‘Who stands in the atmi, who is within the atma,
whom the atmi does not know, whose body the atma is.
and who rules the atma from within, He, the inner ruler, is
your immortal atma (brikad., V-7-26); meditating on the
atma and the Ruler as being separate, one secures the grace
of the Ruler, and by this means becomes immortal (svetd.,
1-6). He is the ultimate cause who is the lord of the jivas,
who are the lords of the mind and the senses (Ibid., VI-9);
Of them one eats the ripe fruit; the other does not eat, but
shines on all sides (Ibid., IV-8) ; Both are unborn ; but they
are respectively  all-knowing, and ignorant; ruler and
ruled (Ibid., I-9); Embraced by the all-knowing Atma
(brihad., VI-3-21) ; The all-knowing A¢ma, having mounted,
on him (Ibid.,, VI-3-35); From this the owner of maya
creates this universe; and in it another is bound,
deluded by mayi (svetd., IV-9); He is the lord of matter,
and of the dwellers in bodies, and the controller of the gunas
(Ibid., VI-16); Who, being Himself eternal, intelligent, and
one, gives what is desired by those, that are eternal, intelli-
gent, and many (Ibid., VI-13); Who moves within avykta,
whose body avykta is, whom avykta does not know; who
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moves within akshara, whose body akshara is, whom
akshara does not know, He, the inner Ruler of all beings, is
free from karma, dwells in the highest heaven, has a shining
body, and has no equal or superior, He is Narayana (suba).

2.3 sanifgag gggTafa: |

It is inappropriate for the jiva to be Brahma: as
inappropriate as for a stone and the like to be
Brahma.

A stone, a bit of fuel, a pot-shred, a blade of grass
and other non-intelligent objects can never be identical
with Brahma ; for they are very inferior things, and
the seats of ever-occurring changes; while Brahma is
without change of substance, the enemy of all blemishes,
the one seat of good qualities, different from everything
else, the possessor of unlimited jnana and bliss and
the lord of diverse and endless objects under His control.
The inappropriateness is equally great in the case of the
Jiva too, who is fit to experience endless misery and is
like a glow-worm ; while Brahma is as stated above the
enemy of all blemishes and is the seat of endless good
qualities immeasurably high. Wherever a word deno-
ting a jtva is put in apposition with the term Brahma,
the identity should be explained as in sitra, 1-4-22. The
Jtva is a body of Brahma as stated by the text * Whose
body the atma is, and Brahma is his atma for that
reason. Hence the words in apposition denote Brahma
appearing as the jiva. Hence there is no conflict with
the statement of difference ; on the other hand it explains
it. The conclusion reached in the preceding sub-section
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refers to the oneness of Brahma and the world, under-
standing each of these terms to mean an aggregate
made of Brahma, the jivas and matter. The aggregate
in a subtle condition is Braima, and the same in the
gross condition is the world; and as the former evolves
as the latter, Brahma, the cause, and the world, the
product, are said to be one. The nature of matter is
to change ; of the jiva to suffer; and of Brakma to be
the seat of good qualities; they remain without being
confounded. In this view conflict with any vedic text
is avoided. Even in the condition of oneness stated
in ¢ Before creation, my dear,this was Sat only ; one
only’ matter and jivas existed as the body of Brahma,
but in a subtle form. This must be admitted on the
authority of siitras 34 and 35 infra. The absence of
diversity is explained by the absence of names and
forms.

Criticism. Others explain siatra 22 differently, as
referring to the condition of the jiva himself, when he
is freed from awvidya. Nothing stated here will fit in
with their view; for in the jiva in that condition the
following attributes do not exist—omniscience ; being
the highest ruler; being the cause of all objects ; being
the atma of all ; the controlling of all ; and the like. It
was by this feature that the difference of Brahma from
the jiva was proved by the texts quoted. But in the
view of these commentators all these are made by avidya.
Sankara—Iswara under the influence of avidya differs
from the jiva, as the shell-silver differs from silver, and
this is proved. Reply. This is not what the author of
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the suifras proves by this siaitra ; for at the outset he
announced that enquiry into Brahma should be made ;
he has shown that the upanishads prove Him to be the
cause of the world’s evolution and the rest ; and what
he does in this place is to answer the objections that the
conclusion established conflicts with smyitis and is oppos-
ed to valid arguments. The suatra therefore does not
deal with difference made by avidya.

Satras 8 and 9 of this section (sub-section 3 supra)
repeat what is settled in this sub-section ; what was
done in that sub-section was merely to show that the
relation of cause and product may subsist between
dissimilar things. The seventh satra repeats what was
settled in sub-section 6; the reconciliation of texts
affirming difference and no-difference is made in this
sub-section.

SUB-SECTION 8

24. IqgEIERAAEAT afiafs |

If it be contended, * No; as a maker is seen to work
with instruments,” the reply is * No. He evolves

like milk.”
It has been established that the highest Atma may
be the atma of all, and at the same time different from
every thing else. It will now be shown that by mere

will He may create the world of diversity ; for He has
an unfailing will.
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In the world persons, capable of making this thing
or that, are seen to require the necessary instruments.
Though they have the capacity, they utilise some
instruments, and only then are they seen to make
products. Those, that have not the capacity, are unable
to make them, though they bave all the instruments.
Those, that are capable, make them utilising the instru-
ments. This is the only difference. This fact must
apply to Brahma also. Though omnipotent, he could
not have created the universe for want of the necessary
instruments (1). That He was without them follows
from the statement that before creation there was only
Sat ? The second part of the sétra furnishes a reply.
Bvery thing, capable of producing another thing, does
not require instruments. Milk, for instance, becomes
curd, and water freezes; and no instrument is needed
by either. Similarly, Brahma can evolve as the world
without any help ; because He is omnipotent. Question.
Is not a drop of buttermilk dropped into the milk
to convert it to curd? Reply. It is not necessary.
It is done merely to quicken the change, and to
bring about a particular taste. The s@tra has the
particle hi, which draws attention to a well-known
fact. It has been putin to show that the objection is
frivolous,

(1) Question. How can this doubt arise ? The need
for instruments is perceived in persons of limited capacities.
How can this be put forward in the case of the omnipotent
Brahma 9 Reply. - The doubt may be felt by some person of
dull intelligence ; and it is removed by the s#itra.

62
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25. Taifeaafa @ |

And like the devas in their world.

The devas in their world by mere will creaie what
they require. Similarly Brahma creates the whole
world by mere will. That the devas have got this
power is known from the veda ; and the same authority
shows that Brahma can create by mere will, The
mention of devas is to serve as an illustration, so that
the point may be easily grasped.

The following are other illustrations: a piece of
magnet attracts iron by mere proximity; the spider
weaves its web; and seers possessing abnormal powers
do what they like. Finally—and this the opponent
must admit—the jiva by mere will moves his limbs.
Brahma, of whom the universe is a body, can likewise
bring about what He pleases by mere will.

SUB-SECTTION 9

26. Fewmudfmagasazzad ar |
The whole of Brahma must be expended ; or the texts
teaching His indivisibiiity must be ignored.
Before creation Brahima was one only, that is, He
did not consist of separable parts (1) ; and could not be

(1) Before creation, my dear, this was Sat only
(chando., VI-2-1); Before creation, this wa= indeed nothing
whatever (yajur, ashtaka, 11-2-50) ; Before creation this was
atmad only ; one only.
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divided into Brahma, the jivas and matter. When He
became many in evolution, it is stated that He became
ether, air and other non-intelligent products, and also
sentient beings from the four-faced one to the lowest
worm. Then one of two things must have happen-
ed—either the whole of Brahma was expended
in the creaition of products; and nothing remains.
Or He consisted of elements, of which the intelli-
gent element evolved into the beings mentioned ;
and the non-incelligent element into ether, air,
etc. Buat this will be opposed to the teaching of
indivisibility.

2. The following explanation may be given. The
cause was Brahma with the jivas and matter in a subtle
condition as His body; and the product is the same
Brahma wivh the same elements in a gross condition.
This explanasion will not do. The atma element also,
i.e., Brahima, is admitted to have evolved ; and there is
no escape from the objection. - Being indivisible, when
He became the inner ruler of one product, there would
be no inner ruler of other products. Nor can it be
maintained that Brahma not expended in the evolution
remains. Hence, the theory of evolution of Brahma as
the world is absurd.

The next siitra gives a reply:
27. yieg 23RS |

But because the weda teaches so; and because this
is a matter to be known only from testimony.
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There is no absurdity as alleged. The veda teaches
that Brahma is indivisible, and that from Him this
world of diversity comes forth. In a matter to be learnt
from the veda facts must be accepted as stated. Question.
How can even the veda state what cannot co-exist, like
the statement ‘ one wets with fire’. The second part of
the s@itra meets this objection. Brahma, being known
only from the wveda, is unlike everything else ; and one
may believe that He possesses unique powers; He

should not be tested by any co-existence that may be
observed in the world.

28. reAfq A9 fafasry &

Simiiarly in regard to the jive too. The powers of
different things are, as is well-known, different.

The opponent seeks to fasten on one thing the
peculiarities observed in an entirely different thing. If
this attempt be permitted, then the attributes ohserved
in matter, a jar for imstance, may be looked for in the
Jiva, who is of an entirely different nature, and who is
eternal ; and it may be stated that like the jar he is
also perishable. But this is not so; because their
natures are different. This is stated in the second part
of the sutra. Fire and water differ from one another ;
and their atfributes—heat and cold—are peculiar
to them. Similarly, in Brahma who is different
from things seen in the world, powers not observ-
ed in them exist by thousands. This is stated by
Parasara—



SUB-SEC. 9] REPLY 493

Brahma being without the qualities satva, rajas, and
tamas, being full of everything that one may need, not being
subject to karma, and being unfit to be connected therewith,
how is it admitted that He created the world and the like.
This question being put from what is seen in the
world, the following reply was given—

The capacities of all objects cannot be perceived from
the sources from which they are known. Hence Brahma
has capacities pertaining to His nature, that are utilised in

creation, as fire has the capacity to heat (vishyu,
I-3-1. 2 and 3).

The veda too has this text—

Where was the forest, what was the tree from which
Brahma made heaven and earth ? Oh, wise men, what was
the instrument which He, who supports the worlds. used ;
ask, considering with your mind.

The reply was

Brahma was the forest, Brahma was the wood, from
which He made heaven and earth; you wise men, I say
this to you having decided with my mind ; Brahma bearing
the worlds used Brahma (i.e., Himself) (yajur, oshtaka,
8-76 and 77).

The objection made from what is seen in the world
cannot come down on Brahma, who is an unique

Being.

29. TIUFRITIT |

And because the opponent’s theory is faulty.
Pradhaina (matter), which is the final cause on the
opponent’s theory, is not different from things seen in
the world; and the arguments drawn from observation
may be applied to it. Pradhdna is indivisible ; how can
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it evolve into mahat and other products and begin to
make the world of diversity ? Sankhya—It consists of three
elements—satva, rajas and tamas. Question. Is pra-
dhdana a group of the three elernents, or a product made
of them ? In the latter alternative, there will be conflict
with your theory that pradhdna is the ultimate cause ;
and conflict with the number of the tatvas that you
accept. In the former alternative, as the three elements
are indivisible, and as products are formed by the
accretion of a portion of one thing to a portion of
another, they cannot by coming together produce any
gross substance., The samie impossibility will be found
on the other theory, that atoms are the final cause ; for,
they are indivisible, and have no sides like finite things,
to which they can attach themselves. The union may
take place either by one atem attaching itself to one
side of another atom or by becoming one with the other
completely. The former is not possible as the atoms
are not many-sided. In the latter case the coming out
of a gross thing is impossible.

30. galuar 9 QeI |

And Brahma possesses every power. And this the
veda teaches.

His power is said to be superior, to be of many
kinds, and to pertain to His nature; also His capacity to
know (jnana), to support and to create and destroy (sveta.,
Vi-8); He is free from karma, free from old age, death,
grief, hunger and thirst. Showing thus that He is an
unique Being, the upanishad states that He has an un-
failing will (chando., VII-1-5); see also Ibid., I11-14-2,
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31. PrwwcaAfa wazed |

If it be contended ‘“No; because He i‘s‘ without
senses or organs of action,” the reply is  This has
been answered.”

The following objection is raised: There is a text
that states that Brahma has no senses or organs of
action. * He has no body and no organs” (sveta., VI-8),
Though He is an wunique being and omnipotent,
yet for want of the organs of action He cannot
begin any work. The second part of the sutra
states that the answer to this objection was given in
satras 27 and 28 ; and this is also what the upanishads
say—

He sees, but has no eye; He hears, but has no

ear; He goes and he takes, but has no hands or feet
(sveta, ITT-19).

The wunique Being known only from the wveda is
competent to do everything even in the absence of
the necessary instruments.

SUB-SECTION 10

32. 4 ggiAAa<aId |

No; because there must be a purpose for the
evolution.

Though Brahma, being an unique Being, has the
capacity to do everything, and can therefore Him-
self create the world of diversity, yet He cannot
be the cause; for there must be a purpose for
such creation. A person consciously begins a work
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either for himself or for another. Now, Brahma
cannot work for Himself ; for He has by nature what-
ever one may desire; and there is nothing, which He
has not and which He has to gain by the evolution.
Nor can He be said to work for others. Being
Himself full, He must work for others merely from a
desire to benefit them. How can He, being full of
mercy, create a world so full of endless misery of many
kinds arising from residence in a womb, with old age,
death, and hell. On the other hand one, that is actuated
by mercy would make a world full of happiness alone.
Hence, having no purpose to serve, Brahma could not
have been the world-cause.
To this objection the next sitra replies:

33. Iy ASHIEIH |

But mere amusement as in the world.

In the world kings, who rule over earth consisting
of the seven islands, and who possess power in full,
are seen to play with balls for mere amusement. So
does BrahAma for no purpose other than amusement
only create, sustain and destroy the world with His
mere will. He is said to be full of objects of desire.
This means that when He wishes a thing, it is attained ;
not that everything is ever present.

34, FuEigud @ adaEiE 3R |

No partiality or cruelty ; because reference was
made (to the karma of individuals); and it is so
stated.
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The world contains numerous differences. There
is first the broad distinction of jivas into devas, men,
brute creation and the vegetable kingdom. Next,
among men themselves some are high ; others are low ;
and others still occupy a middle position. This reveals
partiality. Because intense suffering is caused to most
persons, Brahma must be devoid of mercy. To this
objection the siitra replies—no ; there is neither partiality
nor cruelty. Brahma is the common cause; but the
differences are due to the karmas of the individuals.
And this is stated by the upanishads.

One that did good deeds attains a good body ; one that
did evil deeds attains a bad body. One does good deeds, having
done good deeds in the past; one does evil deeds, having
done evil deeds in the past (brihad., VI-4-5). This is also
stated in the vishpu purapa. * In the creation of products He
is only the mimitia; for the principal cause is the karmas
of those that are created. Leaving out the mere nimitia,
nothing whatever is needed ; each object becomes an object
from its karma’ (I-4-52).

35. amntfyanmizfa SmAfccagyoad AregeeeIas |

If it be contended “ No karma; because Brahma
alone existed then,” the reply is “No; because
the jivas and their karmas have had no beginning ;
And the existence of one being only (in spite of
this fact) can be explained; and their pre-
existence is taught.”

It was stated in the preceding sufra that in the
creation of differences reference was made to the
karmas of individuals. The opponent states that before

evolution commenced there were no jivas ; for the text
63
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‘ Before creation, my dear, this was Sat only’ states
that there was no division and therefore there were no
pre-existing karmas. How can it be said that the
differences in creation were due to karmas? This
objection is stated in the first part of the sitra, and is
refuted in the second part. If jivas existed at the
beginning, how can this fact be reconciled with the
remark that only Saf remained then ? Thus—the jivas
were then without name and form, and were so subtle
that they could not be described  as separate from
Brahma even as His body. If this explanation be not
accepted, this undesirable result will happen. Some
persons would lose the benefit of what they have done,
and others would reap what they have not sown. That
jivas have had no beginning is known from the
following text :

He, who is fit to become all-knowing, is not born,
nor does he die (katha, IT-18).

That evolutions follow one another in a stream, and
that this stream has had no beginning is stated in the
texi. ‘“The creator made the sun and the moon,
" ag before” {nara., 1-38). The text—* Then this was
avyidkrita indeed ; the same by itself was made into the
universe possessing diverse names and forms ” (brihad.,
TII-4-7) teaches that merely the making of names and
forms took place, and that the jivas themselves were not
made. This is also stated in the dhagavad-gita. Matter
and the jiva—know both to have been without a
beginning (13-19). Hence Brahma alone was the
world-cause ; for He is an unique Being; He is
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omnipotent ; His purpose is mere amusement ; and He
created differences in accordance with the jivas karmas.

36. gagaiqudy |
And because all the attributes would be appropriate
{only on the theory that Brahma is the cause).

All the attributes pertaining to the world-cause
described already and to be described as inapplicable to
the pradhana of the sankhye and to the atoms of the
raiseshtka and others are applicable to Brahma. He
alone is therefore the world-cause. This s@tra concludes
the reply to the opponents’ objections.

angq AR AErREET a9 |
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CHAPTER II

SECTION IT

WE have established Brahma as the cause of the
evolution, sustenance and dissolution of the universe ;
we have also answered the objections raised by
opponents. In order to strengthen the theory of evolu-
tion from Brahma, rival theories not based on the veda
will now be examined, and refuted. Otherwise, persons
of dull intelligence, not knowing that they are based on
specious arguments, might regard them as supported by
proper authority, and their re}gard for the theory based
on the wveda might suffer diminution. Hence, for the
purpose of refuting those theories this section is begun.
The sankhya’s theory of evolution is first taken up ; for
it accepts the sat-karya theory, and enumerates twenty-
four tatvas or substances, as the upanishads do; and
there is therefore greater risk of its being mistaken for
one of the accepted systems.

SUB-SECTION 1

From sub-section 5 of chapter I, section 1, the
sinkhya has been with us; but it was only shown
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hitherto that wvedic texts do not state his theory. That
theory is now examined. There is therefore no room
for thinking that there is repetition.

This is connected with the name of the sage
Kapila, and enumerates twenty-five tatvas or substances.
The first is mala-prakriti or pradhana, consisting of
three substances known as satva, rajas and tamas. They
are so subtle that they cannot be perceived by the
senses ; but they can be described and distinguished one
from another only from the effects which they produce.
Suatva is light, enables one to see correctly, and con-
duces to pleasure. FRajas is-ever restless, supports things
and leads to pain. = And tamas is heavy, conceals the
irue mnature of things and brings about misconception.
These three are substances, but not qualities, as taught
by the wupanishads. In the cosmic condition of general
rest the three substances were well-balanced, no one of
them being more or less than the others; and in this
condition the aggregate was known as prakriti. It is
described as being one, all-pervading, and eternal, and
as devoid of intelligence. It is ever changing and
exists for the enjoyment of jivas, and helps them to
obtain release fromm bondage. It is the final cause of
the universe; for it is not itself evolved from anything
else. From this prakriti twenty-three substances came
forth by evolution, seven of which in their turn produced
other substances. They are known as mahat, ahamkara,
and the five tanmdtras connected with the five elements
known, for want of better terms, as ether, air, fire,
water and earth. Ahamkara exists in three forms,
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which are respectively known as satva, rajas, and tamas.
The five senses of perception, the five organs of action,
and the mind came forth from the satva variety ;
and the five tanmatras, which produced the five ele-
ments, from the {amas variety, the third variety
co-operating with the others in the formation of their
products. From these sixteen products nothing else
comes forth. The twenty-four substances enumerated
constituted matter in its various forms. The twenty-
fifth is the group of jivas, who are not subject to any
change. They are not evolved from anything else, and
nothing else evolves from them. They are eternal and
all-pervading ; and the jiva in one body differs from the
Jivas in other bodies. .~ They are mere chit, which means
that they are shining substances. An earthen jar, for
instance, standing in a dark place, cannot make itself
known ; and it needs a light to show its existence. On
the other hand a light needs no such help. Similarly,
the jiva makes himself known without the intervention
of anything else. He is therefore said to be jnana.
The term ‘mere’ in the expression ‘ mere chit’ conveys
the idea that he is not a knower, i.e., that he is not
the seat of the aitribute known a¢ jnana. He is also
devoid of the capacity to act, and does not experience
pleasure or pain. Yet owing to the presence of the
body in proximity to himself, the jiva from ignorance
of the real nature of things mistakes the activity of
the matter in the form of his body as his own, and
fancies that he himself is the actor or enjoyer, as one
perceives the red colour of a japad flower in a crystal
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placed by its side. From this misconception results his
bondage; and release is obtained from the perception of
the truth. The sankhya denies the existence of an all-
controlling being.

2. These things the sankhya proves by sense
perception, inference and agama (Kapila’s smriti).
In regard to the tatvas, which he proves by sense per-
ception, there is not much room for difference of
opinion (1). As to the @gama it may be taken to have
been rejected by the first chapter of the pairva mimamsa
(Intro., para 10) ; for it is based on the knowledge of one
that was not all-knowing. The inference that pradhana
alone is the world-cause is refuted here. This will be in
effect the refutation of the whole of the sankya’s theory.

3. This is what the sankhya states: The whole of
the universe must have had a single cause. This view
must be accepted. To assume that it has come forth
from several causes would never lead to a definite
result. Take, for instance, a piece of cloth. It is made
up of a number of threads, each thread being contacted
on one side by one side of another. Each of these
threads was similarly produced from its parts: and

(1) There is difference of opinion on one point only.
In the teaching of the wupanishads each element evolves
from the preceding one through an intermediate condition
known as fanmatra. Earth comes forth from water through
the gandha tanmatrd, water from fire through the rasa
tunmiitrt ; fire from air through the r@pa fanmatrd; air
from ether through the sparsa tanmatra ; and ether from
ahamkara through the sabda tanmatra. In the siinkhya’s
theory all the tanmatras come directly from ahamkara.
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each of these parts again form its component elements.
Arguing in this manner, one arrives at the atoms
(parama anu); as he should proceed from the known
to the unknown, he must presume that the atoms them-
selves are made up of parts; and that each part of each
atom is similarly made up of its own parts. To assume
that atoms do not consist of parts would not be correct ;
for then one atom should be in contact with the whole
of another atom; and a thing possessing extension
would not emerge. Thus no finality can be reached.
It must therefore be assumed that the universe has
come forth from a single cause, which is capable of
endless transformations, without at the same time
losing its own swvaripa. This single cause is pradhana,
in which safvr, rajas and tamas are in the same pro-
portion. This result is reached as shown below: The
universe is constituted of parts, each differing from the
others and is therefore a product. Being a product,
it must have come forth from a cause possessing the
same nature as itself. This is what is seen in the
world. Every product comes forth from a cause similar
in nature to itself, and it is dissolved in the same. An
earthen jar has been made from a lump of clay, and
a crown from gold. Now the universe is full of
pleasure, pain and misconception, which are the effects
respectively of satva, rajas and tamas. These three
elements must therefore have produced the world.
In the causal condition, or the condition of rest,
there is mno activity; and in the active or mani-
fested condition, one or another of these three
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elements ever predominates over the others. It may
therefore be inferred that in the former condition the
three causes were in equipoise. The three elements in
equipoise are known as pradhdna, which is therefore
the ultimate cause. It is appropriate that this should
be s0; for it exists in every place and at all times.
Its products like mahat and ahamkara, being limited.
cannot transform themselves into the universe. This
theory is refuted in the next sutra.

1. T9argueRy AGAF 9399 |
Pradhiuna is not the cause; because creation is not
possible ; and action being possible (only under
direction).

The theory of evolution is not sound ; for pradhana
is non-intelligent, and is not directed by one, that
knows its nature. Whatever answers this description
produces no effect, like mere timber in the making of
a car or of a palace; and this is seen in the world.
On the other hand, it is perceived that non-intelligent
matter, when directed by one that knows its nature,
begins to produce a product.

2. Sankhya.-—What is found in a product is seen
to be the cause, like the earth found in a jar. Similarly,
satva, rajas and tamas are found in the products of
evolution through the effects, which they produce ; and
they must be the cause of evolution. Reply. The argu-
ment is faulty. Put in logical form the argument is
this—satva and the rest are the world-cause ; for they
are found in the products. This hetu-being found in a

product—is seen in the quality white and the jati cow
64
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in an animal of this class, which is a product ; but they
are not causes. Hence, the hetu is not found only
where the sadhya exists.

3. The opponent replies.—Reference was made not
to a quality or jati, but to a substance ; and gold, which
is found in an ear-ring, is ils cause. Satva and the rest
are substances, and being found in products, must be the
cause. Reply. This explanation does uot help ; for satva,
rajas and tamas are attributes of substances, but are not
themselves substances. They are the attributes of earth
and other elements and make them appear light or
heavy and the like; ner-are they seen in products as
substances as gold is so found. They are well-known as
attributes alone.

4. The argument, that to attain finality a single
cause should be found, also fails; for satve and the rest
are not one, but many ; and it was stated that when
equally balanced they constituted pradhana. It will be
futile to look for finality by assuming that they are
unlimited ; for then they would be all-pervading, and
no one of them could predominate over the others, and
no evolution could take place. To bring about evolution
they must be limited.

The opponent cites cases in which direction by an
intelligent person is not clearly perceived :
2. gaFEgaRTafy |

If it be said ‘like milk and water,” the reply is ‘ there
also’ (the question is under consideration).
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The conclusion reached in the preceding suira is
not sound. Milk, for instance, changing into curd, does
not require any help from anyone from the first motion
to the completion of the product through the inter-
mediate changes ; and rain water, which is of one taste,
is of itself converted into the juices of cocoanut, palmyra,
mango, woodapple, margosa and tamarind fruits.
Similarly, pradhana, being an ever-changing substance,
and undergoing like transformations in the condition of
rest, undergoes unlike changes in evolution brought
about by the predominence of one or another of the
gunas; but never needs any direction. This argument
is stated in the siitra and is refuted. In sitra 24 of the
preceding section the example of milk was cited ; but
the object was to show that there was no need for any
instrument to produce the change ; but not to deny the
need for direction. For Brahma is present in it as
stated in the text * Who stands in water’ (brihad., V-7-8).

3. safqrarAafeaqanauateatd |

And because if direction be not needed, the condition
of rest cannot be reached.

If pradhana is directed by Brahma, it is possible for
it to be successively in the conditions of rest and
activity, and to evolve info diverse products; but not
otherwise ; for He has an unfailing will. The opponent
states that on the theory of direction also there are diffi-
culties. Why does Brahma direct the evolution of pra-
dhana ? He has everything that one may desire ; He is
full ; His bliss is infinite ; He is free from imperfections ;
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and He is unfit to be connected with them. If
he created differences, He would be charged with want
of mercy. There is therefore objection on each side.
His attention being drawn to the replies given in the
last preceding sub-section, he turns round and asks
again if karmas in the form of good and bad deeds of
Jjtvas bring about evolution and cosmic rest, why is an
Isvara required to direct ? Pradhana itself influenced by
karma in the form of good or bad deeds may change so
as to give to each the fruits of his own karma. Food
and drink polluted with poison bring on death ; while
helped by particular mediecines they conduce to good-
health. Hence the  distinction between evolution and
cosmic rest, the creation of differences, and the bondage
of some by prakriti and its being the means to release
are all appropriate in pradhdna, which has the capacity
to change in all possible ways. Reply. The objection
reveals ignorance of the nature of good and bad deeds.
What are good deeds and what are bad deeds are known
only from the sastra ; and the sastra is the veda, which
has had no beginning or end, which has come down
without a break from teacher to student, and which is
therefore free from the touch of imperfections character-
ising statements made by any one. And they are
stated to be the worship of the highest Atma or the
reverse ; and according as He is pleased or displeased,
one is happy or miserable (1).

(1) This is stated by Dramida— In order to attain
fruits men wish to please A#mi with karmas; He being
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There can be no charge of partiality, if the facts be-
known. The highest Afma has divided karma into two
varieties—good and bad; He gives to all jivas bodies
and instruments suitable to doing them and power to
use them at pleasure ; He gives them the veda to know
His will ; and to enable them to carry it out, He enters
into them as their inner ruler, and co-operates with
them. The jivas, having received their bodies and in-
struments and therewith the power to control them and
being supported by Him, of their own choice do good
and bad deeds; and are rewarded or punished according
to their deserts. There is therefore no room to object
that the jiva has no free-will. © Nor can the highest
Atma be charged with being devoid of mercy, Mercy
means inability to see another suffering, and a desire to
remove the suffering without an eye fo one's own good.
If it be shown to one, that is determined to disobey
Him, it will not be a merit; on the other hand it will
be regarded as impotency. To punish such a person—

pleased is competent to yield the fruits. This is the arrange-
ment stated by the veda.’ Similarly, the veda states—' The
supporter of the universe receives as His own worship the
deeds of many kinds done or being done under the injunc-
tions of the veda and smyritis’ (nara., I-1-6) ; bhagavad-gita.
‘He reaches the goal, who worships with his own karma
that Being, from whom all that exists comes forth, by whom
they exist and by whom they act, and by whom all this
world is pervaded’; “I ever throw into the wombs of per-
sons of asura nature those that hate me, those that put
forward specious arguments to show that I do not exist,
those that knowing me do not yet approach me and those
that do not know that I exist ** (XVIII-46, and XVI-19).
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this alone is a good thing; otherwise to put down an
enemy must be treated as a fault. When an offender
gives up the idea of disobedience, with this alone the
highest Atma is pleased, excuses the numberless sins
committed by him in countless world-ages, and of
such a nature as cannot be put up with, and Himself
makes efforts to bestow on him indescribable bliss (1).

In satra 2 an example given to show that pradhana
could evolve without direction was rejected. In the
next two sutras other examples are similarly treated :
First, the grass consumed and the water drunk by a
cow change of themselves into milk. Pradhdna may
evolve likewise, Here there is no question of direction
by a person that wills. Mere proximity to a Jiva suffices ;
for even when the cow sleeps, the conversion of the grass
and water into milk goes on uninterruptedly. It cannot
be urged that this case also is included in the enquiry ;
for when the effect can be produced without conscious
direction, to assume its existence is not legitimate. To
this the saitra replies:

4. wEaFaEE A gomiEad |

Not like grass and water; because it does not occur
elsewhere.

(1) This is stated in the bhagavad-gita— To those, that
wishing to be ever with me meditate on me, I give with
love that buddhi, with which they will reach Me. To favour
them I remain as the subject of their thoughts and with the
bright lamp of knowledge I destroy the darkness born of
past karma’® (X-10 and 11).
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This example does not apply ; for grass and water
undirected by an intelligent Being do not change into
milk. This is seen in the case of a bull. If the
opponent’s contention were valid, the grass and water
too consumed by the bull or rejected by it would be
converted to milk; but this conversion does not take
place. Hence, it is the highest Atma that wills the
conversion in the case of the cow. What was stated in
sutra 2 supra is further explained here ; the object being
to point out a case in which a change does not take
place when it is not directed.

5. gesEmafzfa Faaf |

If it _be said “ Like a person or a magnet,” the reply
is *“ (Not) even there .

Two other examples are stated here. Helped by
a lame man, who is able to see, a blind man,
who can walk, acts. By proximity to a magnet
a piece of iron is moved. Similarly by the co-opera-
tion of pradhana and jive the world evolves. The
jiva is jnana, but does not act; while pradhana
cannot see, but can act. To this contention the s#itra
replies. These examples do not help. The lame man
sees the road and directs ; and the blind man understands
his directions and acts. But the jiva of the sankhya
cannot act and cannot therefore direct pradhana. And
pradhana, being non-intelligent, cannot receive any
direction and act. Nor does the jiva approach pradhina
like the magnet ; for as already stated he does not act.
If it be said that being present everywhere, he need not
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approach, then by his proximity, which ever exists,
evolution must be eternal, and there will be no period
of rest. The jiva, being ever free, there will be no
bondage and no release.

6. sifgeargaava |
And because it is not possible to attain predominencae.
In the condition of cosmic rest all the three
substances—satva, rajas and famas—are in equipoise ;
and unless this is disturbed, and one or another of
them predominates, there can be no evolution : for so
states the sankhyae. If the disturbance could take place

without direction from an intelligent being, evolution
would be eternal (1).

7. segargiaaY |1 gaiwEEm )
In inferring differently tco; the capacity to know
being wanting.

If the opponent shonld say—°1 will give up these
arguments, which are shown to be unsound, and adopt
another and better inference, and prove that pradhana
can evolve without guidance,’ the reply is that the same
faults must recur; for pradhana has not the capacity
to know.

8. spegquATytaia |

Because even admitting its possibility, there will
be no use.

(1) Taking this sdtra and the third s@itra together, it
will be seen that pradhana left to itself must be either in the
condition of change or in the condition of rest, and will be
powerless to go from one condition to another.
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Assume that you can establish your point as
proposed. Kven then it will serve no purpose. Accord-
ing to your theory pradhana serves for the enjoyment of
the jiva and helps his release. But the jiva is mere
chit ; he does not act; he does not undergo any change ;
he is pure, and for that very reason he is ever free. It
is not possible for him to see pradhana and derive
enjoyment ; and as there is no bondage, there is no need
for release. If nevertheless he experiences pleasure and
pain by the proximity of pradhina, as this proximity
ever exists, he can never be released.

9. fanfaaigigrass |

And because it is full of inconsistencies, it is not a
sound theory.

The sankhya states that prakriti (matter) exists for
another, i.e., for the jiva ; it must therefore be an object
that can be seen, and that can yield enjoyment:; and
the jiva must be one that sees, directs and derives
enjoyment. In the same breath he states that heis ever
without change, and that he is mere chit; hence he
cannot act; for action is change of condition ; and he
cannot see, direct and enjoy. Here is a contradiction.

Sankhya. There is really no contradiction. Prakriti
being in the presence (sannidhi) of the jiva, there is
mutual adhyasa that is, the activity of matter is
perceived in the jiva, and his intelligence in matter ; and
this is misconception. Hence the jiva sees, directs and
enjoys, though in reality he is without change and

does not act.
65
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Reply. This explanation is untenable. Adhkyasa is
the perception by an intelligent person of the attribute
of one object in a different object. This perception is a
change of condition, and is not possible in one that
never changes. Nor is it possible in matter; for this
perception is an attribute of an intelligent person; and
matter possesses no intelligence,

Sankhya. The mere existence of matter in the
presence of the jiva will suffice. He need not see it.

Feply. This also is untenable, for the same
reason, fe., as he never changes. If nevertheless
adhyiasa can take place, it must ever occur. That
presence (sannidhi) cannot help has been already stated
(vide satra 10 of the preceding section).

2.  Another contradiction. The sankhya statesthat
matter is the means by which the jiva attains release ;
and also that he is ever free. Hence what is bound,
adopts the means to release and attains release is matter
alone. If the latter statement be correct, how can
matter be said to serve the jiva ?

3. A still further contradiction. Matter is said to
withdraw from sight the moment it is seen by a jiva in
its true nature, thinking ‘T have been seen’. This is
unsound. The jiva being ever free, and never changing,
never sees matter ; nor can matter see itself, being with-
out intelligence ; and cannot think ‘1T have been seen ’.

Sankhya. Mere presence (sannidht) is perception.

Reply. As the presence ever exists, matter must
be ever perceived ; and it cannot be said to withdraw
from sight.
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Sankhya. There is a presence (sannidhi) other than
the substance of matter, which newly comes into
existence.

Reply. Even this is not possible in one that never
changes. Further, if perception in the form of presence
be the means to release, the same must be the means to
bondage also; and bondage and release will ever
happen.

Sankhya. Misperception is the means to bondage ;
the perception of an object as it is is the means to release.

Reply. Both kinds of perception do not differ from
the presence; and both bondage and release will ever
happen. If the presence be not permanent, but newly
comes into existence, we ask what is its cause. If you
mention something as the cause, we ask again what is
the cause of that cause; and this will lead tc the ad
infinctum difficulty.

Sankhya. The mere existence of matter is the
presence.

Reply. Then as matter is elernal, bondage ana
release will ever occur. Hence owing to these and
other contradictions, the sankhya's theory is unsound.

Criticism. The objections urged apply with greater
force to Sankara’s theory ; for his Brahma, like the jiva
of the sankhya, is katastha, i.e., He never changes ;
He is ever nir-visesha, self-proved and mere chit. Hence
he cannot see avidya, and adhyasa will not be possible.
There is this difference. In order to limit birth and
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death to particular individuals, the sankhya accepts the
view that the jivas are many ; but this is not accepted
by Sankara. Hence if one person dies, all others must
cease to exist at the same time; but this is not in
accordance with facts.

Sankara. In the sankhy2’s theory prakriti and
bodies made of it, are real; but in my theory prakrit:
and the bodies made of it are all unreal. Hence one
Jiva will suffice.

Reply. Whether prakriti be real or not, a Being
that never changes, that is mere ch#t and shines without
help, cannof see anything other than himself. If matter
be unreal, its first perception and the subsequent nulli-
fication of the perception being accepted, the absurdity
is still greater. In the theory of Bhaskara too contact
of Brahma with wupddhis will be impossible, as He is of
this nature (1) and the theory is therefore unsound.

SUB-SECTION 2

We stated that the sankhya’s theory was untenable,
as it is based on specious arguments, and as it is full of
contradictions. We proceed to show in this sub-section
that the waiseshika’s theory of evolution from atoms is
also untenable.

This is based on the suitras of Kanada. It recognises
the existence of the five elements, earth, water, fire, air

(1) Is of this nature—is ever without change. To
contact an upddhi is a change, and it is therefore impossible.
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and ether, all of which except the last are formed each
from its own atoms (parama anu). Ether is one and
indivisible ; it is eternal and pervades all space. The
mind is atomic, and is eternal, each jiva being furnished
with a mind to serve him as an instrument of know-
ledge. The senses of perception—those perceiving
smell, taste, colour and touch—are products respectively
of the four elements, earth, water, fire and air; and
they do not come from the subtlest variety of ahamkara
as in the sankhya’s theory. The sense of hearing is
the ether itself limited by one’s ear. The vaiseshika
does mnot recognise the existence of mahat, aham-
kara, the five tanmatras and the organs of action.
The evolution of earth, water, fire and air from
their atoms proceeds on this plan. Two atoms unite
and form two-atom compounds; and three of these
compounds unite together to form what is known as
tryanuka (three two-atom compounds). From these
secondary compounds the elements are formed by aggre-
gation. The atoms move towards one another and form
compounds prompted by adrishiam. The jivas do karmas
{action) to procure fruits of various kinds. And as the
karmas disappear quickly, something relatively perma-
nent is needed to intervene between them and the fruits,
and to wait till the time for yielding them arrives. This
something is known as adrishtam (unseen); and it is
recognised by the mimamsaka also under the designation
of aparva (new). The same need does not arise in the
vedanta, as there is Isvara, who sees the karma of each
and gives him its fruit. Now, as evolution is for the
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benefit of the jiva, his adrishtams move the atoms to
form compounds of various kinds and furnish him with
a body. The sankhya’s criticism of the evolution of the
universe from atoms is recognised ; and to avoid the
difficulty pointed out, it is assumed that the atoms are
eternal, indivisible and without parts.

This theory is criticised in the next satra:

10. mgdigasr seaqfavzziean |

Like the evolution of #ryanuka from dvyanpuka and of
dvyanuka from paraminu, the rest of the theory is
unsound.

The sutra assumes-that this theory is untenable,
and proceeds to state that other minor items of this
theory are also untenable. First, as to the theory of
evolution itself. It is seen in the world that a number
of threads uniting with one another yield the product—
a piece of cloth. This union is brought about by one
side of a thread being joined to one side of another
thread, and in this it is implied that each thread has
six sides. The formation of ecompounds from atoms
must proceed on the same plan, and it must be assumed
that atoms also have six sides. Oth’erwise, being
indivisible, one cannot be united to another to form a
compound of any size ; and from even a thousand atoms
a conmpound exceeding one atom in size cannot emerge (1)

(1) This needs explanation. When several parts are
put together to form a whole, each part is in contact with
another, the place of contact being a portion of the part. If
atoms unite to form compounds, one atom must contact
another at a portion of its surface. But being indivisible, it
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Hence, evolution would be impossible. If it be
admitted that atoms also have six sides, they must
consist of parts, each of which is made up of similar
parts; and these again must be similarly produced.
Proceeding in this manner, there will be no end. The
theory therefore fails.

2. The subject of atoms should be examined a
little further. Both the mimamsaka and the vedantin
recognise the existence of atoms as the smallest unit of
extension ; and their atoms are the small specks of dust
seen flying about in a bundle of sun-beams, which
stream into a dark room through a window. The
vaiseshika goes further and sub-divides each of these
atoms into dvyanuka or two-atom compounds, and each
of these again into parama apus. This sub-division
rests on this inference, viz., the atom seen in the sun’s
rays is made up of parts; for it is a substance seen by
the eye, like a jar. He requires an nltimate cause, that
does not consist of parts. His parama anu is not made
up of parts and is indivisible ; but this has nowhere been
seen. In making an assumption one should be guided
by what one actually sees. As a theory of atoms this
is cumbersome, as it assumes two kinds of smaller atoms,

cannot do so; and must contact it throughout its surface.
Then the two atoms will cover the same space as one atom.
This objection is disregarded in cases in which the contact
of an indivisible object with objects consisting of parts is
accepted on proper authority. But when the vaiseshika puts
forward a theory based on mere speculation, the objection
may be legitimately urged. His assumption of the existence
of parama anu is of this character.
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while the atoms seen in the sunbeams suffice for all
purposes.

3. Vaiseshika. A mustard seed and a hill differ from
each other by the small or large number of their parts ;
and if the smallest atom should consist of number-
less parts, there would be no difference hetween the
seed and hill, as each will consist of numberless parts.
Hence, some limit to the smallness of size must be
accepted. Reply. If the smallest atoms do not consist of
parts, there will be no objects exceeding the smallest
atom in size; and the mustard seed and hill will not
exist. Further, though the mustard seed and hill con-
gist of numberless parts, there :s a difference between
them. The mustard seed has numberless parts no doubt ;
but the hill consists of numberless parts of the size of the
mustard seed, each of which consists of endless parts.
Again, a fortnight and a month consist each of number-
less parts; and yet even you must admit that they
differ. You recognise jati as being found in all the
individuals of a class; and though the members of each
class are numberless, yet you recognise a higher and a
lower jati, the jat? in jars being the lower and the
jati in the element earth being the higher ; and these
jatis are therefore different.

Vaiseshika. What shall we do? Reply. Accept
the theory taught in the upanishads.

Criticism. This siitra has been interpreted by others
as refuting an objection to the theory of evolution of the
world from Brahma. This is unsound, and will be a
repetition. The objections raised by several opponents
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were answered in the preceding section; and their
theories are now refuted in this section. That evolution
of the world from an intelligent Being is possible was
proved in sub-section 3 of that section.

What are the other things that are unsound in this
theory ? The author proceeds to point them out.

11. zaagisly | walagaaE: |

In either view there will be no motion of atoms
(towards one another); henee no formation of com-
pounds of atoms.

In this theory the atoms should move towards one
another ; this motion leads to the union of two atoms ;
these compounds form other compounds ; in this manner
the world is formed.. The question is—how is the first
motion in each atom caused. The vatseshika states that
this is caused by adrishtam. Now the adrishtam must
be in the atom or in the jiva ; and the siitra states that
in neither case will there be motion.

9. Being generated by the jivas’ good and bad
deeds, the adrishtams cannot be in parama anu. If
they were, they must ever lead to creation. The
adrishtams in the jiva cannot bring about motion in the
parama anu. If the adrishtams in the jive move the
parama anus through the jiva, who contacts them, then
the stream of adrishtams being permanent, there must

be creation at all times.
66
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Vaiseshika. Adrishtams must mature before they
yield their fruits. Now some adrishtams yield their
fruits at once; some in another life; and some in
another kalpa (world-age). Hence there is no risk of
eternal creation. Reply. To bring about the creation
of the world at the same time. it must be assumed that
all the adrishtams of all the jivas mature at the same
moment, and that this maturing is of the same kind.
This is, however, an impossible task. The Jtvas are
numberless ; each produces numerous adrishtams by
actions of various kinds ; and they do not act in concert
or at the same moment. [t cannot therefore be imagined
that all these adrishtams mature at the same moment,
and that the matured fruits all tend to creation. For
the same reason the dissolution of the world at the same
time, and the waiting of the adrishtams to mature till
the life-time of Brahma, the creative agent, comes to end
are also out of the question.

Vaiseshika. Isvara’s will gives a capacity to the
adrishtams, and they join together and cause motion in
the parama anus. Reply. The existence of Isvara in
your theory rests on mere inference. It has been shown
in chapter I, section 1, sub-section 3 that the inference
fails. Hence your theory of evolution of the world
from the motion in parama anus fails (1).

(1) If the adrishfam can create the world, there is
no need for an /svara; and the attempt to prove His ex-
istence by inference will be useless. Vaiseshika. The
adyishtams, being non-intelligent, must be moved by an
effort of Isvara. Reply. This effort being non-inteliigent,
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12. gugmegqaas qrEagega: |

And because samavdye is accepted; as the same
reason applies; and as there will be want of
finality.

The vaiseshika states that samavaya (1) exists and
that it is eternal. It is the relation of the whole to its
parts, of a substance to its attributes or actions, of an
individual of a class to the generic character. Its

another effort wiil be needed to move it; this will need
another and so on ad infinitum. Vaiseshika. The first effort
of Isvara will suffice. Reply. We plead that similarly the
adrishtams of the jiva  will suffice, though non-intelligent ;
an lsvara is not needed.

(1) The wvaiseshika enumerates six things in addition
to substances (dravya), wiz., guna (quality), karma (action),
Jati, samavaya, visesha and abhiva (non-existence). Of these
Jutt is stated to be one, to be eternal and to be found in all
the members of a class; such is the peculiar feature of the
class ; but ja#i is considered to be different from it. In
criticising Sankarae's theory in the ‘ Three Tatvas’ it is
shown that the assumption of jiti:, which is not perceived
by any one, is unnecessary, and that whatever purpose is to
be cerved by jit¢ will be served by the peculiar feature of
the class. Samaviya is dealt with here. Visesha is an
attribute that is found in the parama anus and serves to
distinguish one parama anu from another. It is not perceiv-
ed ; and the assumption of its existence rests on the same
ground as the assumption of samavaya. It fails for the
same reason. Abhdva was referred to under siitra 18 of chap-
ter II, section 1 (page 481), and it was shown that such a
thing as abhva does not exist. The result is that there are
only three classes—dravya, guna and karma ; as the last two
are aspects of dravya, the only proper division is into drawvya
and what is not dravya. This is the division adopted by
Sri Desika in the nyiiya siddhanjana.
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existence is assumed in order to explain why two parti-
cular things are always found together, one resting on
the other and qualifying it. The same need exists for
explaining why this samavaya is found in the things to
which it is related ; and a second samavdya must be
assumed to satisfy this need ; this will lead to a third
one and sc on ad infinitum.

Vaiseshika. It is the nature of samavaya to be
always found with another; there is therefore no need
for a second samaviya. Reply. It is the nature of
qualities and actions to be always found with substances,
and of jati to be always found in individuals of a class.
Why should the existence of an unknown thing as sama-
viyae be assumed, and why should it be then stated that
such and such is its nature? The assumption of a new
thing is cumbersome and wnwarranted.

The objection pointed out is found in samavaya
whether it is eternal or not.. If it be eternal, there is
another objection, which is stated in the next satra:

13. fqo@qs aiFq |

And because (what is connected with samavaya)
must be eternal alone.

Samavaya being a relation, if it were eternal as
alleged, the things with which it is connected, z.e., the
world, must be eternal also; and there would be no
need to prove the existence of [svara or to assume that
atoms exist and form the world.
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4. wqifzacars foagr 25end 1

And because atoms are said to possess colour and
other attributes; the reverse of what is intended ;
being so seen.

The atoms (parama anu) are of four classes corres-
ponding to the elements earth, water, fire and air, and
are said to possess the attributes smell, taste, colour and
touch. They are at the same time described as being
eternal. subtle, and indivisible. But this description
cannot be correct; for whatever has colour and the
other attributes is seen to be perishable and to have
been made, like a jar, from causes that are similar ; and
as already stated in making an assumption one should
proceed on what is seen. Hence it is not possible to
assume a thing as possessing a particular character that
appeals to one.

To ward off this attack it may be stated that the
view that atoms possess colour and other attributes will
be abandoned. The next sitra replies:

i5. IAg419 29T |
And because in both ways it is faulty.

Tt has been pointed out that the possession of colour
and other attributes by atoms conflicts with the view
that they are eternal. Their being devoid of the attri-
butes will conflict with the other view that the colour
and other attributes of products come from similar attri-
butes of the cause, and the earth and other elements
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will be without snreil, taste, colour and touch. Thus, in
either way the theory is faulty.

16. wsqftzgrgicaman=us |

And becanse it has not been accepted, it should be
completely ignored.

In the sankhya theory one or two elements are
acceptable, like the sat-kdrya theory ; but in this theory
of the waiseshika there is nothing, which those that
follow the veda can acecept (1).

SUB-SECTION 3

We have refuted the theory of the vaiseshika that
the universe comes forth from parama anus. We pass
on to the saugata, who holds the same theory of evolution.
There are four schools, which together go by the name
saugata. The first school, that of the vaibhashika, re-
cognised the reality of the external world, consisting
of the four elements—earth, water, fire and air—and of
their compounds. Both the elements and their com-
pounds are aggregates of atoms. The reality of the
inner world also was recognised, and it consisted of
streams of perceptions, feelings, or thoughts, in which
each perception, feeling or thought is followed by a like

(1) The waiseshika’s views regarding the jiva are
opposed to the teaching of the wupanishads. He regards
him as jada, i.e., as not capable of showing himself without
help. He is a knower; but his knowledge comes. only
when he contacts the mind; jnina is not his inseparable
attribute. These views are refuted in the next section.
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perception, feeling or thought. The existence of both
the worlds might be proved by sense perception and by
inference. The second school, that of the soutrantika,
held the view that the external world was not capable
ot direct perception, and that its existence was inferred
from the perceptions which it produced. The third
school, that of the yogdchara, denied reality to the
external world. There was nothing outside correspond-
ing to perceptions; what was perceived by the senses
was unreal like dream perceptions. All the three
schools agreed in teaching that everything, which they
recognised, existed only for a moment, and that it was
replaced by another thing exactly alike. They denied
the existence of ether, of the jivas, and of Isvara. The
last school, that of the madhyamika, denied the existence
of everything.

Vaibhashika and soutrantika schools. To deal first
with the two schools which recognised the reality of the
external world. The following is what they stated:
The earth-atoms possess colour, taste, touch and smell ;
the water-atoms exhibit colour, taste and touch : the
fire-atoms have only colour and touch ; while touch is
the only quality of the air-atoms. Each group of atoms
coming together produces its own element. From these
elements other aggregates are formed, known as the
body, the senses, and objects of sense enjoyment.
Within each body is a stream of perceptions, feelings
or thoughts, which stream is an apprehending entity,
and which is the atma of the body. With the agencies
described all operations in the world proceed.
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Sutras 17 to 26 demolish the momentary character
of external objects alleged by the first two schools of
saugatas :

17. ggzm IaggHsiy aguifs |

In the aggregates formed by both classes the pro-
duction of the worid does not result.

It is stated that atoms form by aggregation earth
and other elements; and that these elements similarly
form the bodies of jivas, their instruments, and objects
of sense enjoyment. The sutra states that by the
aggregates of both kinds the aggregate known as the
world cannot be formed. For the atoms and the ele-
ments are held to have a momentary existence only.
The following questions rise to one’s lips. The atoms
and the elements, which perish in a moment—when
do they begin to unite; when do they unite; when do
they become objects of perception ; and when do they
become fit to be taken up or thrown away ? Which
knower—atma touches what object ; what object does he
know and when; and who takes up what object per-
ceived, and when ? On this theory he that has touched
an object has disappeared; and the object touched has
gone ; similarly, he that has seen an object is mno
more, as also what has been seen. How can one know
what has been touched by another; and how can one
take up what another has known ? The saugata explains :
Fach stream of momentary objects is one. Reply. This
will not help, so long as you do not admit that there is
gome one other than the streams, who is permanent
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and connected with each of the streams. Also, per-
ceptions—individual perceptions or streams of perceptions
—are not the atmd. The atma is the ‘1’ and is the
knower.

18. satargareagTaaAffa 3w Harawmfafagea |

If it be said ““ As each produces another, what has
been stated is appropriate,” the reply is "No;
because they are not the cause of aggregation.’

The saugata offers an explanation. Though all
objects are momentary, yet awdyd will show all
this to be appropriate. Awidyd is misconception, i.e.,
the thought that a thing is permanent, eternal, and
pleasant, while it is momentary, perishable and
unpleasant. This produces desire and aversion ;
from this the shining of the chditta (mind) takes
place; from this again come thoughts and their
products and earth and other products possessing
colour ; from them mind and the five senses; from them
bodies ; from them experience of pleasure and pain and
the rest. Then follow avidyd and the rest in the same
order, like a wheel turning round and round, and this
has had no beginning. What has been described cannot
take place without the aggregates—the elements and
their products. The sétra states this explanation, and
then replies: Awvidya and the rest cannot keep the
elements and their products in the condition of
aggregation. The notion that shell-silver is silver does
not make two pieces of shell-silver aggregate. Further,
as he, that has the awdya, and regards a momentary

thing as permanent, perishes that moment, who is it
67
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that is the seat of desire and aversion ? So long as you
do not accept a permanent being, who is the seat of
desire and aversion, as long will you be unable to
maintain that these feelings continue.

19. zateqe 5 qafaad |

And because when the succeeding thing comes into
existence, the preceding one disappears.

This is another reason for the universe not coming
into existence on the saugata’s theory. In a stream of
jars, each of which exists for one moment only, when
the jar of one moment appears, the jar of the preceding
moment has gone; and it cannot be the cause of the
appearance of that jar. What is its cause? It cannot
be non-existence (abhawva); for then everything may
appear at every place and at every moment. Next, it
cannot be existence of the jar in the preceding moment ;
for then the jar of the preceding moment may cause the
appearance in the succeeding moment of objects
in the three worlds, as a cow, a buffalo, a horse,
a wall, a stone and the like. Next, it cannot be
the existence of a like object in the preceding moment ;
for then the jar of one moment may cause the
appearance of all the jars in all places. Next, it
cannot be maintained that the existence of a jar of
one moment causes the appearance of one jar only ; for
then it cannot be known which appears out of those in
all places. If the reply be—the jar that appears in the
place, where the jar of the preceding moment stood, is
produced by the jar, it will be an admission that that
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place is not momentary. Further, it cannot be known
that a jar stood at a particular place ; for after the eye
is turned to the jar, it disappears before it can
be known.

20. wafq gfagiainr agaraegar |

In the absence of the preceding thing there would
be conflict with (the saugata’s) statement ; otherwise
both would be seen at the same time.

In the preceding siuitra one absurdity was pointed
out, and here others are mentioned. It was stated that
in the absence of the preceding thing the succeeding
one cannot appear. If it-appeared in the absence of a
cause, everything may be produced everywhere and at
every moment. This is not the only difficulty. The
saugata states that four things are necessary for
perception, of which the object to be perceived is one ;
and this implies that the object remains for one moment
after the eye is turned towards it. If it does not (and
it cannot remain on this theory), then there will be
conflict with the statement. To ward off this attack,
if it be assumed that, while the jar of one moment
remains, the jar of the next moment appears, then both
the jars, one of which is the cause and the other is the
product, should appear at the same time : but this is not
seen. And the theory of momentariness will be
abandoned. To obviate this last objection, if it be
stated that an object is seen at the same moment at
which the eye is turned towards it, the relation of cause
and effect will cease, as the effect should follow
the cause.



532 SRI BHASHYAM  [CHAP, II, SEC. 2
21. sfegemafadenfimatfassaid |

Neither variety of destruction can happen; because
the substance remains.

In the two preceding siitras the creation of an
object out of nothing was disproved ; and in this sitra
it is shown that an existing object cannot be completely
annihilated. The saugata distinguishes between two
kinds of destruction—the gross one, which all can see,
when a jar is destroyed by the fall of a hammer upon it ;
and in which the stream of like substances comes to an
end; and the subtle one alleged by him, which takes
place every moment in a stream of like substances, and
which cannot be seen. The s@ifra states that neither of
them can happen; for an existing object cannot be
completely annihilated. The creation and destruction
of an object mean only change of condition of an
existing substance ; and the substance itself, capable of
this change, is one and i1s indestructible. This was
established in chapter 11, section 1, sub-section 6.

Saugata. When a lamp is extinguished, complete
destruction is observed ; and it may be presumed that
the same thing happens in other cases also. Reply. In jars
and cups, which are broken, and cease to exist as jars
and cups, the earth, of which they were made, is per-
ceived to continue ; and it is decided that the destruction
of an existing substance is merely a change of its con-
dition. This conclusion is extended to the case of the
lamp ; and it is inferred that the flame of the lamp has
assumed another condition, which being subtie cannot
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be perceived by the naked eye. In the case of the jars
and cups the recognition of the continuance of the
earth not being nullified, its suppression is not legiti-
mate. For one should proceed from the known to the
assumption of what is unknown, and not ignore the
known.

22, I9T1 | ZINA |
And because in both ways the theory is faulty.

The saugata’s position disproved in the last three
sutras is that creation is possible out of nothing, and
that what has been created may become nothing. From
this position absurd results follow. What is made out of
nothing must be nothing; for the cause and product
should be similar, like a jar and a lump of earth, or a
crown and a piece of gold. The universe should there-
fore be nothing; but this is not perceived by any one,
nor is it admitted by the saugata himself. Next, after
one moment the whole world would be nothing ; and if
it comes into existence again, it would be nothing as
just stated.

23. =iEE SifE3wE |

And in regard to the element ether (the theory is
faulty ; for) no difference (in perception).

This question of the existence of the element ether
comes in incidentally ; for it is regarded as non-existent
by the saugata along with the others; and this view is
now refuted. Like earth and other elements, which are
admitted to be positive substances, the element ether
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(akasa) is perceived, and this perception is not subse-
quently nullified. And it is thus perceived—* There
the hawk falls; here the vulture’; and ether is the
place where these birds fall. The existence of the
element ether is thus recognised. Objection. Ether is
the non-existence (abhava) of the elements-—earth, water,
fire and air. Reply. This view is incorrect. Non-exist-
ence is of four kinds. When an object is made, there
was its non-existence before that moment, and when it
is destroyed, there is after that moment non-existence of
another kind. After the object is made and before it is
destroyed, neither variety c¢an exist. Neither can there-
fore be predicated of ether, while these elements exist ;
and the world will be without ether. The third variety
occurs when it is said ¢ A is not B’; and non-existence
of A is in B, and non-existence of B isin A, Similarly,
if ether be not the others, this non-existence must be
in each of the other elements; but not elsewhere ; but
it is seen in the interspaces among them. The last
variety is utter non-existence, which cannot be stated
while the other elements exist. Hence, the element
ether is a positive substance. As abhdva (non-existence)
is only change of condition of an existing substance, the
element ether cannot be mere negation. Though in
itself it has no colour of its own, and though it is not
perceptible to the eye, both are facts, as what is seen is
the element compounded with the others.

24. wgEgay |

And because of recognition.
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An object seen before is thus recognised-—* This is
that only.” Its existence in two different moments
proves its permanency. Saugata. The perception of
oneness is a misconception engendered by likeness
between two different objects as in the case of the
flames of a lamp. KReply. This explanation is unten-
able; for the oneness of the perceiver, who is duped by
the likeness, is not admitted. It will be no explanation
to reply that one sees an object to be the object or like
the object seen by another. The opponent, who refers
to misconception engendered by likeness, unwittingly
admits that the same person perceives the object on both
the occasions. In regard to the flames of a lamp there
is reason to hold that they are different ; but in the case
of a jar there is no authority to hold that the jar of one
moment is different from the jar of the next moment.
If such an authority existed, you may assume that the
jars of two different moments are recognised as one
owing to their likeness.

2. Saugata. 1 will prove by sense perception and
inference that jars exist only for a moment. First as to
sense perception. Here is a jar existing at the present
moment. Sense perception distinguishes it from the jar
of the preceding moment and from the jar of the succeed-
ing moment, in the same way as it distinguishes a blue
thing from a yellow thing. In other words the jar of
this moment is a different substance from the jar of the
preceding moment and from the jar of the next moment.
Next, inference is as follows: A jar exists only for a
moment ; for it has existence, and is capable of doing an
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action. What i non-momentary, as the horn of a hare,
has no existence and is incapable of doing an action,
Here no example is given of the co-existence of the
hetu and the sidhya; but a negative example is stated
in which the absence of the sadhya is accompanied by
the absence of the hefu. This raises a presumption that
where the hetu exists, there the sadhya also is present.
The example selected is the horn of a hare, which has
no existence, and which may be said to be anything—
momentary or non-momentary, and it suits the saugata
to take the latter view. Again, in a jar which is
destroyed by the fall of a hammer, its existence at the
moment is seen and along with it perishability. There-
fore, the jars of the moments preceding the moment of
destruction were also perishable; for they were jars
existing at the moment.

3. The attempts to prove the momentariness of
objects in the external world (1) are futile. The differen-
tiation effected by sanse perception of an object of the
present moment from the objects of other moments does

(1) The saugata appears to have caught the idea of
momentariness of things from a burning lamp. Tt is admit-
ted on all hands that though the flame appears to be one, it
is really a quick succession of many flames, each flame
being started by the contact of fire with a portion of the
wick, and going out by the burning up of that portion and
the consequent cessation of that contact. Owing to the
rapidity with which each flame is replaced by another, the
flames of the lamp appear to be one. The saugata’s conten-
tion would be that as momentary coming into and going out
of existence is seen in this case, it may be assumed to exist
in other cases also.
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not prove it to be a different object. It shows only its
connection with the present moment, and does not
preclude its connection with other moments also. The
proof by inference fares no better. Two facts were
adduced in proof of the momentariness of a jar. We
will use them to show that it is relatively permanent.
Thus, the jar is permanent ; for it exists, and is capable
of doing an action. What is not permanent does not
exist, and is incapable of doing an action, as the horn
of a hare. The fact that an object is capable of doing
an action proves of itself that it does not exist merely
for one moinent. For a thing that comes into existence
and disappears the next moment can never do any work.
It may be noted that the hefu proves the reverse of
what is intended. The second proof by inference must
share the same fate. When the jar is destroyed by
the fall of a hammer, the destruction is brought
about by a visible cause, and it may bhe affirmed that
the jars of the moments preceding the moment of des-
truction remained in the absence of a similar cause of
destruction. Saugata. The fall of the hammer was not
the cause of destruction, but it merely started a stream
of unlike existences in the form of broken pieces. Reply.
To reach the condition of broken pieces is itself the
destruction of the jar, as has been shown in sub-section
6 of chapter 11, section 1. Saugata. Destruction is other
than coming into the condition of broken pieces. Reply.
The fall of the hammer is the cause of destruction, as it
follows immediately on the fall of the hammer. This

is appropriate.
68
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4. Hence, by recognition objects are shown to be
relatively permanent ; and this cannot by any means be
ignored. It shows that an object connected with two
points of time is one; to say that it shows something
else is to assert that the perception of the blue colour,
for instance, relates to some other colour. Those, that
assert the existence for a moment only of a person who
perceives and of the thing perceived, cannot accept
inference as a source of authority; for to draw an
inference one must have perceived the co-existence of
the hetu and the sadhya and must remember it when he
sees the hetu in a place; and these things will be
impossible in their view. Similarly, they cannot say
‘This exists for only a moment®' and then adduce the
hetu ; for at the very moment, in which he makes the
statement, he ceases to exist. Tt is not possible for one
to complete what another began: for he does not
know it.

25. [EarsTIed |

What is non-existent cannot be the cause; for this
has not been seen.

Under (1) sitra 19 at the end of the explanation it
was pointed out that after one’s eye is turned to an object,
if it disappears, it cannot be known. The soutrantika
comes forward to dispute the statement. This is what

(1) Hitherto the views of the vaibhashika and souwtrdn-
tika, who recognise the existence of the external world,
were criticised ; and the criticism applies equally to both.
In this sitra the view of the {atter that the external world
can be known only from inference is dealt with.
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he states. The non-existence of an object at the moment
for knowing it does not prevent its being known. To be
the object of knowing is merely to be the means of know-
ing. Objection. The eye and other senses are the means of
knowing. Are they the objects known. Saugata. An
object bestows its character on cognition, and thus causes
knowledge of itself. This is what I meant. Hence,
when the object disappears, its previous existence and
what it was are inferred from its character imparted to
the knowledge. Here, the yogachira of the third
school comes forward with an objection. An outside
object is not necessary ; for one knowledge imparts its
character to the next one. The soutrantika replies.
In a stream of perceptions marked by the blue colour a
perception marked by the yellow colour cannot find a
place without the intervention of an yellow object.
Hence differences in perceptions are brought about by
the differences in objects themselves. This contention
of the soutrantika is refuted in the s#itra. The parti-
cular character of a perception cannot be the character
of an object that has disappeared and has ceased to
exist. For, such a thing has not been seen. When an
object disappears, its attribute cannot be seen in another
object. A reflection on a mirror subsists only so long
as an object is present before it; but not after it has
moved off. Fven there it is not the attribute only that
appears; the object too is reflected. Hence the peculiar
character of a perception imparted to it by an object
needs the existence of the object at the moment of
knowing it.
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26. ITiEAEWT 93 | |

And even to those that sit still fruits will come on
this theory.

This s@itra points out one more flaw in the theory
of both schools. In the world one makes efforts to
procure a good or avert an evil; but if everything
exists only for a moment, and if objects, the efficacy
imparted to persons, and meditations do not continue in
succeeding moments, there is nothing to be sought by
effort. Hence, fruits must come without a cause ; and
those that sit still may reap.the fruits of this world or
of the next. or even attain final release.

SUB-SECTION 4

In this sub-section the view of the third school of
the saugatas, known as the yogachdara, is dealt with. The
tenets of this school are that outside objects have no
existence, and that perceptions alone are real. To these
remarks certain objections are raised, which the yoga-
chara meets. First objection. One perception is distin-
guished from another by the objects perceived ; how
can they be denied ? Reply. Perceptions have forms of
their own, as objects are said to have, and distinguish
themselves from one another without any outside help.
The difference among perceptions depends upon vasand,
which means that one perception perfumes another
similar perception that follows it, so as to form a
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stream ; and the perfume of one stream is different from
that of another. Hence there are streams of percep-
tions differing from one another. Second objection.
How does the perception of a different kind arise ?
Reply. The last perception in a stream of perceptions
gives rise to a different perception ; and it is capable of
doing so. Third objection. Why is it said that the
characters of a mustard seed and hill, which are outside,
appear in the perceptions that are inside ? Reply. Objects
become fit to be spoken about by the shining of percep-
tions. This must be admitted ; otherwise the distinction
between what shines without help and what needs help
will disappear, and in order to shine it must have a form ;
without a form it cannot shine. There is but one form
that is seen; and it belongs to perception. Its appear-
ance as the form of an outside object is illusion. This
is proved also by the fact that perception and the
object are invariably perceived together. Hence, the
object is not different from the perception (1).

2. TFurther the assumption of the existence of
outside objects is not legitimate. One, that recognises
their existence, must admit that in the perception of a
jar the perception has the form of the jar. Forms in
perceptions being admitted by both sides, while all
speech is possible with reference to them alone, why
should outside objects be assumed to exist ?

(1) When one sees two moons owing to a defect in the
eye, the two moons are always seen together; and for this
reason the second moon does not differ from the other.
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This view is refuted in the next siitra :

27. apng 393 |

No non-existence : because it is seen.

To deny the existence of objects other than percep-
tions is not possible ; for perception is seen as possessing
this character—to make it possible for a knower-atma to
speak about a particular object. Every one, as is well-
known, perceives thus—'1 see a jar’. This act of
perception is connected with a person as perceiver and
with a thing as its object ; and it is vivid perception, of
which all the world is witness. For one with this very
evidence to allege that perception alone is real must
expose him to the derision of the whole world.

2. The opponent’s argument, that perception and
object being invariably perceived together, the quality
blue and its perception do not differ, is untenable. It
conflicts with his own statement ; for being together in
the perception must result from difference in the objects
seen. The perception makes an object fit to be spoken
about ; how can it be identical with the object ?

3. Again, vasend cannot be alleged in regard to
perceptions, which completely disappear every moment,
and which therefore do not possess a permanent form
that may continue in all the perceptions in a stream.
How can a perception be perfumed by another that has
disappeared ?

4, Hence, differences in perceptions are due to
differences in objects; and they are brought about by
the connection of the attribute jnana with objects; and
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this connection is in the form of contact, as jnana is a
substance, being an inseparable attribute of a jiva, as
light is an inseparable attribute of a flame.

The opponent cites the case of dream perceptions,
and contends that like them the perceptions of the
waking condition, which perceptions of the outside
world are, do not rest on anything. This is refuted in
the next sitra :

28. Guvaig A amfiaq |

And not like dream perceptions; for there is a
difference.

Dream perceptions are caused by a drowsy mind,
and are nullified, when one rises from sleep; while
perceptions of the waking condition are the reverse.
Your attempt to prove that knowledge of all kinds is
without any foundation is futile. . For the inference, by
which this is to be proved, would be of this form—
‘knowledge’ is without foundation ; because it has the
character of knowledge. Now, the knowledge to be
obtained from this inference. being covered by the
general term ‘knowledge,” must also be without founda-
tion, and would serve no purpose. If to obviate this
defect, it be thought that it rests on a solid basis, then
the hetu would be found in this knowledge, and the
sadhya would be absent from it. Hence, the argument
would be faulty, as the co-existence of the hetu and
the sadhya is not invariable. The attempt therefore
fails.
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29. T wiFIsHIZEY: |
No existence ; because it is not seen.

Knowledge, not resting on a thing as its object,
does not exist; for it is nowhere seen, i.e., knowledge
without a person that knows, and an object known.
Even dream perceptions do not rest on nothing. What
is seen in dreams is created by the highest Atma <o as
to be experienced only by the dreamer and that only for
the time being. This will be explained in chapter 111,
section 2, sutra 3.

SUB-SECTION 5

This sub-section deals. with the last -school of
saugatas, that of the madhyamika, whose argument is
as follows : That the world is a void is the final decision
of the saugata system. The teaching had to be suited
to the capacity of students ; and external objects were
accepted, and the theory of momentariness was added ;
but as a matter of fact neither knowledge nor the
external world exists. ° There is nothing’ is the truth,
and to become nothing is release. Such was the view
of Buddha. And that is proper; for nothingness does
not need any cause to produce it ; for it exists of itself.
It is only for sat (what exists) that a cause should be
searched. Now, how is saf caused ? The cause cannot
be anything that exists; for a jar does not come from a
lump of earth, as it is, z.e, without its being worked
up. It cannot be anything that does not exist. When
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the lump of earth disappears, the jar that comes out
of nothing must be nothing. Next is sat (what
exists) made by itself or by another ? It cannot be the
former alternative; for then the product would depend
upon itself as cause; and it would serve no purpose, as
it already exists. The latter alternative too will not
do; for if another can make it, then anything can
come out of anything else, there being no difference in
the matter of being another. As nothingness has no
origin, it is not liable to destruction. Hence nothing-
ness is the truth ; and the notion of origination, destruc-
tion, existence, non-existence and the rest is mere
illusion,

Here an objection is raised by Sankara. There
can be no illusion without a real base on which it rests.
Hence something must be accepted as real. Reply.
You accept an illusive world, though the avidya, which
causes the illusion, its vesting on Brahma, and His
perception of it are all unreal, and though it is opposed
to what happens in cases of illusion (1). Similarly with
an unreal base illusion may happen.

(1) In the typical case of illusion—the mistaking of
sheil-silver for silver—the cause is twilight ; it affects the
shell-silver, and prevents its being clearly seen; and there
is also a person who sees and is deluded. In Sankard's
theory the cause is avidyi, which is unreal; it cannot
affect Brahma as alieged, as He is light (prokase) and can
shine without any heip; and being destitute of attributes,
He cannot see. Nevertheless he states that Brahma sees
an unreal world. It is open to the mudhyamika to retort
that if Sankara may disregard the necessary conditions, he
may also do the same.

69
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This theory is refuted in the next sittra:
30. ga4ISTIIY |
And becausa in every way it is inappropriate.

‘The nothingness, which you have in view, cannot
be established, whether we consider the sources
of authority or what they prove. First, the terms
‘exist’ and ‘does not exist’ and the perceptions
with which they are connected refer only to
particular conditions of an object that exists. (See
final decision in chap. II, sec. 1, sub-sec. 6.) Hence,
when it is stated that nothing exists, it amounts to say-
ing that everything exists; but in a particular condition.
Next, the statement that nothing exists is made on some
authority ; and the reality of that authority is admitted.
If this be not so, there is no proof; and everything
is real.

SUB-SECTION 6

In this sub-section the theory of the arhata or jaina
is examined ; for he too states that the world has evolved
from atoms. The jaina states that this world, consisting of
jivas and what are not jivas, is without a superior Being
who controls and guides it. There are six classes of
substances: (i) Pudgala 1—substances possessing colour,
smell, taste and touch, and consisting of atoms (parama
anu) and of their aggregates—earth, water, fire and air,

1 The matter in the original is re-arranged and is presented in
a form in which it can be easily understood.
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the bodies of living creatures, and places of enjoyment.
The atoms are not of four classes as in the vaiseshika
and saugata theories; they are of one class only, and
the other elements are formed by change of condition.
(ii) Ether, which is one and is of infinite extent. (iii)
Time, which is an atomic substance, helping us to speak
of the past, the present and the future. (iv) Dharma
and (v) adharma, which are substances extending every-
where, and which are respectively the cause of motion
and of immobility. (vi) The jivas, who see, know and
experience pleasure, and are capable. - They are of three
classes: first, there are those that are bound. What
bind them are of eight classes. Four of them. obstruct
the appearance of the four qualities that pertain to the
jivas by nature. The remaining four bring about the
formation of their bodies, help their continuance, attach
the jivas to them, and make them experience pleasure
and pain or feel indifference. Next, there are those that
do yoga (meditation) and have succeeded in their efforts.
Lastly, there are those that have become free by the
disappearance of desire and aversion and have attained
their true nature. Of the six substances, the atoms
occupy the smallest extent of space, and ether is of
infinite extent. The remaining occupy an intermediate
position, this remark applying to the jivas also. There
is another classification from the point of view of the
jiva’s release; (i) jivas; (ii) whatever serves for their
enjoyment ; (iii) the senses serving as instruments of
enjoyment ; (iv) what binds them ; this has been already
explained ; (v) ascetic practices helping to bring about
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moksha (release) and to be learnt from the teaching of
arhat ; (vi) meditation with the senses reduced to
inactivity ; and (vil) moksha.

The peculiar feature of this theory is that every
substance is said to possess contradictory qualities—
existence and non-existence, permanency and imper-
manency, oneness and separateness (1). To explain that
such a thing is possible it is further stated that each
substance has two aspects—the aspect as substance, and
the aspect as condition. In the former aspect all objects
are real, permanent, and one, and in the latter aspect,
they are the reverse—i.e.; they are unreal, impermanent
and many. The conditions are said to be existing and
non-existing.

This theory is criticised in the next sitra.

3. awfamdamT |
Because they are impossible in the same thing.

It is not possible for contradictory qualities like
existence and non-existence to co-exist in one and the
same object, as impossible as for light and shade to co-
exist. An object, which is in the condition denoted by
the term exists, cannot at the same time be in the
reverse condition denoted by the term ‘does not exist’.

(1) The possession of contradictory qualities is justi-
fied, on the plea that all objects exist in seven forms: (i)
they exist; (ii) they do not exist; (iii) they exist and
do not exist; {iv) they cannot be described. This last
feature is added to the first three forms, and we have three
more classes.
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For a substance to be the seat of changes known as
origination and destruction is to be perishable. How
can the reverse—to be eternal—be found in it ? Being the
seat of incompatible attributes, like the peculiar cbarac-
ters of a horse and of a buffalo, constitutes difference
between two objects; and oneness is the reverse. How
can difference and onenesss co-exist in the same thing ?

2. Time appears as an aspect of substances ; and
it is unnecessary therefore to speak of its separate
existence or non-existence and the like or to answer
any objections that may be urged. Question. If time
be not a separate substance, how shall we explain the
following statements—‘ Time exists; time does not
exist.” Reply. Jati (the peculiar feature of a class) has
no separate existence; and yet we are able to explain
the statements ‘jati exists; jat: does not exist’. The
same method may be followed.

3. Question. Yon reject our view ; yet you state
that Brahma is one only, and that yet He is everything
also. Reply. He is all material products and all jivas,
as they form His bodies; and this is possible, as He is
all-knowing, and omnipotent, has an unfailing will, and
is an unique Being. The bodies are entirely different
from the atma ; and their attributes also differ.

4. The jiwvas and the other substances that you
mention are not the conditions of one substance; you
cannot therefore state that they are one as substance,
and separate as conditions. Jaina: Each of these six
substances iz one in its own nature as substance, and
separate in regard to its own conditions. FReply. Then
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this will conflict with your statement that everything is
everything else; for no one substance is identical with
another. The criticism stated in sub-section 2 of the
evolution of atoms undirected by an all-Ruler applies
here also.

In the next three satras the view that the jiva
is neither infinite nor atomie, but that he is of middle
size is refuted :

32. cH=enmIEeY |
And on this theory no fullness of the atma.

It is stated that the jiva is of the size of his body.
When one, that was in an elephant’s body, leaves it to
enter the body of an ant, only a portion can go in, and
what is in the ant’s body will not be the full atma.

The jaina tries to get aver this difficulty by as-
suming that the jiva is capable of contraction and
expansion, and that by a change of condition the
whole of him goes in. This explanation is next
criticised :

33. A 5 gaEEmaAfa AwmfEe |

And the difficulty does not disappear even by altera-
tion of condition; because change and the rest
will result.

By the term ‘change’ reference is made here to
origination and destruction ; and these carry with them
existence for a limited period of time and incapacity to
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know, and to benefit by one’s knowledge. The jiva
would then be reduced to the condition of an
earthen jar.
34. wFmafegagmafaasafasm: |
Because the last size remains and both the atma
and the size are eternal ; there is no difference.
The first portion of the siatra repeats the jaina’s
explanation, which is that the natural size of the jiva
is the last size, 7.e., that attained in final release ; that
this remains, as no more body is taken up; and that
both the jiva and his size in the condition of release are
eternal. The second portion of the siatra replies. Then
this eternal size must have existed before; and the
view that the jiva is of the size of his body is
abandoned.

SUB-SECTION 7

We have stated that the theories of Kapila, Kanada,
Sugata and darhata should be ignored by those that
aspire for release, as they are unsound, and as they are
not based on the wveda. In this sub-section it is
stated that the dagama of Pasupati is opposed to the
veda, that it is unsound, and that it should therefore
be ignored :

35. gegramzmmA |

The agama of Pasupati should not be regarded with
respect ; because it is unsound.
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There are four schools that follow this agama, and
all of them describe tatvas and the means for attaining
the fruits of this world, enjoyment in the other world,
and final release differently from the weda. They
distinguish between the material and operative causes
of the universe, and regard Pasupati as the operative
cause only. And the practices which they recommend
conflict with one another and are opposed to the vedu.
The four schools are; kapalas, kalamukhas, pasupatas.
and saivas. Of them, kapdalas observe ‘ One, that knows
the nature of the six mudrikas, and also what
paramudrd is, and meditates on the atma seated in
bhaga posture, attain bliss’. A necklace, finger-ring,
ear-ring, a bead worn on the tuft of hair on the head,
ashes and the holy thread —-these are said to be the
six mudrikas. * One whose body wears these is not re-
born here.” The kalamukhas state the following to be
the means to the attainment of all fruits here or in the
other world : To eat out of a human skull, to bathe with
the ashes obtained by cremating corpses, to put it into
the mouth, to bear a stick, to fill a jar with toddy and
to worship a devata in it, and the like. The pasupatas
state that five things should be known for release from
bondage : (i) karya—the five elements and their attri-
butes—colour and the rest—thus ten fatvas; (ii) karana,
the five senses, the five organs of actions, three inner
senses in the form of the mind, buddhi, and ahamkira,
thirteen {atvas; (iii) yoga or meditation; (iv) wvidhi.
which includes the following—to bathe in ashes ; to lie
down on ashes; to laugh aloud; to sing and dance as
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one pleases without reference to the rules laid down
for them; to make a sound like the bellowing of &
bull ; (the last four practices should be gone through
away from the resort of worldly men); to recite
mantras ; to prostrate before a superior being ; to appear
like one asleep, while being wide awake ; to shake the
body as if suffering from disease ; to walk limping: to
indicate on seeing a young and pretty woman that one
is in love with her; to act like one without discrimi-
nation, and do what the world will condenwm ; and to
speak incoherently, and (v) complete disappearance of
suffering ; and the acquisition of the following capa-
cities—to see or hear or touch things that are suabtle,
that are at a distance and that are separated by inter-
vening objects; to go with extreme quickness; to
direct all bodies and senses by mere will and without
any bodily action; and to control everything even
though the body and senses are inactive (1). In the
agama of the saivas the following things appear: to
wear a bracelet of rudraksha round the wrist; to mat
the hair on the head with a cohesive substance: to use
a skull; to bathe in ashes; and the like. It isalso
stated that a member of any caste may by a particular
action become a brahmana, and may attain the status
of the last stage of life—* By mere entry into diksha,
one becomes a brahmana in a moment ; by doing the
kapala-vrata one becomes yat? (one that has renounced

the world).

(1) The pasupata ] atatement has been added from the
naya may@kha malika of Appaya Dikshitar.
70
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The satra condemns this agama. From satra 31
the word na meaning no is brought down. The
meaning of the siatra is that the view of Pasupati
should not be respected ; for it is unsound. This arises
from the fact that each school condemns the others. One
instance will suffice. Though ashes are used by all, one
school uses the ashes of the burning ground ; while the
posupata obtains it by begging in the houses of house-
holders.  Pasupati’s agama is also opposed to wvedic
teaching in regard to the tatvas, meditation and achdra
(right conduct). The weda, on the other hand, teaches
that Narayana alone, the highest Brahma, is both the
material and operative causes of the universe; that
only meditation on Him is the means to release ; and
that the help to meditation is the performance of the
duties prescribed in it for each caste and each stage of
life (1). And this i¢ different in the agama, which must
therefore be neglected.

(1) The authority for these statements is the follow-
ing texts:

(i) 4s to the highest tatva.~—The being stated to be
the highest Brahma is Nariyapa; the highest fatva is
Nariyana ; the highest fire is Nardyapa; the highest aima
is Narayapa (nari, anu, 11),; He willed * I will become many,
and to that end I will evolve’ (chando., VI-2-3) ; He desired
‘1 will become many; and to that end T will evoive’ (ana.,
VI): He of himself made Himself. (Ibid., VIL.)

{ii) A4s 1o meditation being the only means fto
release.—1 meditate on that great Purusha, shining like the
sun, and having a figure made of a substance other than
tamas (matter) (puru); meditating on Him here in this
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2. Opponent. Do not the terms sat, brahma, atma,
sambhu, siva and others occur in vedic texts ? how can
Narayana be said to be the highest Atma? Reply. The
eleventh anuvika of taittiriya—mnarayanam has for its
special purpose the teaching as to ‘who is the highest
devatia’ ; and it should be followed in understanding other
vedic texts. In the parva mimamsa there is the injunction
—He makes the offering with a juh# ; it only mentions
the instrument for making the offering. but not the
wood of which it should be made. This is done by
another text ‘ He whose juh# is made of parna wood’ ;
and the first text is understood with reference toc the
second. Similarly certain texts mention various devatds
—such as prajapati, siva, indra, akise and prana—as
objects to be meditated on; and this is their only
purpose. But who these devatds are must be ascertained
from the texts, which have no purpose other than to
determine the nature of these devatis; and it is the
anuvaka referred to; and it shows that these devatas
represent Narayana, who is their inner ruler ; and He it
is that should be meditated on in the form of those
beings. This point was explained in sub-section 11 of
chapter I, section 1. The following text from the
mahopanishad begins with this statement—** Narayana.

manner, one becomes immortal; no other path lies %o the
goal. (Ibid.) Similarly all other vedic texts.

(iii) As to the helps to the meditation.—Him brah-
manpas desire to meditate on by recitation of the veda, by
yigas, by the making of gifts, by fupas and by fasting.
(Q_riha.d., V1-4-22) ; Desiring this fruit alone (the highest
Atmad) men renounce the world (Ibid.).
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alone was; no Brahma; no [sana”; and goes on to
state. “He found no pleasure in being alone, etc.”
Narayana mentioned in this creation-text as the world-
cause is referred to in other creation-texts by the
general terms sat, brahma, dtmd and others. See note
on page 51. Hence the highest atma is Nardyana, and
not Pasupati.

The next three satras criticise the view that
Pasupati is only the operative cause, and that his
existence can be proved by inference alone. On this
point most of those that stand outside the vedic fold
are agreed (1).

36. wfymrEIgaTe |
And because direction (of evolution) is not possible.

Those that depend only on inference should,follow
what is seen in the world, and regard the maker of the
world as directing its evolution, as the potter directs the
evolution of jars from a lump of earth. But unlike the
potter, Pasupati has no body ; and only those that have

(1) It is stated that in swiva agama the authority of
the weda is accepted ; and yet this fact is ignored, and the
existence of I[svara is sought to be proved by inference.
This is probably the reason. If Isvara be accepted as
taught in the veda, as the world-cause is referred to in
creation-texts by the term Narayana, and as this name is
peculiar to Purushottama, He must be accepted as Brahma,
the world-cause. This conclusion being unwelcome to the
saiva, the fact is concealed, and recourse is had to proof by
inference. (Naya mayikha malika.)
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bodies are seem to be able to direct. Opponent.
Possession of a body by Isvara must be admitted. Reply.
No; if he had a body, it must have consisted of parts ;
and whether it was perishable or not, there are
insuperable difficulties, which cannot be got over. See
chapter I, section 1, sub-section 3.

37. Fwmazgm annfgen: |

If it be said *Like (the jiva) directing his instruments,’
the reply is— No'; because enjoyment and the
rest would follow.

The opponent states : The jiva experiencing pleasure
and pain controls his body' and instruments without a
body ; and Jswara may similarly direct the evolution of
the universe without a body. This explanation is first
stated in the satra, and is then refuted. The direction
by the jiva is for the purpose of experiencing the fruits
of his past good and bad deeds; and his power to
direct comes from his adrishtam in the form of those
deeds. The same result must apply to Pasupati also,.e.,
he must be subject to karma and experience its
fruits.

38. si=agcangagal al |

Liability to destruction and incapacity to know
everything.
1f Pasupati were subject to karma, the results
stated in the sitra would also follow.
In parva mimamsa, 1-3-2, it was decided that a smyite
opposed to the weda should be neglected ; and this sub-
section would seem to be unnecessary. But the intention
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is to show that the agama of Pasupati is opposed to the
veda, and to give the warning that one should not be
deluded by the mention in it of certain diarmas, that
are not opposed to the veda.

SUB-SECTION 8

The subject of this sub-section is the agama known
as pancha ratra, which was taught by Nardyana
Himself, and which points out the way to the highest
good. The author of the s@fras defends the agama from
the view that it is on a par with the smyiti of Kapila
and the rest, and that it should be rejected as
authority.

The doubt arises {from one or two apparent
inconsistencies with the veda, which are stated in the
two following satras:

39. gegzyguaig |

Because origination is not a fact.

Here is a text:

From Vasudeva, the highest Brahmia, the final cause,
the jiva, known as Sankarshana is born ; from Sankarshana
mind, known as Pradyumna, is born; from him ahamkara,
known as Aniruddha, is born. 4

The mention of the birth of the jiva here is opposed
to the weda, which states that he is eternal—' The
Jtva, who is fit to be all-knowing, is not born ; nor does
he die” (katha., TI-18).
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40. F9Fg:FA |

Nor the instrument from the doer.

The coming of mind from the jiva is not correct ;
for it comes from the highest Atma. * From Him come
forth prana, mind and all the senses ” (munda., 1I-1-3).
As the @gama teaches what is opposed to the veda, its
authority is denied.

The explanation of these inconsistencies is given in
the next sutra:

41. fgifrarar azofawa: |

As they are the all-knowing cause, the authority of
the dgama is not repudiated.

The terms sankarshana, pradyumna, and aniruddha
denote the highest Atma. Vasudeva Himself out of love
for those that call on Him for help, appears in these
forms of His own will in order to make it possible for
them to approach Him. The terms jiva, mind and
ahamkara denote these Beings, as they control them, as
akasa and prapa denote the highest Atma. There is
therefore no inconsistency, and no need to question the
authority of the agama.

The authority for these statements are the
following :

(i) That s an {gama, from which comes meditation
on the Being in four forms as a thing to be done, meditation
by brahmanas with the names appropriate to each form,
and coming to them in the order in which they (the medi-
tators) become fit (paushkara) ;
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(ii) The highest sastra, of large size, gives discrimi-
nation to the brakmanas, who worship the Being bearing
the names sat, brahma, and visudeva ; it is Brahma-upani-
shad (giving instruction about Brahma) (satvata) ;

(iii) By the worship of Vibhava, Vyiiha is reached ;
by the worship of Vyf%iha, the highest Brahma known as
Vasudeva, the subtle form, is reached.

(iv) Because the unchanging highest Brahma, known
as Vasudeva, is well attained from this sastra with know-
ledge and karma (paushkara).

The first text, though intended to explain how
pancharatra came to be known as an dgama, shows that
Brahma exists in four forms. The second text states
that meditation on the four forms is meditation on
Brahma, known as Vasudeva. In Vasudeva the six
qualities—jnana, bale and the rest—appear in full ; He
appears as subtle (sizkshme), vyaha and vibhava. Vibha-
vas are avatdra forms like Rama and Krishna ; vywhas
are Vasudeva, Samkarshana, Pradyumna, and Amni-
ruddha ; Siukshma is the highest Brahma, known as
Vasudeva, and only possessing the six attributes. This
distinction appears in the third text. Those, that love
Him, worship one of these forms of Brahma in accord-
ance with their own fitness, and reach Him as stated in
the last text.

Thus there is no inconsistency with the veda ; on
the other hand the agama describes what is stated in
the vedic text ‘ He is not born ; yet he is born in many
forms’ (puru). That is, Brahma takes up forms of
His own will, prompted by love of those that come to
Him; and this is His birth. Hence the authority of
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the agama, that elucidates this text, cannot be said to
be repudiated.

42. fagfaqang |

And in the dgama itself the origination of the ji’va
is denied.

The nature of prakriti is thus described :

It is without intelligence; it exists for others; it
is eternal; it ever changes; it has three gunas; it forms
the bodies of those that have karma. The connection
between it and the purusha (jiva) is by his direction of
pralriti ; for he is without a beginning and without an
end ; this has been decided to be the truth (parama samhbiti).

The eternal existence of the jiva being similarly
stated in other samhitds, the origination of the
jiva is repudiated in the pancharatra dgama ; there
need be no doubt in the matter. References to
the jiva's birth and death will be explained in the
next section (siitra 18) so as to agree with wvedic
statements. The jiva's origination being denied even
there, the doubt as to the authority of the dagama
arizing from this is completely removed.

Further objections. Here is a text from the
same dygama :

Nandilya, unable to perceive the highest goal from the
vedos and their angas, learnt the pincharitra.

This shows that this agama is opposed to the veda.
Reply. Here the intention was merely to praise the
agama, not to condemn the weda. Ilustration. The

agnihotra offerings may be made either before or after
71
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the sun rises; and to praise the making of the offerings
after the sun rises, the making of the offerings before:
is condemned in the following text:

Those, that make the agniholra homa before
the sun rises, speak untruth every morning (aitareya
brahmana).

Another dllustration. In the chandogya, chapter
VII, considered in chapter I, section 3, sub-section 2,
Narada enumerates the branches of learning that he
had studied. including the four wvedas, and observes
“1 know, revered sir, only the texts, but do not know
the atma.” The intention was to praise the vidya taught
in that chapter, but not to condemn the vidyas taught
in other places.

2. Another and a better explanation: Narada
was unable to perceive the highest tatva taught in all
the vedas, and their angas, and he therefore applied for
instruction on the subject. The same explanation
applies to QSandilya also. That this is so appears
from the mention further on of the Being taught in the
upanishads, viz., Brahma known as Vasudeva. The veda
being difficult to understand, the teaching of the dgama
was begun, so that the meaning might be easily known.
This is stated in the parama samhita.

“T bhave learnt, revered sir, the vedas, their angas, the
angas of angas, their commentaries, and I have heard from
my teacher the meaning of the angas along with logic. But
in ail of them I do not clearly perceive in any place the
means by which the highest good may be attained.” * The
all-knowing Bhagavan Hari took the essence of the vedanta,
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and out of mercy towards those that love Him reproduced
it, so that it might be easily understood.” Clearly-—free
from doubt.?

3. Certain commentators have explained the four
sittras of this sub-section as denying authority in regard
to certain portions, that in their opinion conflict with
the veda. Their explanation is not in accordance with
the wording of the saitras, and is opposed to the intention
of their author. After writing the safras, stating the
rules for the interpretation of the vedanta, he wrote the
mahibharata to elucidate the wvedic teaching, a
voluminous work consisting. of a hundred thousand
grandhas (a grandhea -is equal to 32 syllables). In a
portion of this known as moksha dharma he begins with
this question :

If the householder, the student of the wveda, the

forest-dweller, or the mendicant desires to attain the highest
goal, which devaiz should he worship ?

He then at great length describes the teaching of
the pancharatra dgama, and closes with the following
remarks:

*“ Churning with my buddhi the voluminous bharata
with its hundred thousand grandhas, this has been taken
out of it, as ghee is taken out of curd. As butter is in
curd ; as the brihmapa is among biped animals; as the
drarpyeka is among the wedas; as nectar is among herbs
(this is the best part in the mahabharata)” ; * This great
upanishad, containing the teaching of the four vedas, and

' The meaning of the verse is explained in the original with
many epithets. Tt is omitted here, as the substance has been
given.
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teaching karma yoga and jnana yoga (1), is known as
pancharatra. This is the good sought by worldly men ; this
is Brahma ; this is the highest goal; it includes the four
vedas ; this very teaching will be vour guide.”

In the bhishma parva also By brihmanas, kshatriyas,
vaisyas, and s@dras, bearing His marks, Madhava (the
husband of Maha Lakshmi)should be served and worshipped,
following the ritual taught in the sitvata by Samkarshaga’.

How can Badarayana, the foremost among those that
know the veda, after saying all vhis, condemn the satvata
sastra (i.e., the pancharatra), which deals with Brahmua
taught by the wpanishads, and known as Vasudeva
and describes how He should be meditated on and
worshipped ?

4. One more objection. Here is a verse from the
same moksha dharma.

Sankhya, yoga, pancharatra, the wvedas, p@supata—do

these point to one thing as the ultimate fafva, or do they
point to different tatvas ?

This shows that all these should be {reated with
respect ; but in the sittras the sankhya and yoga smritis
and pasupata dgama are condemned. Panchardtra being
mentioned along with them should share the same fate.
Reply. No; it should not be placed on a par with the
others. The meaning of the question is: Do they point
to one tatva or to different tatvas? In the former case
what is that one? In the latter case, the fatvas pointed
out must be opposed to one another; and the ultimate
tatva cannot be all of them ; some one of them must be

(1) The original has the terms sankhya and yogo.
They refer to jnina yoga and karma yoge. Compare with
bhaguvad-gita 111-3.
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accepted. Which is it? The following reply was given.
“Know these works to express different views,” It
was then pointed out that the authors of the sankhya
and yoga smritis and the pasupata dgama were Kapila,
Hiranyagarbha, and Pasupati respectively ; that the
redas were not made; and that the * the author of all
panchardatra dgamas was Nardyenpae Himself 7, It was
then added :

In all these works examining with proper arguments,
it will be seen that the ultimate tatva is Narayana.”

The meaning was this: the three works were
human productions ; while the weda, not having been
made, is free from the touch of misconception and other
blemishes, These -works conflict with one another,
and teach what is opposed to the perfect veda; if
they be understood asg they are, they cannot claim
any authority. If one examines them with the help
of the arguments stated in the siatras, he will per-
ceive that the pradhana, purusha (jiva), Pasupati
and other tafvas have an existence only as being
the bodies of Narayana, who is known in the upani-
shads as Brahma:; Pancharitra dgama was taught by
Narayana ; and it describes His nature and the mode
of meditating on Him. How can anyone regard it as
being like the other works?

5. The same thing is stated in another place in
the moksha dharma :

Thus the sinkhya, yoga, the veda, and the upanishads

point to the same fafve and are therefore one work; and
this is said to be pancharatra.
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This means: The twenty-tive fatvas mentioned in
the sankhya smriti, the mode of doing yoya (meditation)
with its helps in the form of yama, niyama and the rest,
and the karmas enjoined in the weda are all accepted ;
and they are connected with Brahma thus: The tatvas
of the sankhya are directed by Brahma ; yoga is medita-
tion on Brahma ; and the karinas are the worship of
Brahma. This is the work done by the wupanishads,
which point out the existence of Brahma, and state
what He is. The very same thing is elucidated by
Narayana Himself, who is no other than Brahma. In
the siitras themselves what has been condemned is not
the twenty-five tatvas of the sankhya, but their being
undirected by Brahma. In the other two works what
was rejected was the view that [svara is merely the
operative cause, the placing of Pasupati above Nara-
yana, and the practices that are opposed to the veda ;
but the utility of yoga (meditation) and the existence of
Pasupati were not denied. This conclusion is stated in
another verse of the moksha dharma.

Samkhya, yoga, pancharatra, the vedas and pasupalo

—these are authorities in regard to A¢ma ; they should not
be nullified with specious arguments.

This means that only the tatvas mentioned by them
should be accepted, but that they should not be wholly
rejected like the works of the sdugata and the jaina.
This verse should be thus understood, so as to agree with
the coenclusion stated in the previous paragraph.

Wad WIsIRIg dEiEiEwE q99: |



ANTY ASTROA wgiRfEEm an: |

CHAPTER 1II
SECTION 3

IN the preceding section the theories of the sankhya and
others, who are outside the vedic fold, were shown to be
unsound, on the ground that they rested on specious
arguments, and that they were full of contradictions.
To show that the theory taught by the upanishads is
free from contradictions and other blemishes, the mode
of evolution of the world will be examined in this
section. The products of evolution will be taken up one
by one, and shown to have come forth from the highest
Atma, and directly from Him.

SUB-SECTION 1

The first sub-section deals with the element ether.
The first satra states the first view :
1. ¥ faggyga: |

Bther (akisa) is not produced ; because there is no
vedic text (stating its having been produced).

The doubt is whether ether is produced or not. The
first view is that it is not.
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Mention would be made of what is possible ; but
the origination of ether being as impossible as the sky
to flower, it is not mentioned. For as it does not consist
of parts, and as it fills all space, its origination, like that
of the jiva, cannot be explained. Hence in the chan-
dogya (chapter VI, sec. 2), where evolution is described,
reference is made only to fire, water and earth as
having been produced ; and there is no mention of
ether.

2. Ojection. Here are some texts:

From that Atma ether came forth (#na.. I-2); From
Him came forth prina, mind, all the senses, ether, air, fire,
water and the all-supporting earth (munda., 11-1-3).

Reply. Because they conflict with the reasons
assigned, they should be regarded as nullified. The
reasons are non-mention in the chindogya supported by
argument ; while the texts cited are opposed to the
argument.

The next saitra gives the final decision :

2. AfEq g |
The origination of ether does exist.

The veda teaches what is beyond the senses ; and it
is therefore competent to state that ether is a product,
though this cannot be known from: other sources. A
matter known from the weda cannot be set aside by an
inference with the hetus mentioned. In regard to the
jiva, his being without parts is not the cause for his not
being made. This will be shown further on.
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The opponent disputes the conclusion ; and the next
sutra states his contention :

3. MoggruarsIEIIE |

(The text as to the production of ether) should be
understood in a secondary sense; because it is
impossible, and because of a text.

The first thing produced being fire, ether is not a
product. And there is testimony confirming this pre-
sumption. * The fluid is air and ether (antariksha)—this
is imperishable ” (brihad., IV-3-3).

Here the opponent anticipates an objection which
may be urged. In the a@nandavalli text but one verb
sambhiitah (came forth) is used, and that in the first
clause ; in the other clauses it has to be added. The word
should therefore be understood in the same way. How
can the same word be ‘understood in its primary sense
with reference to fire and water, and in a secondary
sense with reference to ether? He replies in the next
sutra:

4. =ERE FEN=Eaq |
It may happen to the same verb; like the word
brahma.

The word brahma occurs in a secondary sense,
meaning matter in the mundaka (1-1-10). “ From Him
came forth this brahma, name, form and annam ” ; and
in its primary sense in the preceding verse (I-1-9)
“ By tapas Brahma evolves.” Here the word brahma

72
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is repeated ; but in the anandavalli text the verb

sambhiuitah has to be carried over from the first clause to

the subsequent ones ; for the clauses run as follows:
From that Afma came forth ether; from ether air;

from air fire ; from fire water ; from water earth.

But this makes no difference, as the denotation of

the word is repeated, as when the word itself is

repeated.

The next three siitras reply :
5. afsgisgifarsafasd |
The declaration will not become nil, only when ether
is not different (from Brahma).

This attempt of yours to understand the anandavalls
text in a secondary sense so as to agree with the
chandogya is futile. For, the latter upanishad itself
tacitly admits that ether is produced. For, it starts
with the declaration that by knowing Brahma every-
thing is known. This implies that everything has
evolved from DBrahma, and ether can be no exception.
It is only then that the declaration may be taken as
established.

6. =¥ |
From other texts.

That as a product ether does not differ from Brahma

is established from the following texts of the ckandogya.
Before creation, my dear, this was Saf only; one

only ; without a second (VI-2-1); All this is identical with
that (Sat) (VI-8-7).
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The affirmation that before evolution commenced
there was only Sat shows that ether did not then exist
as ether, and that it is a product subsequently formed.
The express mention in more than one text of ether
being a product cannot be nullified by the non-mention
of ether in another text. The mention of the origination
of fire does not show that ether is not a produect.

7. anafgwid g faamm swad |

And all things being affirmed to be products, the
evolution of ether (from Brahma) follows ; as in
the world.

From the text * All this'is identical with that (Sat)’
ether also appears to be a product. When it is said in
the world, ¢ All these are the sons of devadatta, and
then some are mentioned as having been born from him,
it follows that the others not mentioned are also born
from him. Similarly here also. What then becomes of
the text “ The fluid is air and ether (antariksha)—-this is
imperishable ”? Reply. It must be understood that they
exist without destruction for a very long time, as the
devas do (1).

(1) The objection answered in this sub-section was
raised by the vaiseshika. His argument is this. FEther is
not produced; because it is ncet made up of parts. The
reply is that no substance, whether made up of parts or
not, is merely produced. The substance always exists ; and
when it changes its condition, and becomes fit to receive a
new name, it is said to have been made. The opponent
does admit the coming of things without parts into a new
condition ; e.g., ether is without parts ; and from a condition
without sound, it comes into a condition in which sound is
manifested. The jiva also is without parts; and he is
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8. waq gl smEma: |
This explains that air also is a product.

The same reasons, as have been urged in the case
of ether, apply to air also. A different satra has been
made as to air, as reference to it is made in a succeed-
ing sutra:

9. wEWEg AAISIIIT: |
Being a non-product applies to Saf only ; because it
is inappropriate in others.

This follows from the declaration that by knowing
Brahma everything can -be known. Hence every-
thing other than Brahma has. evolved from Him.
The special treatment of ether and air is in illustra-
tion of this fact. Henece, awvyaekia (matter entering
on evolution), mahat, ahamkara, tanmatras and the
senses—all have evolved. The first two are the first
and second modifications of matter; and the tanmdi-
tras are the stages immediately preceding the evolution
of the great elements—ether, air, fire, water, earth.

SUB-SECTION 2

We have seen that all things other than Brahma
are products. The next question for consideration is

according to the opponent without the attribute consecious-
ness; yet in certain conditions consciousness appears.
Hence, ether may be produced, and in the vedic texts it is
enumerated along with' other things which are admittedly
produced. Hence the statement as to its being produced
cannot be treated as a dead letter (adhi., 226).
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whether each product has come forth from the next
preceding one without the intervention of Brahma, or
from Brahma Himself appearing in that form.

The first three saitras state the first view :

10. IsisaEaenas |

Fire came forth from it (air). So is it stated.

The statement is ** From air fire ™ (@na., 1-2).
11 =g

Water also from it——(fire).
‘From fire water’ (Ibid.); It (fire) created water
(chindo., VI-2-3).
12, gfad |

Earth also from it (water).

From water earth (Zbid.), ‘ That (water) produced
anna ’ (chando., VI-2-4).

How can the word anna denote earth as presumed
by this quotation ? The next saitra replies:

13. sfugeazEgeawg: |

From the context; from the reference to colour ; and
from other texts.

The context, in which this clause occurs, describes
the evolution of the great elements; and the term anna
must therefore denote earth. Anna is food, and food of
every kind is produced by earth; and on the theory
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that the cause and its product are one, the term anna
may denote earth. Next, reference 1s made to colour in
the following text, which occurs further on:

The red coiour of burning fire is the colour of fire;
its white colour is the colour of water; its biack colour is
the colour of anna (chando., VI.4-1).

Here the term anna must denote earth, which is of
the same kind as fire and water. Lastly, the parallel
passage of the anandavalli has ** From fire water ; from
water earth ”.

The opponent concludes with the following re-
marks: The mention of fire, water and earth being
illustrative, the same reasoning applies to other things
also, as mahat, and ahamkara. Each product evolves
from the next preceding one, and there is no objection
in understanding the texts as they are stated. The
highest Atma is the cause of all indirectly.

The final decision is stated in the next sitra:
4. azfasmaids g afggica: |

But Brahma alone is the direct cause of every
product ; because of His mark, viz., willing-

The willing is the willing “* I will become many ”.
Fire and water are stated to have so willed, and to have
produced water, and earth. This not being possible to
non-intelligent things like fire and water, those terms
denote Brahma appearing as fire and water. The same
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reasoning applies to all other products. In antaryam:
brahmana and subala wupanishad it is stated that all
things are the bodies of Brahma and that He is their
atma (1).

15. fa73a0 g HA153 IT9IF F |

And the different order (of the products) (can be
explained only by their coming forth) only from
Him. And this is appropriate.

A different order is stated in the following text of
the mundaka, while the correct order of evolution is
avyakta, mahat, ahamkdra, ether and so on :

From him came forth prdsa, mind, all the senses,
ether, air, fire, water and the all-supporting earth (I1I-1-3).
This order will be appropriate only if each product
came forth from Brahma appearing in the form of the
next preceding one. If He were only the indirect cause,
the statement of evolution immediately from Him would
be nullified, and this mundaka text therefore confirms
the conclusion in swtra 14.

16. w=atr fagaaadr sAo1 afgmizlk FfEsmg |

If it be contended ““ Evolution is in the order stated;
the mind and senses evolve betweén prinpa and the
elements, because of the mark that they are men-
tioned along with them,” the reply is ‘no;
because of non-difference °.

(1) Who stands in earth; Who stands in water;
Who stands in fire; Who stands in air; Who stands in
ether; and so on. Whose body theearthis; . . . Whose
body ahamkara is; Whose body buddhi is; Whose body
avyakta is.
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The opponent contends that the mundaka text does
not support the conclusion in sutra 14 as stated above.
For it lays down the order of evolution. The five ele-
ments are stated here in the same order as in the
anandavalli text. Because the mind and the senses (which
is the meaning of the term wijnana in the siutra) (1)
are mentioned in the same text along with them, this
is a sufficient mark for inferring that the senses evolve
from the mind, and the mind from prana. The satra
states this contention, and then gives the reply.
Because the words * From Him came forth > should be
connected with every product mentioned in the text
without difference. This would mean that every product
came directly from Brahma. Hence direct evolution
from Brahma is what is taught; but not order (2).
For it would conflict with the order mentioned in

(1) The term wvijndna means the instrument by
which a thing is known. It therefore means the senses

here.

(2) Objection. The two words may be connected with
every product; but this w1ll not help you. For, the word
translated by the wordq ‘from Him ’ may also mean ‘ from
it’; and the word ‘it’ may be taken to refer to what
precedes in each case. Then fthe first clause would mean

‘From Him (the highest Atmi1) came forth prapa’; the
second clause ‘ From it {praza) came forth mind’; the third
clause from it (mind) came forth all the senses, and so on.
Reply. This explanation is unsound. First, the same word
would be understood differently in each case. And this
would not be legitimate, when it can be taken to mean the
same thing in all cases. Nex$, when evolution may be
understood either directly or indirectly, the former should
be preferred.
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another upanishad (1). Hence all products come forth
from Brahma appearing in the form of avyakta and the
rest. The words akdsa, vayu and the rest denote the
highest A#ma, who is the atma of these products.

Here, another objection is raised. If every word
thus denotes Brahma, then the ordinary meanings of
words settled by usage will be departed from: This
is replied to:

17. sU=I9199eg SNageaqea Mimragiadiirard |

When by words ordinarily: denoting movable and
immovable things, those things only are denoted,
the denotation is incomplete ; for its being com-
plete depends upon the existence of the knowledge
that those things are the aspects of Brahma.

Words denote not only those things, but also
Brahma, who appears as those things. Hence, when
they denote those things merely, the denotation is, as
it were, broken. Until one is taught the upanishads,
he does not know Brahma, whose aspects those things
are; for He is not known from the sources of know-
ledge, from which the aspects are known. Words will
denote Brahma, when it is known that He appears as
those things, and that they are His aspects. Till then
worldly men will use words in incomplete senses to
denote those things merely.

(1) The earth is dissolved in water. . . . Tamas
becomes one with the highest Deva (subiila). This lays
down another order.

73
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2. Another and better explanation: The words
“ vyapadeso bhaktah in the siitra are split up thus:
vyapadesah abhaktah. The meaning of the satra will
then be: When by words ordinarily denoting movable
and immovable things, Brahma is denoted, the
denotation is not broken (z.e., it is complete) ; for their
capacity to do so comes from the presence of Brahma in
those things. That Brahma is in every thing is known
from the text regarding the making of names and forms.

SUB-SECTION 3

The next thing taken up for consideration is the
Jiva : Is he made like ether or not ?

First view. It is declared that by knowing one,
i.e., Brahma, everything will be known:; and this
will have a meaning, if the jiva also be made. Next,
it is affirmed that before creation there was only one ;
and this being Brahma,; the jiva could not then have
existed. Lastly, there are the following texts which
state that like ether the jiva also was made :

From whom the producer (prakriti) of the world
was born, He created the jivas along with water (i.e., with
the elements) and sent them to earth (nara., I-4); Praja-
pati created prajas (i.e., jivas); All these beings, my
dear, have their toot in Sat (chando., VI-8-7). From
whom these beings are born (brigu., I-1).

As the creation of the world is thus stated, the
creation of the jivas included in the world follows.
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Objection. How can this be. The jiva is stated to
be Brahma ; and Brahma is eternal. Hence, the jiva
must be eternal.

Reply. Ether and the rest are said to be Brahma
in the texts—All this is identical with that (Sat); All
this indeed is Brahma. They also will become eternal
in your views. This has been shown to be not the case:

Final decision. This is stated in the satra:

18. arear gafmearg ana: |

The a¢ma is not produced ; because such is the vedic
statement ; and because he is stated by them to be
eternal also.

The statement is ‘‘The jive, who is fit to become
all-knowing, is not born, nor does he die ” (katha., 11-18) ;
There are two unborn; they are respectively all-
knowing and ignorant (svete., I-9). His Dbeing
eternal is also stated : ¢“ Him, who being eternal, intelli-
gent, and one, gives what is desired to those that are
eternal, intelligent and many (atmas) (katha., V-13);
He is unborn ; undying; ever-existing and ancient;
he is not killed, when the body is killed ” (katha., I1-18).

2. Objection. 1f the jiva be not produced, how is the
declaration explained that by knowing Brahma, the
cause, everything, which is a product, is known ? Reply.
Thus: The jiva also is a product; and the product and
cause are not different.

Objection again. Then you admit that he is
produced like ether and the rest. Reply. No;a thing
becomes a product by a change of condition, and this
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applies to the jiva as to other things. But there is this
difference between him and ether. The latter changes
its condition to such an extent, that it is regarded as
another substance and receives a new name. The
Jiva is not subject to a change of this kind ; his changes
of condition being merely the expansion and con-
traction of his attribute jnana.

3. This needs explanation. The upanishads teach
the existence of three fatvas with natures different from
one another—that which is an object of enjoyment, the
enjoyer, and one that controls both. They deny in
regard to the enjoyer origination similar to what occurs
in objects of enjoyment, and affirm that he is eternal.
They deny in regard to the eontroller origination of the
kind found in objects of enjoyment, and being the seat
of undesirable things as the enjoyer is. They describe
the controller to be eternal, to be free from blemishes,
to be ever all-knowing, to have an unfailing will, to be
the lord of the lords of the senses (jivas), and to be the
lord of all. They state also that in all conditions jivas
and matter are His bodies, and that He is their atma.
He therefore ever appears as jivas and material products.
At one time these bodies of Brahkma become so subtle
that they cannot be spoken of as separate from Him.
Brahma appearing in the forms of jivas and matter in
this condition is in the causal condition. At another
time the bodies .of Brahma become gross; they
appear in diverse forms and receive diverse names.
Brahma appearing in the forms of jivas and matter
in this condition is in the evolved condition. When
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He changes from the former to the latter condi-
tion, the matter-element, which was without sound
and other attributes, changes in its substance, and
becomes possessed of sound and other attributes,
in order that it may become objects of enjoyment.
The jiva-element undergoes changes in its attribute
Jjnana, which expands in such a manner, that he may
experience the fruits of karma. The controller-element
also changes His condition, being now clothed in the
other elements in this condition. This change from
one condition to another is common to all the three
elements.

4. The texts quoted in the first view and in para
1 of the final decision may now be reconciled. The
statement that by knowing one thing all things will be
known, and the examples which follow it, have
reference to this change of condition of the three
elements. The texts quoted in the first view refer to the
jwa’s coming into a body or departing from it, as the
connection with a body makes his attribute jnann
expand, and his severance from it makes it contract.
Connection with a body is said to be birth, and separa-
tion from it is said to be death. The texts quoted in
para 1 of the final decision refer to the absences in the
jiva of changes in substance similar to those found in
the matter-element. The texts regarding the controller
refer to the absence of changes of both kinds in Him-
“He, the great atma, is free from birth, old age and
death ; He is immortal ; He is Brahma ” (brihad., V1-4-25).
The statement that before creation there was one



582 SRI BHASHYAM [cHAP. 11, SEC. 3

only refers to the absence of diverse names and forms.
This is so stated: “ This was then avyakritam (without
diverse names and forms” (Ibid., T11-4-7). (1); (2).

5. The explanation on the last point agrees with
that given by other commentators. Of them one states
the jiva to be Brahma under the influence of avidya ;
in the view of another he is Brahma contacted by an

(1) In note (1) on page 571, it was stated that all
things are eternal, and that a thing does not come newly
into existence. Why is eternity again asserted of the jiva ?
Does it not follow from what has been stated ? Reply. What
is stated is true. The author of the sfitras wishes to repel
the impression that like ether the jiva also changes and
receives a new name. As possessing a body, the jiva is
called a briahmana or kshattriya; but in his own nature, no
change takes place fit to be given a new name. He is
always a knower, and sees himself (adhi., 225).

(2) On this subject there are various theories as
shown beilow: (i} The body itself is the jiva; then he is
born; and had no previous existence. This view is
untenable, as a baby, as soon as it is born, wishes to drink
the mother’s milk. How can this be, if it had no existence
before. The dweller in the body regards it as ‘mine,” as he
does a house in which he dwells, and the feeling is not an
illusion. On the other hand the confounding of the dtma
with the body is due to ignorance; (ii) The atma.is other
than the body ; but he exists onlv asijlong as the body lives ;
(iii) The atma is a succession of perceptions (dh? santdna) :
(@) It is eternal according to one school of buddhists;
() Tt remains up to dissolution and then perishes, according
to another school; (iv) The atmad remains up to the
attainment of release, according to the illusionist, and then
it becomes Brakma ; (v) The @tma is a product of evolution,
Sat assuming that form, as the sea becomes foam. All
these views may be held to be refuted on the authority of
vedic texts (adhi, 227, 228 and 229).
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upadhi, that is real; and the last regards him as a
product of sat, the latter appearing by evolution in three
forms as enjoyers, objects of enjoyment and controller.
Though at the time of cosmic rest avidyd, upadhi and
sakti (capacity to appear in the three forms) exist, they
yet explain the existence of one thing only as we do;
for they admit on the authority of siztras II—1-34 and 35
differences among jivas and the existence of the streams
of their karmas without a beginning. There is this
difference between them and ourselves. In the view of
one Brahma Himself is deluded ; according to the
second the wupadhi being real, and having had no
beginning, Brahma Himself is bound; for, there is
nothing in this theory other than Brahma and upadhi.
In the theory of the last Brahma Himself evolves into
different forms; in the form of the jiva He experiences
undesirable fruits of karme ; and though in the form of
the controller, He need have no experience, being all-
knowing, He must regard the jivas as not different from
Himself and must therefore Himself experience the
fruits of karma. We, on the other hand, recognise that
Brahma is clothed in the jiva and matter elements,
whether they be in the subtle or gross condition. He is
therefore ever free from the touch of every imperfection.
He has an unfailing will; and is the seat of endless,
infinite, auspicious qualities. The changes in substance
and the sufferings pertain to the elements, which form
Hie bodies. Our theory is therefore perfect.
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SUB-SECTION 4

Being on the subject, the author of the satras pro-
ceeds to examine the nature of the jiva. What is he—
Is he mere jnana (shining) in his svarapa without the
attribute jnanma as stated by the sankhya and the
saugata, or is he a jada (not shining) like a piece of
stone, and a knower, jnana coming to him occasionally
as stated by the wvaiseshika ; or is he ever a knower in
his svarapa ?

First view: sankhya’s. He is mere chit (light);
for so say vedic texts: The madhyandina’s text * Who
stands in atma’ is read by the kanwva thus— Who stands
in vigndna’; *wvijnanam does yajna; and does karma
also (ana., V-1). He is jndna in his nature in reality ;
and is extremely pure (vishnu, I-2-6). These show
that his nature is mere jnana.

Vaiseshika’s. 1f it be admitted that the jiva is by
nature both light and a knower, as he is everywhere,
he would be perceived everywhere and at all fimes. If
he could see by nature, his senses would be purposeless.
During sleep and trance, while the jiva exists, jnana is
not observed ; and in the waking state, if the conditions
are available, he is seen to know. Hence, his nature is
not jnana; nor is he knower by nature; for jnana is
an accident.

2. It must be admitted that he is present every-
where. An object to be enjoyed by a jiva is produced at
a distant place; and this must be due to connection
with his adrishta; and this connection would not be
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possible, unless he were present at that place, as
adrishta inheres in him. The jiva being thus omni-
present, his perception, and experiencing of pleasure
and pain at all places may be explained by the going
of his body to those places; and it is unnecessary to
assume that the jiva himself goes from place to place. In
this view two assumptions are necessary—that the jiva
is atomic, and that he moves from place to place, while
there would be one assumption only in the view that he
is ommipresent. The latter view, being simpler, should
be accepted in preference to the other.

3. The absence of jadna during sleep is stated by
vedic texts—“ He (the sleeper) does not now know
himself ‘ I am this’ nor these beings ” (chdndo., VIII-11-1).
Similarly in final release ‘* When he departs, there is no
samgjnd ™ (brihad., IV-4-12).  Here the opponent uses the
term samjnad as meaning knowledge, whereas it means
confounding the atma with the body. The reference to
Jjnana in the wvishpu purdga text as pertaining to
nature should be understood in a secondary sense ;
jnana is a peculiar attribute of the jiva.

Final decision: This is stated in the satra :

19. Fsavq |

The atma is a knower surely ; because of the vedic
statement (1).

(1) The siitra has atal eva, which means ' for the
very same . The intention is that the term srutelr occur-
ring in the- preceding s#tra should be added in this s@itra.
The texts relied on in both the siitras being different, the

74
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A knower, but neither mere jndna nor jada (not
shining). The vedic statements are :

Chondo.. (i) He, who perceives ‘I smell this ' is the
atmd ; the nose is for smelling (VII1-12-4); (ii) He sees
with the mind (the attribute snzna) these noble qualities,
that are in Brahma-world and rejoices (Ibid., verse 5);
(iii) Who has unchanging objects of desire and whose will
is never frustrated (Ibid., VITI-7-i); (iv) He does not think
of this body lying by the side of (weeping) relations (Ibid.,
VIII-12-3); (v) One who sees (Brahma) does not see
death (Jbid., VII-26-2); (vi) Who is the atma? The
purusha, who is a knower, shining, and who abides within
the heart in the midst of the senses, is the atma (brihad.,
V1-3-7); (vii) By what means, my dear, can he see the
knower (Ibid., IV-4-14); (viii) This purusha ever knows;
(ix) He is indeed a seer, hearer, smeller, taster, thinker,
knower, doer, a shining &tma, a purusha (prasna, IV-9);
and (x) In the very same way these sixteen parts of this
seer (Ibid., VI-5).

The wvaiseshika’s view that the jiva being omni-
present, if he were a knower, he should see everywhere,
and always is replied to in the next satra :

20. gemifeanaamdialg |

Because going out of the body, going and returning
(are stated).
The jiva is not omnipresent; he is a mere atom.
If he were omnipresent, the actions stated in the sittra

reason assigned in that s@ifra is not to be applied here. For
a precedent as to this mode of application of a term see
chap. I, section 2, sfitra 16 and the note thereunder.
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stated (brihad., VI-4-2). ** With that light this atma
gets out through the eye, through the head, or through
other places in the body.,” Going is thus stated
{kaush’., 1-9). * Those, that depart from this world, all
of them go to the moon alone.” Returning is thus
stated (brehad., VI-4-6). * From that world he returns
to this world to do actions.”

21. w=gEtAEIRETn |

The last two actions {(can he effected) by the atma
alone.

It is possible to explain the going out of the body
by stating it to be separation from the body of one that
remains where he is. Buf the going and the returning
cannot be so explained. The jiva himself must go and
return (1).

22. Aopasgafin swenfase |

If it be contended, ' He is not an atom‘; because he is
said to be great, the reply is ‘'No; because the
context refers to the other’ (Brahma).

A brihad aranyaka text (VI-3-7) begins with these
words “ The purusha who is a knower, shining and who
abides within the heart in the midst of the senses ™. The
reference here is clearly to the jiva. Towards the close
these words occur “ He (the Being described) is great,

(1) See the last two sentences of para 2 of the first
view. Going being stated by the reda, the only assumption
is that the jiwe is an atom. Hence the simplicity claimed
for the rival view disappears; and this is opposed to the
veda.
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unborn ; He is Atma” (Ibid., VI-4-22). The opponent
regards this as referring to the jiwa and contends that
the term ‘great’ shows that he is not an atom. The
siutra states the contention and replies. The upanishad
did begin with the jiva ; but in the middle (VI-4-13) the
subject was changed, and Brahma was brought in thus
“Whose atma is known in its true nature and is thought
on continuously ”. The verse quoted refers therefore
to Brahma, and the greatness is His greatness, not of
the jiva.

23. @xmEIFAEAl 9 |

From the use of the word arw and mention of
dimension.

The word anu (atom) is expressly stated, *‘ That
atma is anu, and should be perceived with a pure mind,
the atma in whom prana remains in five forms” (munda.,
I11-1-9)., A thing as minute as an atom is taken, and
its size is predicated of the jrwa. *° If the hundredth
part of the end of a hair be divided into hundred parts,
the jiva should be known as one such part (sveta., V-9).
He is seen to be of smaller size ; for he is of the size of
the pointed end of a goad (ara) " (I6id., V-8). Hence, the
Jtva is only an atom.

By these four saitras the opponent’s view that the
Jtva is omnipresent has been refuted. His objections are
now answered in the next three sutras: If the jiva be
an atom, how can he perceive what goes on throughout
the body ?
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24, wfgragszaad )
There is no difficulty, on the analogy of sandal.
A drop of sandal oil placed on one place in the
body produces a pleasurable sensation throughout.

Similarly, the jiva abides in one part of the body, and
perceives the sensations in every part of it.

25. wafegfaagraifefa s=avgTnagafaf |

If it be contended ' There is a difference’. (The
sandal oil being dropped on a definite part of the
body and the jiva not being so), the reply is
No’ It is admitted that the jiva abides in a
definite part of the body. And that part is in
the heart.

The jiva is stated to abide in the heart ‘This
atma is in the heart’ (prasna., 111-6); ‘ The purusha,
who is a knower, shining, and who abides within the
heart in the midst of the senses, is the atma’ (brihad.,
VI-3-7). This analogy has been mentioned to show
that the jiva abides in a particular part of the body.
There need be no such limitation in regard to the
sandal oil.

The author states his own theory :

26. ToMzr FIFAT |
But (the jiva perceives) with his attribute ; likelight.
The jiwva with his attribute jnana perceives what
goes on throughout the body, as the light of a precious
stone, the sun and the like, which are in one place,
spreads all round. As the light is to a lamp, so is the
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attribute jnana to the atma. It may exist elsewhere
than in the atma also (1).

The texts quoted by the sankhya in the first view
are next explained in four sifras and those quoted by
the vaiseshika in the fifth sitra.

27. safaE) TedaE 9 Tmafd |

Jnana differs from the jiva, as smell differs from
earth. And it is so stated.

In perceiving the smell of earth, it is known to be
its attribute, and its ~difference from earth follows.
Similarly, in the perception ‘I know’ jniana is known
as the attribute of the knower; and it therefore differs
from him. The upanishad states this ‘*‘ This person is
ever a knower.” The emphatic particie eva (only)
is added to the verb here, and conveys the idea
that the person is mnever a non-knower ; added to the
person, it would mean that no other person is a knower.

28. gaaaand |

Because it is described as separate.

It is described as separate from the knower. * The
Jrana of the knower does not perish ” (brihad., VI-3-30).

29. aFITEREEI AT IFA |

But because jrana is his essential attribute, he is
known as vijnana. Like prajna {(Brahma).

(1) By yoga the jiva may become capable of extend-
ing the attribute so as to reach a number of bodies.
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Because bliss (ananda) is the essential attribute of
Brahma, He is denoted by that term. “If that un-
limited ananda does mnot exist (ana., vii-1); He
perceived that ananda was Brahma” (bhrigu., VI-1).
Ananda (bliss) is His essential attribute. This is seen
from the texts ‘ That is one dnanda of Brahma {(dra.,
V1II-4); meditating on the ananda of Brahma, one does
not fear anything’ (ana., IX-1).

Another instance—Brahma is called jnana in ‘ Un-
changing, shining (jndnam)and without limitations is
Brahma’ (ana., I-1). From the mundaka text ** He knows
everything ” (I-1-10) and from the anandavalli text
“ with Brahma, the all-knowing” jnana is known to be
His essential attribute.

30. FazenIfeng 4 A19EaESAIT, |

And because it remains his attribute so long as he
remains, there is no objection. Similar usage is
seen.

Jndna is never absent from the jiva; hence in
denoting him by the term wijnana, there is no objection.
Similarly, cows are denoted by the term ‘go,” which
term connotes an attribute, as this is never absent from
them. The jiva is denoted by the term wijnana for
another reason; that is, because He shines (1).

(1) Shines—jnana means what shows itself or other
things, and makes them fit to be spoken about. Both the
jiva and his attribute possess this character, the jiva show-
ing himself, and his attribute showing other things. When
the idea that this is done without any help is added, they
are said to be svaprakisa (seif-proved).
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This is indicated by the particle cha (and) in the
sutra (1).

What has been stated in sittra 30 is objected to on
the ground that jnana is absent in deep sleep. The
next siitra explains :

31. geeaifzacass qasiEAfFEATIA |

But it does exist, and becomes manifest (in the
waking condition) like virile power.

Virile power exists in all males even in infancy ;
but it is not then manifested. This power depends upon
the existence of one of seven elements, which always
make up a body * The body is made up of seven
dhatus (element), has three impurities, comes from two
sources, and is a modification of four kinds of food.”
Similarly jrana exists at all times as an attribute of the
atma ; but in deep sleep outside objects are not perceiv-
ed, and it is not therefore manifested then. The absence

(1) (@) The illusionist states that the jiva is jrina
{shining), while the vaiseshika asserts that he is a knower,
not by nature, but only when he contacts the mind. Both,
being stated by the upanishads, are accepted impartially.
Against the former it is held that he is a knower also; and
against the latter that he knows always and by nature.

(b) If the jiva is self-proved, why does he not
shine always ? In reply we ask whether the opponent refers
to distinet or indistincet shining. If he refers to the latter,
he cshould know that he always shines indistinetly; if
he refers to the former, it is true that he does not shine
distinctly in sleep; because jnina then contracts and does
not grasp outside things.
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of samjna referred to by the wvaiseshika does not mean
the absence of consciousness, when the jive becomes
free. If this were correct, the text would conflict with
the other texts quoted in the final decision under the
first satra. It means that the jiva no longer confounds
himself with the body, and no longer regards its birth
and death as his own birth and death.

Having established his own theory, the author of
the satras proceeds to criticise the rival view that the

Jjtva is omnipresent :
32. faeqirmeaqIaEagay SeAataaREIs=I4r |

Otherwise, there should be ever perception and ever
non-perception; or one of them would ever happen
to the exclusion of the other.

¢ Otherwise *—if the jiva were omnipresent. This is
what is observed in the world: The a¢ma is perceived
within the body, and not outside. The cause of this per-
ception and non-perception is the aima himself. Three
alternatives are possible. First, if the atma were the
cause of both, being omnipresent, he must be perceived
and not perceived at all places and at all times.
Secondly, if he were the cause of perception only, for
the same reason his non-perception outside the body,
which is a fact, would not happen at any time. Lastly,
if he were the cause of non-perception only, his per-
ception within the body, which also is a fact, should
not occur at any time. It will not be possible to the
opponent to state ‘It is the nature of the atma to be

75
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perceived within the body, and to be unperceived out-
side of it; for one and the same object cannot be per-
ceptible in one part and imperceptible in another part.
This expedient is available to us who do not hold the
atma to be omnipresent.

So far as to the sankhya. Now to the vaiseshika,
according to whom the atma is jada, and sees only when
he contacts the mind. Being omnipresent, he isin
contact with every mind and with every body and at
all times; and no adrishta can be shown to limit the
atma to one mind and one body (1).

SUB-SECTION 5

In this sub-section it is congidered whether the jiva
is a. doer, or whether he remains without action as
stated by the sankhya, and yet fancies that he acts,
while the actors are really his body, his senses or the
gunas of the body.

First view. The jiva is not a doer ; for doership is
denied in the following text, as birth, death and all other

(1) Pursuing the same plan, it may be asked whether
the mind and body are the cause of perception only, or of
non-perception only or of both. In the first alternative, the
atmi7 must see everywhere; and his not seeing, where his
body is not present, which is a fact, will not happen. In
the second alternative, he cannot see anywhere at any time,
and his seeing, where his body is present, which also is a
fact, will not happen. In the last alternative, he must see
and not see at the same time, which is absurd.
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attributes of matter are denied: * If the killer thinks
‘Il will kill him’ and if the killed thinks ‘I am
killed,’ neither of them knows. This one does not kill ;
nor is that one killed” (katha., 11-19). Similarly, the
bhagavad-gita states *‘ In regard to actions done by the
gunas of the body, each in its own way, one, that has
forgotten himself by confounding himself with the body,
thinks ‘I am the doer’ (III-27). When the seer does
not perceive a doer other than gunas (Ibid., XIV-19):
The body is said to be concerned, when the body or the
senses act; the purusha is said to be concerned, when
pleasure and pain are experienced ” (Ibid., XIII-20).
These verses show that the siwa in his nature is not
a doer; that the notion that he does is illusion ; that he
has merely to enjoy ; and that action pertains to matter
in the form of his body.
Final decision. This is stated in the sitra:

33. sal anEEMaA |

(The jiva) is a doer, in order that the commands and
prohibitions of the weda may serve a purpose.

The jiva alone is the doer; mnot the gunas. The
commands are like these: * Let one that desires svarga,
do yaya. Let one, that desires release, meditate on
Brahma.” They are addressed to one, that desires to
enjoy either fruit, and that will experience it eventual-
ly, and direct him to adopt the means pointed out. If
the gunas were the doers, how could another be com-
manded ? The object of commands is to induce one to
act; and this is done by creating an impression on his
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mind. Matter and its modifications, being unintelligent,
cannot be moved in this manner. Hence, the commands
will serve their purpose, only when the intelligent jiva,
who will enjoy the fruits of action, is the doer. This
is stated “ The fruit of obeying a command is reaped
by one that sets things in moticn ™.

The texts quoted in the first view do not support it.
The first text states that the atma being eternal can
never be killed, and that therefore the impression of
both the killer and the killed is erroneous. In the
second text it is stated that in actions of worldly men
the doership of the jiva is brought about by his
connection with his gunas, and that it is not caused
by his nature. The verse thus discriminates between
what happens and what does not happen, and assigns
doership only to the gunas. It is so stated in the
very same work. ‘‘ Attachment to the gupas and their
effects causes his birth again in good or evil wombs ”
(Ibid., XIII-21). See also the following verses: ‘ The
body, the atma, the five organs of action, prana and
Isvara, the fifth, in the list of causes. Whatever work
of body, tongue or mind, good or evil, a mortal begins,
these five are its causes. This being so, whosoever for
lack of knowledge sees himself as the sole cause, does
not see correctly’ (Ibid., XVIII-14, 15 and 16). Here
the doership of the atma is taken as a fact; and it is
stated that while action depends on five things begin-
ning with the body and ending with Isvara, one,
that thinks that he alone is the doer, does not see
correctly.
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34. zmiAREigEng |

Because of using the senses and of the statement of
his amusing oneself.

A brihad aranyaka text (IV-1-18) cites the analogy
of a great king, and states * In the very same way he
takes hold of these senses, and moves about in his own
body according to his pleasure.” This shows that the
Jtva acts in these two ways—moving the senses, and
moving in the body.

35. sguxmEfmami 4 IfEEnfagas: |

And because he is said  to be agent in action. If
not, the term would be in a different form.

In the anandavalli text “ vijmana (the knower)
performs yajnas (offerings) and does worldly acts also”
(V-1) the jiva is said to be the doer. Objection. By the
term wijnana mind or buddhi is meant, and not the jiva.
Reply. Then the form of the term would be vijnanena
(instrumental, instead of the nominative, case), as mind
is an instrument.

Having established his position in these three siitras,
the author proceeds in the next three safras to show
some absurdities in the first view :

36. 3qaizaaafaan: |

No limitation of enjoyment; as in regard to
perception.

In siatra 32 of this section certain absurdities were
pointed out in the theory of the jiva's being omnipresent.
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Similarly, if matter were the doer, not the jiva, as
matter is common to all jivas, all actions must bring
enjoyment to all; or to no one. The jiva being assumed
to be omnipresent, proximity to matter is common to
all; and for the same reason any attempt to limit
enjoyment with reference to the mind will be futile ;
because each mind will be in contact with all.

37. mfwfagamd |

Because the capacity for enjoyment would disappear.

If matter were the doer, as one other than the doer
cannot enjoy the fruit of the action, matter alone would
have the capacity to enjoy. The jiva’s capacity for it
would disappear, and with it the evidence for the
existence of the jiva himself, the opponent’s position
being that he exists, because he is the enjoyer.

38. gargwEIA |
And because samadh: (meditation) will be impossible.

Meditation enjoined as the means to release would
fall to matter ; and as the meditation is in this form “1I
am other than matter,” matter cannot do meditation of
this kind.

The opponent asks—if the jiva is the doer, will he
not always act and never cease ? The last sittra replies :

39. 7919 aqiaadr |

And in both the ways, like a carpenter.
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Though the jiva commands all the organs of action,
he will act or refrain from action as he pleases, asa
carpenter does, though he has all his instruments. If
matter were the doer, being non-intelligent, it must
always act; for there will be nothing to restrain it like
absence of desire for enjoyment.

SUB-SECTION 6

In this sub-section the question is considered
whether the jiva’s doership depends upon Brahma or is
independent of Him.

First view. 1tis independent of Brahma ; otherwise
commands and prohibitions would be purposeless ; for he,
who is competent of his own will to act or not to act,
should be commanded.

Final decision. This is stated in the s@tra :

40. Ty e |

That (the jiva's doership) comes from Brahma alone ;
because it is so stated.

The statement is:

He has entered into men and controls them; He is
the atma of all (yajur, aropyaka, 11I1-11-10); Who stands
in the a@tma, who is within the dima, whom the atma does
not know, whose body the dtma is, who rules the atma from
within, He, the inner ruler, is your immortal atma (brihad.,
V-7-26); T am seated in the heart of every one; from Me
flow remembrance, knowledge, as well as inability to see
(bhagavad-gita, XV-15); The ruier of all has mounted all
beings on the whee! of the body, and living in their hearts.
He makes them go round and round with the help of attrac-
tive sense objects (Ibid., XVIII-61).
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If this be so, the commands and prohibitions of the
veda will become purposeless. The next sfitra explains:

41. Fauscamageg fafkanfafigiameaifaeg: |

But Brahma awaits the effort made by the jiva;
in order that injunctions and prohibitions may not
become purposeless.

In every action Brahma, the inner ruler, looks for
the effort made by the jiva and giving His assent, makes
him do it. For, without this assent, the jiva can do
nothing (1).

Question. Why does Brahma look for the jiva's
effort ? The reply is given in the sitra itself. When
property is jointly owned by two persons, one of them
cannot give away his share to a third person without

(1) The control of the jivu’s doership by the highest
Atma should be examined at some length. A father divides
some property between two sons, and leaves them free to
utilise their portions as they p.case. One of them quickly
squanders it, while the other improves it; and each reaps
the fruit of the use made by himself and he alone. Similarly,
the highest Atma gives to all jivas alike instruments in the
form of body, mind and senses, and the capacity to think
and act; and for this reason their doership in general
depends on the highest A¢tma. Their doership in regard to
individual acts also depends on Him; for they need his
assent. In making the choice, however, they possess free-
dom and become subject to injunctions and prohibitions ;
and freedom means that when they have the capacity to
act in accordance with their wishes, no one prevents them.
Though they depend upon the highest Atm: as explained,
they alone reap the fruit of their choice; and this has been
shown by an example. The assentor is not touched by the
fruits, as He is the ruler, and as the same authority, by
which He is known, states that He is so.
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the other’s consent; and as he procures the consent, its
fruit belongs to himself. Similarly, here though both
the jiva and Brahma must join in the act—one by
making the effort and the other by giving assent—yet
the fruit of the action is reaped by the former alone. In
regard to the effort to do an injurious act, the giving of
assent by one able to prevent it does not indicate want
of mercy (1). See under sitra (I1-2-3).

9. The opponent observes “ You say that Brahma
awaits the jiva's effort. But the following kaushitaki
text contradicts this statement.

For it is He alone that makes one do a good deed,
whom he wishes to lead up from these worlds; it is He
alone that makes one do an evil deed, whom He wishes to
lead downwards (IT-64 and 65).

This text means that Brahma of His own motion
desires to lead one to do a good or evil deed. Reply.
This does not apply to all persons. If one be exceed-
ingly loyal, Brahma creates a liking in him for very
good actions, which will eventually lead to His being
reached. If he be exceedingly disloyal, he creates a liking
in him for actions that are the reverse. These are
therefore exceptional cases. Bhagavan states this
Himself:

(1) When one chooses to do something injurious to
himself, does it indicate the possession of mercy in one who,
though able to prevent it, gives His assent ? Reply. It is
giving him the fruit of his choice; and mercy is shown by
the excuse of serious misdeeds on the appearance of obedi-
ence even to a small extent.

76
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I am the place from which every thing goes
forth: and everything acts as directed by me. Know-
ing Me in this manner, wise men are filled with love and
medidate on me. To those that wish ever to be with Me
and medidate on Me I give with love that buddhi with
which they will reach Me. To favour them I remain as the
subject of their thought, and with the bright lamp of
knowledge, I destroy the darkness born of past karma
(bhagavad-gitd, X-8, 10 and 11).

As regards those that are disloyal, He observes:

They state that the universe was not made
by Brahma; that it does not rest on Him; and that
it is not controlled by Him (/bid., XVI-8). They hate Me,
who abide in their bodies and.in the bodies of others; and
not willing to put up with My existence, they urge false
arguments to show that I do not exist (Ibid., 18).

Having thus described them, He states:

T ever throw into the wombs of persons of asura
nature those that hate me, those that put forward specious
arguments to show that I do not exist, those that knowing
Me do not yet approach Me, and those that do not know
that I exist (Ihid., 19) (1).

(1) Question. Does not the highest Atma give the
jiva a body of a particular kind and place him in an environ-
ment suited to his past karma. Does he not bind the jiva
by this means. Reply. (i) The highest Aim@ shows no
particular desire in the matter. Having an eye to the
existing karma of the jiva, he wishes to make him experi-
ence pleasure or pain, and makes objects of enjoyment
appear before him; but this is not done from any intention
of making him do any new karma to procure some other
fruit. A person lights a lamp, so that another may sce a
jar; if a third person also sees the jar, the first must be
said to have been indifferent as regards this third person;
for he neither makes him see or prevents him. Similarly,
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SUB-SECTION 7

In this sub-section the question is considered
whether the jiva completely differs from Brahma,
whether he is Brahma deluded, or limited by wupadhi (real
limiting substances), or whether he is a part of Him.
The doubt arises as statements made by upanishads
vary: Question. This question was discussed and
settled in chapter II, section 1, sub-section 7. Why is

the highest Atma is indifferent, while the choice is made ;
and it is this that constitutes the jiva's freedom.

(ii) The highest Atma acts like a king, who gives his
minister the necessary means, and leaves him free to act,
and who himself does nothing. Freedom is not incompati-
ble with subjection to another; for this incompatibility is
not observed in the case of the minister.

(iii) The jiva is no doubt subject to previous tenden-
cies, and is led by the desire which they produce ; but he
is not driven like wind or water. The springing up of a
desire does not destroy his capacity to act. A perzon has
a desire for the food placed before him ; if he knows it to
be mixed with poison, he is seen to overcome the desire to
take it. Another going to gather fuel, when he learns
how a great treasure may be got, gives up his task.
Similarly, when the jiva becomes aware of the sin
which he will commit, or of some great fruit which
he may get, he can control his desire and is therefore
free. Like a tendency leading him to do what is pleasant,
there are tendencies that will make him avoid what
is unpleasant. He is therefore capable of suppressing
a desire to abstain from doing what is enjoined or to do
what is prohibited ; and if he disregards the evil conse-
quences and does not suppress it, this will constitute his
wrong-doing ; and he becomes liable to punishment. It is
because beasts are unable to see the consequences of obey-
ing or disobeying the commands of the veda, they are not
subject to it.
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a new sub-section needed. Reply. True; the conculsion
therein arrived at, being impugned with reference to
conflicting texts, is re-affirmed here by showing that the
jiva is a part of Brahma. Until this is shown, the facts
that the jiva is not different from Brahma and that
Brahma is other than he will not rest on firm ground.

First view. (i) The jiva completely differs from
Brahma ; for the text ‘Two are unborn; they are
respectively all-knowing and ignorant, ruler and the
ruled’ (sveta., I-9), shows them to be different. The texts
affirming oneness of two beings so entirely different
should be understood in a secondary sense ; for under-
standing them literally would be as absurd as to say
that one wets with fire.

2. (i) Here an objection is raised : The jiva is a part
(amsa) of Brahma ; for so is it stated. Reply. This is
not a correct view. The term amsa means a part of a
substance. If the jiwa were a part of Brahma, his
imperfections would redound on Brahma ; and He is not
divisible ; if he were, a bit of Him might be said to be
the jiva.

3. (ii)) The jiva is Brahma Himself deluded ; for
the texts “That thou art (chando., VI-8-7); This
atma is Brahma (brihad., VI1-4-5) state the jiva to be
Brahma. Texts affirming difference repeat what is
known from sense perception, and are nullified by the
texts quoted. These are not anyathd-siddha, i.e., they
cannot be explained away ; while the former texts are
anyatha-siddha, i.e., they may be explained as affected
by avidya, as sense perception is.
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4, (iii) The jiva is Brahma Himself limited by
beginningless upddhis ; for the same reason, viz., that
the jiva is stated to be Brahma. The upadhis cannot be
regarded as due to delusion ; for bondage and release
cannot be explained in that view,

Final decision. This is stated in the satra :

42. S FrEEgORIEEqT =i fnfRaaEeandiaa
TF |

A part (of Brahma) ; because he is said to be different
and also one. Some read * Brahma is fishermen,
cheats and the like .

Both sets of statements are found—that the jiva is
different from Brahma, and that he is Brahma. The
former set of statements distinguishes them thus: One
creates, and the other is created ; one controls and the
other is controlled ; one is all-knowing, and the other is
ignorant ; one is independent and the other is depend-
ent; one is pure and the other is impure ; one is the
seat of all good qualities and the other is the reverse ;
one is master and the other is servant; and the like.
The statement of oneness is made by the texts quoted in
para 3 of the first view. The followers of the atharva
veda describe Brahma thus *“ Brahma is these fishermen ;
Brahma is these slaves ; Brahma is these cheats”. Here
oneness is stated, as Brahma is all these (1).

(1) It is usual to identify a person with some one
who is superior to him; ‘He is Vishnu." Here the reverse
is the case. It cannot be explained as implying praise.
Hence, the oneness stated must be accepted as a fact.
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Now, in order that both the sets of texts may have their
primary meanings, it must be admitted that the jiva is
an amsa (part) of Brahma.

2. The argument in para 3 of the first view is not
sound. The facts stated in the difference-texts are
beyond the cognition of sense-perception and are not
repeated : wviz., that the jiva is created, and controlled
by Brahma ; that he forms His body ; that he exists for
His sake; that he is supported by Him; that he is
protected by Him; that he is destroyed by Him
that he medidates on Him; and that he attains
what he desires, including release, through His
grace. The difference between the jiva and Brahma
indicated by these facts must be accepted as real.
They cannot be explained away as the opponent
suggests.

3. The opponent explains: The texts referred to
convey this teaching—uwiz., though Brahma is by nature
one, and is mere chif, yet He regards himself as being
different. He wills to become many and creates ether
and the other elements; He enters into them in the
Jiva-condition ; He makes various beings appear with
diverse names and forms; He reaps the pleasure and
pain yielded by the enjoyment of numberless objects
thus made ; He remains in them without enjoyment and
controls them as their inner ruler; being in the jiva-
condition He meditates that He and Brahma in the
casual condition are one; He is released from samsara ;
and He makes the veda, which teaches the way to such
release ; He thus deludes himself. Reply. If this were
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a correct view, the texts would resemble the ravings of
a lunatic.

4. The view in para 4 of the first view also is
unsound ; for the relation between the jiva and Brahma
stated in para 2 above would be meaningless ; and this
is a sufficient reason. The opponent, explanation will
be as absurd as to say that the same person, that has
one foot in a house and the other outside it, becomes the
controlled in regard to the foot in the house, while he
remains the controller in regard to the other foot.

43. gegauq |
Because it is stated in the mantra.
The mantra runs thus:

A part (pada) of Him ix all beings {purusha sakta).
The plurai is used because the jivas are many.
The singular amsa in satra 42 and the singular in
sitra 18 have reference to the class. The authority
for this is svetasvatara (VI-13).

Him, who being eternal, intelligent, and one, gives

what 1is desired by those that are eternal, intelligent
and many.

This shows that Brahma is different from the jivas,
and that they are many and eternal. This being so,
though the jivas are alike in their nature, as being
intelligent and shining beings, their difference from one
another is perceived by those able fo see them as
they are.

44. wfq wng |

It is also taught in the smyriti.
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Thus—

one remaining a part (amsa) of myself, under
the influence of beginningless avidya becomes a jiva in the
world of the jivas (bhagavad-gita, XV-7).

If the jiva be a part of Brahma, the imperfections
of the jiva will redound on Brahma. This view is
refuted :

45. grrmfzas ad vt |
Like light and the like ; the highest is not so.

The jiva is a part of Brahma, as light is part of a
luminous substance like fire or the sun. Other instances
are the following: The characteristic form of a cow
or a horse, the white or dark colour of objects and the
bodies of jivas in their embodied condition. The in-
separable distinguishing attributes in these cases are the
parts respectively of the animal, the object or the jivas.
The term amsa means a part of a thing; when that
thing has certain distinguishing attributes, which cannot
ordinarily be separated from it, they form its parts. So
do competent men distinguish the parts, which are
attributes, and the part to which they pertain. When
two things are thus related, their natures differ. These
remarks apply to the jiva also. He is a part of Brahma
in the sense of being an attribute of Him, and his
nature differs from His nature. This is what is meant
by the latter half of the saitra. As the light differs
from the luminous substance, so does the jiva differ from
Brahma. The texts stating difference refer to this
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difference in their natures; while the other set of texts
expressing oneness has regard to the jivas’ being in-
separable attributes of Brahma. In the texts ‘ That thou
art; This atma is Brahma’ the words ¢ thou,” and ‘ this
atma’ denote Brahma with jivas as His bodies ; the
words ‘that’ and ‘brahma’ denote Him directly ; thus
the two sets of words denote the same thing.

46. eqrfea = |
And the smriti-writers have confirmed this.

Reference is made to Pardsara and others. They
have confirmed this mode of reconciling the difference
between the two sets of texts;~and have assimilated
the relation of the jiwva to Brahma to the relation of
light to a luminous body, to the relation of attribute
to a substance. and to the relation of the body to
the jiva.

As the light of a fire standing in one place
spreads all around, so the sakti (jivas) of the highest
Brahma pervades all this world (vishpu, I-22-56) : All that

is the body of Hari for the coming into existence of
whatever is created by all living beings (Ibid., 38).

The term ' and’ {(cha) in the slitra shows that vedic
texts also like ‘whose body the atmi is’ (brihad., V-7-26)
refer to this.

It may be asked—If all jivas are parts of Brahma,
seeing that they are all alike in being jrnana (intelligent
and shining beings) and in being controlled by the same
ruler, why are they not given the same treatment? But

only some are permitted to learn the veda and carry out
77



610 SRI BHASHYAM [CHAP, II, SEC. 3

its teaching, but not others. Only some may be seen or
touched ; but not others. The next safra explains:

47. wagafiznt Tzarversafatiad |

Permission and prohibition are due to connection
with a body. Like fire and the like.

Fire is of the same kind, whether it be procured
from the house of one learned in the veda or from the
cremation ground ; but the former is preferred, and the
latter is avoided. Similarly, food given by one of vedic
lore is permitted, but not that of a sinful one. Similarly
here.

In the last five suitras the author shows how his
own explanation is free from any objection and how the
others are faulty :

48. wgFaayEafast: |

No mixing up (of enjoyments); because the jivas
are not all-pervading.

Though the jivas are of the same kind, as being
amsas of Brahma and for other reasons, they differ from
one another; and being atoms in size, the jiva in one
body is other than the jivas in other bodies. Hence the
enjoyment of one is not mixed up with the enjoyments of
others. On the theories of others the enjoyments of the
jiva and of Brahma or of the jivas among themselves must
be mixed up. To show this defect, the author of the
sittras states that his own theory is free from it.

49. =amE v = |

And it is a specious argument and no more.
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The argument, by which the non-mixing up of
enjoyments is sought to be explained on the theory that
the jiva is Brahma deluded, is an argument only in
appearance. Brahma being light, indivisible, and of
the same nature throughout, it must be shown first how
this self-proved light is prevented from appearing, and
then how limitations differing from one another are
made by avidya. This attempt fails. Brahma, though
limited by many avidyd-made limitations, being Him-
self one, the mixing up of enjoyments cannot be avoided.
The term ‘ and’ (cha) in the sittra draws attention to the
conflict with vedic texts (1).

In the other theory that the jiva is Brahma
limited by real limiting things, it is explained that the
limiting things differ because of an adrishta in each,
which has had no beginning. The next satra deals
with this explanation:

30. sZiaaai |
Because the adrishtas are not differentiated.

The adrishtas themselves inhere in the substance
(svarnpa) of Brahma, and there is nothing to differentiate
them. The difficutly therefore remains; because it is
not possible for the limiting things or the adrishtas to
cut up the substance of Brafima by their connection
with it.

(1) The texts are—meditating on the @¢md and the
ruler as different ; both are unborn; but they are respective-
ly ali-knowing and ignorant (weta., 1-9); Of them
one eats the ripe fruit (munda, I1T-1-1).
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51. sfagesafesafy 399 |

And in regard to willing also there is similar non-
differentiation.
If the adrishtas be differentiated with reference to
willing, the willing being that of Brahma, and He being
one, non-differentiation cannot be got over,

52. ggmyzifafa F=Faatar |

If it be sa%fi " owing to differences of places,” the
reply is no; because all places are contacted by
limiting things’.

The opponent explains: The substance of Brahima
is one indeed ; and cannot be cut up: and it contacts
various limiting things; yet the places of contact being
different, there is differentiation in enjoyments. Reply.
The limiting things may move about from place to
place ; and all places will be connected with all of them.
The result will be the same. Though the limiting things
are connected with different places, as they are all
places in Brahma, the suffering of each place belongs to
Brahma alone.

In siitras 32 and 36 the defect in the theory of the
jiva’s omnipresence held by those outside the vedic fold
was pointed out ; here satras 49 to 52 expose the error of
those that accepting the authority of the veda maintain
that all jivas are one.

AFY ASIRIT AR A |



WIga AR AErRnEg

CHAPTER 11

SECTION 4

In the preceding section the evolution from the
highest Afma of ether and all other products was
established ; and it was shown that the jiva, though a
product of evolution like the rest, did not change in his
substance like ether. In thisconnection the svarapa of
the jiva was considered ; and it was shown that he
knows and acts, and that he is a part (amsa) of Brahma.
In this section the evolution of his instruments, the
senses and prana, is considered.

SUB-SECTION 1

The question for consideration is whether the senses
are evolved like the jiva or like ether.

First view: The senses evolve like the jiva; the
siitra states this:

1. a7 g |

Similarly pranas.
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The term prdana in the plural refers to the senses;
and the sutra states the view of the opponent that like
the jive the senses are not produced. What is the
reason ? As the non-origination of the jiva is known
from the veda, so is the non-origination of the senses
learnt from the same authority (1). The authority is
the satapatha (VI-1-1).

Before creation this was asaf indeed. Then they

. I3 . . . N

said ~ What existed then.” ‘' Before creation rishis

ever existed indeed.” They asked— " Who were those
. . [13 . .

rishis.” Pranas were the rishis.”

This shows that the senses existed before creation.
This text cannot be explained so asto mean that they
existed for a long time ; like the texts relating to ether
and air—* The fluid is air and ether (antariksha)—this is
imperishable’ (brihad., TV-3-3)"; the devata vayu (air)
does not set " ; for they are stated to have existed, when
the whole world was dissolved. The texts affirming
origination of the senses should be explained, like
similar texts regarding the jiva :

Final decision. The senses are produced like ether .
for in the texts ** Before creation, my dear, this was sat
only (chindo., VI-2-1): Before creation this was
Atma indeed; one only” (aita., I-1), it is stated that
there was only one before creation. In the mundaka
text “ From Him came forth pranae, mind and all the
senses ” (I1-1-3) their origination is taught; and they

(1) The authority for holding the view that there is
no origination, mentioned in s#tra 18 of the preceding section,
is applied to the case of the senses by this siitra.
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could not have existed before. The case of the senses
differs from that of the jiva ; for there are no texts as
in his case denying origination and affirming eternal
existence. In the text relied on in the first view
reference is made by the term priana to the highest Atma
alone, and the term praga denotes Him by well-
established usage (See sitra, 1-1-24). The term rishe
(seer) is appropriate only in the all-knowing Being, and
not in the non-intelligent senses, which are not seers, but
only instruments in perception (1).

2. Muagra|edEzd: |

(The plural of the term pranas) is secondary ; because
of impossibility ; this again because He is stated to
have existed before.

Because it is stated that there was one only before
evolution, the existence of many was impossible, and
the plural ending should be ignored (2) (See Intro., para
34). And that one is known to be Brahma.

3. ge@wcaET: |

Because words must be preceded by the objects
which they denote.

{1) There is no siitra here stating the final decision
as in other cases. The reasons stated follow from the
nature of things, and were intended by the author of the
sitras. They are not stated in the next séire: for it is
concerned only with the explanation of the plural ending of
the world pranas.

(2) See Introduction, para 34. In the word pasan the

plural ending being unsuitable is ignored ; and the mantra, in
which the word occurs, is recited without change.
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Before evolution commenced, there was no
differentiation, and there was no object with a form
and a name (brihad., II1-4-7). Hence speech and other
senses did not then exist, as they had no work to do.
The word prana should denote the only thing that did
exist, viz., Brahma.

SUB-SECTION 2

How many are the senses? The doubt arises from
different statements in the veda. The opponent states
his view :

4. AgmAfEacaE |

They are seven; because that number is said to go
about, and because seven are specified.

Seven senses only are said to go about in the
worlds with the jiva. when he comes to birth, or when
he departs.

From Him come forth these seven worlds, in which
wander the prianas, that are placed seven and seven (in the
various parts of the body) and that during sleep come to
the cavity of the heart (munda., I1-1-8).

The word ‘seven’ is repeated to indicate that each
person has seven senses. Seven senses are also specified.

When the five senses (jrnina) remain still with the

mind, and buddhi does not work, that condition is said fo be
the highest going (katha., 11-6-10).

The going towards release on the abandonm ent of
motions within the body is described in the verse as the
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*highest going’. From these texts and the mention of
the term jndna in the second text, it may be concluded
that the jiva’s instruments are seven—ear, skin, eye,
tongue, nose, (1) buddhi and mind, and only seven.

2. Objection. Reference is made to others as being
instrumental in the perception of objects thus—** Eight
are the grahas (instruments of perception) (brihad.,
V-2-9); The pranas located in the head are seven;
two are below.” And in other texts describing prana
as many as fourteen are stated, including with those
already stated the following—speech, hands, feet,
excretory organs, sex organ, ahamkara and chitta. How
can it be said that the number is only seven ? Reply.
They are not stated to go about with the jiva. Owing
to the very slight service which they render to him,
they are termed prana in a secondary sense.

Final decision. This is stated in the next sfitra:

5. geqizaeq feqasdiaad |

But there are hands and other (organs of action),
which are needed while he is in the body. There-
fore not so.

These organs are required by the jiva as his instru-
ments for enjoyment, and their functions differ from
those of the senses. The work, which they do, like
taking up a thing and the like, is seen like the work
done by the senses of perception. They also exist and
should not be regarded as non-existing. Hence, the

{1) The first five words refer to the senses, which are
located in the organs of the body mentioned.
75
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number is eleven. The mind thinks, resolves and attaches
itself to something and receives the names. chitta,
buddhi and ahamkara ; but the mind is one. In thinking
the mind is helped by previous tendencies ; in resolving
by the element mahat ; and in forming attachments by
the element ahamkara. Adding the five senses and the
five organs of action the number is eleven (1). When a
higher number is stated, reference is made to the
different functions of the mind; and when a lower
number is stated, reference is made to the particular
functions then under consideration (2).

SUB-SECTION 3

6. smay |
They are atoms.
First view. The senses are all-pervading ; for it is
said “ All those are alike; all are unlimited ” (brihad.,
111-5-13).

(1) This number is stated ; These prinas in the jiva
are ten; atmd (mind) is the eleventh (brikud., V-9-4). The
senses are ten and one; those that are perceived by the
senses are five (bhagavad-gita, XIII-5). Some say that the
senses come forth from »7josa ahamkara; but they come
forth from the satvika ahamkira; they are ten and the
eleventh is mind (vishiu, 1-2-49).

(2) All the eleven agree in being products of the
finest variety of ahamkira. The mind is singled out as
being the leading sense among them. The sensory organs
are distinguished from the motor organs, because each set
has its own functions.
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Final decision. The senses are atoms.

It is stated *“ When prasa follows the jiva out of
the body, all the pranas follow it and get out of the
body ” (brihad., VI-4-2). From this mention of going out
of the body, it is clear that the senses are of limited
dimension. When they go out, they are not seen by
by-standers. Hence they are subtle (1). The text quoted
in the first view refers to meditation on the senses as
possessing the capacity to do very many things.

7. wg4 |
And the principal prinae (is produced).

In the colloquy of the prasas prana, the vital prin-
ciple, is decided to be the principal, as it helps the
continued existence of the body. This prana also origi-
nates. Because the existence of one thing only before
evolution is affirmed ; because in the text * From Him
came forth prana, mind, and all the senses” (munda.,
I1-1-3) it is said to have evolved like the elements ;
and because there is no text denying its origination.
Tt may be thought that the text “ That one with svadha
{the goddess Lakshmi) breathed, but without air ” refers
to breathing, the function of prana; but it is not so.

(1) Though they are of iimited size, they can in the
absence of obstruction grasp numberless things, as the light
of a lamp does. The term ' atom’ as applied to the senses,
means that they are of limited dimension, but that they
are not sufficiently gross to be capable of being perceived.
They are not like the jiva of the smallest size possible; this
is accepted having regard to a particular text.
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Reference is made, not to the jiva's instrument prana,
but to Brahma ; for the text itself states ‘ without air’.

The fact stated in the s@tra follows from the pre-
ceding satras and for the reasons given therein. This
sitra has, however, been added merely for the purpose
of the next sitra.

SUB-SECTICN 4

The question for consideration is whether prana is
mere air, the second of the great elements, or its move-
ment, or air alone modified in a particular way.

First view, It is air alone ; for it is stated ‘* which
is prana, that is air”. Or as air in itself is not well-
known to be prdna, and as it is well-known to denote
breathing, it is its movement.

Final decision. This is stated in the satra:

8. & argfRd guuadEne |

It is mnot air; nor its movement; because it is
separately mentioned.

The statement is made in the mundaka text quoted
under the preceding siitra. For the same reason—i.e., its
separate mention—prana is not the movement of air.
For the actions of fire, water and other elements are not
mentioned in the text along with them as separate
substances, The text quoted in the first view means
that air by a change of condition becomes prana ; but
that it is not a new substance like fire and the rest.
The purpose of the text is to show this fact. That
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prane is not movement of air is also clear from usage.
Referring to breathing, it is said prdra moves about.
In other words the word is used as denoting a substance,
which moves about.

9. Agulay acagfomfzen: |

Like sight and other senses; because it is taught
along with them and for other reasons.

It is not an element like fire; but it is an
instrument of the jiva like sight and the others;
for in the colloquy of the pranas it is mentioned along
with the sense of seeing and others, which are admitted-
ly the jiva's instruments; and it will be appropriate to
do so, only if it is of the same class as they. It is also
specially mentioned as one among the jiva's instruments
covered by the term prana thus “ That which is the
principal prana ” (chando., 1-2-7).

If prana be an instrument of the jiva like sight and
the rest, it must render some service, as they do; but
this is not seen. Hence it is not fit to be treated like
them. To this objection the next siitra replies:

10. wgtoreary | aveagn & aafa |

The difficulty, that may be imagined on the assump-
tion that it does not serve the jiva, does not
exist ; for such service is stated.

The service is the supporting of the body and the
senses ; and it is thus stated

On the departure of which this body is seen to be
most despicable, that alone is the best (chando., V-1-7).
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Having made this statement, the wupanishad explains
how on the successive departure of speech and the other
senses the body and the other senses functioned as
before; and how when prana began to depart, all the
rest were threatened with extinction. Prana supports
the body in five forms as prana, apana, vyana, udana and
samana, and serves the purposes of the jiva. It is there-
fore an instrument, no less than the eye and the rest.

Are not prana and others enumerated different
substances ; because their names are different, as also
their functions ? The next satra replies:

11, yzafandasgafezad |

One with five functions ; like the mind; it is so
stated.

It is stated:

Desire, resolve, doubt, eagerness, dilatoriness,
perseverance, fickleness, bashfulness, thought and fear—
all this is mind only (brikad., 171-5-3).

Here as mind functions in these various ways, desire,
resolve and the rest are not substances different from
the mind ; but they are all the mind itself. Similarly
in the same place the following statement is made:
“ Prana, apana, vyana, udana, semane—all this is prana
only.” Hence prana is one ; and apana and the rest are
its conditions ; but they are not different substances.
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SUB-SECTION 5

12, s1op2 |
And an atom.

As in the case of the senses, it is said to go out of
the body.
Him, when he goes out of the body, prana follows
out of the body (brikad., VI-4-2).
Hence it is of the size of an atom. This follows
from suitra 6 of this section ; but a doubt is created by
the followiug texts: *“ He (prana) is equal to these
three worlds, equal to all this (brihad., I11-3-22) ; On
prana everything rests; all this is enveloped in
priana.” One might presume from these texts that
prana is of large size; and it is to clear the doubt that
a separate siafra has been added. When it is decided
from the statement that prane goes out of the body,
that it is limited in size, these texts should be under-
stood as merely describing its greatness; because all
living beings depend upon prisa for continued existence.

SUB-SECTION 6

In the last five sub-sections the evolution of prana
and the senses, their number and size were described.
In satra, 11-1-5 it was shown incidentally that they are
controlled by certain devatas. The jive also controls
them, as they are the instruments of his enjoyment;
this is well-known to every man of the world ; and it is
also stated in a vedic text.
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In the very same way he takes hold of these (prazas-
senses) and moves about in his own body according to his
pleasure (brihad., IV-1-18).

The question for consideration is whether this
control by the jiva and by the devaids is independent or
whether it depends upon the will of the highest Atma.

First view. In regard to the jiva it was settled in
sub-section 6 of the preceding section that his control is
not independent. But in regard to the devrtds the case
is different; for they are worshipped by the jiva and
give him the fruits that he desires. The highest Atma
having placed them in this exalted position, they control
the jiva's instruments independently.

Final decision.  The devatias exereise their control
subject to the will of the highest A¢tma. This is stated
in the siatra:

13. safauafasid g azmaacaoEarn =309 |

Control (of pranze and the senses) by agni and other
devatis along with the owner of prana (jiva) comes
about from His will. So does the veda teach.

His will-—the will of the highest Atma. Brihad
aranyake chapter V, section 7, states that the highest
Atma controls as the inner ruler the jiva, his senses and
the devatas in the performance of their own work (1).
(See ana., VI1I-1, and brihud., V-8-8) (2).

(1) The texts refer especially among others to fire,
air, the sun, the jiva, and the eye.

(2) The mention of the jiva in the siitra is by way of
illustration. In this matter of subjection to the will of the
highest A4¢ma, there is no difference between the jiva, and
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14. am 3 faaeaid |

And because it {(control by Brahma) is eternal.

This is a part of the nature of all beings and is
therefore a permanent factor. Hence every being
exercises confrol over other things subject to His
control. This is due to His entry into every thing for
the purpose of control (ara., VI-3-3). This is stated in
the bhagavad-gita also ““ Supporting all this world with a
fragment of My power, I remain ” (X-42).

SUB-SECTION 7

15. § sfraa:for agaudsnzeas woId |
They, except the chief prana, are denoted by the
term indriya ; becavse it is so stated.

The term prana denotes the senses and prana. The
question for consideration in this sub-section is whether
all of them are denoted by the term indriya, or whether
the chief prana should be left out. The first view is
that all of them are denoted by the term ; for they are
covered by the term prana, and are the jiva's instru-
ments. The satra states the final decision. The text is

The ¢ndriyas are ten and one; and five are objects
perceived by them (bhagavad-gita, XI11-5).

the devatas, however exalted their position may be. The
meaning is not that the devatis are independent in them-
selves and that they are subject to the control of the
highest Atma only in their relation to the senses. What
is meant is that even their existence depends upon Him. If
so, how can there be any doubt as to their control of the
senses, or as to controi of them by the jiva ?
79
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16. JzgATagoTIT |

Because of separate mention and of difference.
In the text

From Him came forth pranae, mind, and all the
senses (indriyas). (munda., 11-1-3).

Prana is specified separately from the indriyas. Though
mind also is mentioned separately, it is stated to be one of
the indriyas elsewhere—as in the bhagavad-gita (XV-7).

The indriyas (senses), with the mind as the sixth.

And they differ in action. In deep sleep prana
continues to work, while the action of the others is
suspended. The senses and the mind are instruments
in perception or action, while priana supports the body
and the senses. Because of this fact—the support of
the senses by prana—they are denoted by the term
prana. ‘““ All those are the bodies of that only ; hence
they are called by the name praga” (brihad., 111-5-21).
By the term ‘body’ it is meant that their activities
depend upon it.

Hence the term is used in its primary meaning as
regards prdna, and in a secondary sense as regards the
others (1).

(1} The two reasons stated in the si@ifra constitute
but one reason; and this is the separate mention supported
by difference. If the reasons be regarded as different, the
stitra must be treated as two instead of being one. TUnless
difference as pointed out is proved, its separate mention
must be justified as in the case of mind. One more reason.
Indriyas are products of the finest variety of ahamkiira,
while prapa is a product of the zlement air.



SUB-SECTION 8

In section 3 and in this section up to sub-gection 7
evolution of the elements and the jiva's instruments
from the highest Atma was established ; and this is
known as samashti evolution. This sub-section proceeds
to consider whether the other variety, known as vyashtz,
and consisting in the making of names and forms, is the
work of the four-faced one (1) or the work of the highest
Atma appearing as his inner ruler, as He created water
and earth appearing as the inner ruler of fire and water
respectively. '

Flirst view. It is the work of the four-faced one;
for the text states:

I wili enter these three devaids as the inner ruler
of this jive and make diverse names and forms (chando.,
VI-3-2).

The words found in the original are anena jivena
dtmana, i.e., by this jiva-agtma; and they show that a
jiva was concerned in this work, though the sentence
appears to refer to the highest Aitma. He did not will
to do the work in His own form ; but in the form of a
jiva, who is a part of Himself.

2. Here certain objections are stated, to which
the opponent replies: (i) The text is of the same form
as the sentence ‘I will enter through a spy and
ascertain the strength of the enemy’s force’; and if it

(1) The epithet samashii jiva riipa is added to the
name of the four-faced one. For the meaning of the term
and for the reason for adding it see note (1) on page 317.
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were understood in the same way, the first person of
the verb and the action of the speaker in the form of
entry would be understood in a secondary sense. Reply.
In the example given the king and the spy being
different persons, resort to a secondary sense cannot be
avoided. But here the jiva being a part of Himself,
entry by him and the other work would be His own.
There is therefore no resort to secondary meanings.

3. (i1} Another objection. The word saha
(together) should be supplied ; and the instrumental
case-endings of the three words should be connected
with it. The meaning will then be ‘I will enter
together with this jiva @tma’. Reply. The case-ending
is added to a word either to indicate that what is
denoted by the word is an instrument connected with
an action, or because it is joined to particular words
like the word sahg here. According to the grammarian
so long as the addition of the case-ending may be
explained with reference to the former, resort to the
latter is not legitimate. Hence the interpretation
suggested will not do.

4. (iii) Still another objection. The three words
indicate an instrument. Reply. The highest Atma
does two things—He enters and makes diverse names
and forms; but in neither of them is the j7va a most
useful instrument.

3. (iv) A last objection. The jiva is concerned
with the entry only; and the other action is by the
highest Atma. Reply. The two actions should be by
the same person; for the original has aenupravisya
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(having entered); and the termination in the term
indicates this.

6. Hence the interpretation stated in para 1 holds.
In order to show that the entry by the highest Atma
was by a portion of Himself, viz., the jiva, and not in
His own form, reference is made in the third person ‘ by
this jtva atma’. That the making of diverse names and
forms was by the four-faced one is confirmed by the
smritis; for it is mentioned in the place where creation
by him is described (1).

Final decision. The making of diverse names and
forms was by the highest A¢ma, and this is stated in
the sitra:

17. dgmforefaeg Mafegaa Saae |

The making of names and forms was by Him who
compounded the elements ; so is it taught.

The text referred to 1s

That same devata willed ‘I will enter these three
devatis as the inner ruler of this jiva, and make diverse
names and forms. I will make each of them a triple
compound ’ (chando., VI-3-2 and 3).

This shows that the two operations were the work
of one and the same. The compounding of the elements
could not have been the work of the four-faced one; for
it was only after the elements were compounded and the
egg-shaped universe emerged that he appeared on the

(1) At the beginning he made the names and forms of
beings beginning with the devas, and determined what work
each class should do; this was done with vedic texts alone
{vishpu, 1-5-63).
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scene (1). Hence it was the work of the highest A¢tma,
and the other operation was therefore by Him alone.
What then is the meaning o7 the expression ** By this
Jiva atma”? The words jive and atma being in apposi-
tion, the term jiva means the highest Atma appearing
in the form of the jiva, as the terms t¢jas and apah in
the texts ‘That tejas willed, and °those apak willed,
mean Brahma appearing as fejas (fire) and apah (water).
The making of names and forms was therefore His work
appearing in the form of the four-faced one.

In this interpretation the difficuities pointed out in
paras 2 to 5 of the first view will disappear, and the
mention of the making of names and forms in the place,
where creation by the four-faced one is described, will
receive a natural explanation (2).

The opponent disputes this conclusion, and urges
the following reasons: (i) The composition also was by

(1) The appearance of the four-faced being within the
egg-shaped universe is thus stated: ' In this egg-shaped uni-
verse Brahimd, the grandfather of all the worlds, appeared.’

(2) The meaning of the text is as follows: I will
enter these three devatas—i.e., fire, water and earth——clothed
with all the jives in their undifferentiated conditions, and
will make names and forms; i.e., I will create diverse
objects beginning with the devas and make their names.
For this purpose I wili make each of the elements fire,
water and earth a compound of the three; for while they
remain separate substances, they will be unable to create
the diverse products of the worid; and by compounding
them they will acquire a capacisy for such creation.
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a jiva. Composition is taught as having taken place,
after the egg-shaped universe was created, and the jivas
were made by the four-faced one:

Learn from me, dear, how these three devatiis reach-
ing the jiva become each triple. Food eaten divides into
three parts; of them the grossest part becomes fasces ; the
middle part becomes flesh ; the subtlest becomes the mind,
and so on. See Vedic Texts.

(ii) Similarly, in the previous section of the same
upanishad it is stated :

The red colour of fire is the colour of the element
fire ; the white colour is the colour of the element water;
the dark colour is the colour of the element earth
(Ibid., V1-4-1).

Composition is thus shown in the fire made by the
four-faced one, and also in the sun, the moon and light-
ning in the verses that follow. (iii) And composition is
also stated after the making of names and forms. See the
text quoted in the final decision under the preceding
sitra.

The next satra refutes this objection :

18. mimifeais gaEEzfaaray |

Flesh and the others are products of earth; and in
the other two cases according to the terms used.

See Vedic Texts. In the first verse food eaten is
stated to separate into three parts—feaeces, flesh and
mind, and each of them is said to be finer than the
preceding one. If composition were taught here, as the
elements earth, water and fire are each finer than the
preceding one, and as the products should be like the
causes, flesh would be a portion of the element water,
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and mind a portion of the element fire. But they are
not ; for they are stated at the beginning of the verse
to be products of earth like faces. Similarly, in regard
to water drunk, and fire (oil or butter) eaten dealt with
in the next two verses. The water drunk separates into
three parts—urine, blood and prana ; according to the
opponent’s view urine would be a portion of the
element earth, and prana a portion of the element fire ;
but both are stated to be products of water. The fire
eaten separates into bone, marrow and speech ; of which
the first two would be portions of the elements earth,
and water ; but they are stated to be products of fire.
Next, the opponent’s view would conflict with the last
verse of the upanishad.

Mind, my dear, is a product of food; priga is a
product of water; speech is a product of fire ;

For in his view they would all be portions of
fire. Hence, what is shown here is how the three
elements already compounded are changed on reaching
man into three different products. The composition
should have taken place before the egg-shaped universe
emerged ; for in their uncompounded state they were
not able to produce anything (1). Hence the order of

(1) When the three elements unite with one another,
then alone are they able to begin any work ; this uniting is
composition. This is stated in a smriti verse: * When the
products. beginning with mahat and ending with the great
elements. remained separate, they had different capa-
cities ; and without mixing and combining with one another,
they were unable to create the products of evolution.
Mixing and combining with one another, they formed the
egg-shaped universe > (vishnu, [-2-53 and 54).
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the operations stated in the verse—making names and
forms and composition of the elements—is superseded
by the order determined by the nature of things. See
Introduction, para 26 (iii). The reference to the com-
position in section 3 of the upanishad was for the purpose
of making the student form a conception of the opera-
tion, as being within the universe he could not be shown
the composition in the elements outside of it.

If earth, water and fire are each of them com-
pounds, why are they referred. to by words denoting
one element only ?

19. F35719 qgrREdE: |

This denotation is due to the -predominence of san
element in each compound.

Though each compound contains the three elements,
one of them predominates; and the compound in which
earth predominates is earth and so on.

ANad AISTRIA wgiRfmEm an: |



A VST AR BRI aa: |

CHAPTER III

SECTION 1

IN the first chapter the highest Atma was established as
the only cause of the evolution of the world ; and it
was shown that the wupanishads teach that it is this
Being, who is free from the touch of every blemish, and
is the seat of infinite good qualities, and who stands
apart from every thing else, that should be meditated
on by those that desire release. In the second chapter
this conclusion was confirmed by answering objections
brought forward by opponents, by exposing the flaws in
theories not based on the wveda, and by reconciling
apparent inconsistencies in vedic statements in regard to
the evolution of particular products. The result is to
show the highest Atma as He is. In the third chapter
the means of reaching Him, wviz.,, meditations, are
examined. One will be induced to commence medita-
tion, when he does not desire anything other than the
Being that is to be reached, and longs to go to Him. In
order that these may be brought about, the unpleasant
experiences of the jiva in his wanderings in other worlds
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and in the conditions of wakefulness, dream, deep sleep
and trance, and the freedom of Brahma from them and
the possession of good qualities by Him are described in
the first and second sectiouns.

SUB-SECTION 1

In this sub-section the question is considered
whether in going from one body to another the jiva goes
forth enveloped in the elements in a subtle condition,
from which a body may be formed, or not.

First view. Wherever the jiva goes, he can find
the elements in a subtle condition, and he goes on with-
out them.

Final decision., He goes on enveloped in them.
This is stated in the satra:

1. gzeasfoRl gl daftsaw: gafamgoen |
In going from one body (1) to another, the jiva goes
on enveloped (in the elements in a subtle condi-

tion). (This is evident) from the questions put
and the explanations given.

See Vedic Texts. In the chandogya, chapter V,
sections 3-10, Pravahana put five questions to Svetaketu,
one of which was

Do you know how in the fifth offering water receives
the name purusha (man).

In answering this question himself Pravikana
compares the heaven-world to a sacrificial fire, into

(1) The first word in the s#tra, tiad, refers to the
term miarti in s#tra 17 of the preceding section. It means
body.
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which what is called sraddha is offered by the devas—i.e.,
the jiva’s senses; and this sraddhd becomes u divine
body, known as soma king. He then compares parjanya
(devata in charge of rain), the earth, man and woman
to four other fires; into the first of which the divine
body referred to is offered ; and it becomes rain. This
is offered into the next fire—the earth, and it becomes
food. This is offered into the next fire—man, and it
becomes semen. And this semen is offered into the last
firee—woman, and it becomes an embryo, and when it
grows, it receives the name man. Having given this
explanation, Praviahana closes the reply to this question
with these words

) Thus in the fifth offering water receives the name

man .

It is clear from this explanation that in all the five
offerings water in a fine condition is the thing offered ;
and this water is the five elements in a subtle condition,
from which the future body after undergoing these
transformations is formed. The jiva therefore goes on
from one world to another c¢nveloped in these five
elements.

Here the question arises—Why is the jiva said to
be enveloped in all the five elements, when reference is
made to water only. The next saitra replies :

2. SYreageald Y& |

Because water consists of the three elements ; and
because in the compound water predominates.
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By the term ‘ water’ reference is made to a com:
pound of all the elements, as water by itself cannot
make up the body. It was to make the elements
capable of doing so, that they were compounded. Aund
water in the form of blood predominates among them.

3 quras
And because prianu and the senses are said to accom-
pany the jiva.

This is stated in a brihad aranyake text :

When the jiva goes out of the body, prane goes after

him out of the body ; and when priasa goes out of the body,
all the senses go after it out of the bodv (VI-4-2) (1).

Prana and the senses can depart and go after the
jiva only when there is a vehicle to carry them ; and
for this reason also it must be admitted that he goes
about enveloped in the five eleménts.

4. smifgnfagaffaasamoad |

If it be contended ~ Because going to fire and the
rest is stated,” the reply is—" No: because this
going is in a secondary sense.”

Reference is made here to the brihad aranyaka text :

When the speech of this dead person enters fire,
prana the air, the eye the sun, the mind the moon, the ear
the quarters, the body the earth, the aima the ether, the
hairs of the body shrubs, the hair¢ of the head trees. hlood
and the seed water, where then is this person (V-2-13).

(1) This is stated in a svriti text also: ' He draws to
himself the senses and the mind, that are in praksiti (body).
When he, the ruler, enters a body, or goes out of it, he goes
gathering them up, as the wind gathers scents from flower-
beds, (bhagavadgita, XV, 7 and 8).
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Here the places to which prana and the senses go,
when a person dies, are described. They cannot there-
fore go with the jiva as stated in the preceding siaitra;
and the text therein relied on should be understood
differently. To this objection the reply is—mno. Because
the entering stated here is not literally true. For, the
hairs of the body and the hairs of the head do not enter
shrubs and trees. Hence prdna and the senses, which
are mentioned with these, do not enter fire and the rest.
The statement in the text refers to the departure of the
devatis, who controlled prana and the senses.

5. qqiswaouRf 34 @ g3 guss: |

If it be said " Because the term ‘ water’ is not men-
tioned in the first offering,” the reply is—' No.
That alone, and it is only then that (the question
and explanation) will be appropriate.”

The statement that the jiva goes enveloped in
water in a subtle condition united to other elements is
not correct; for what is offered into the first fire is
sraddha ; and not water. Sraddha is a state of mind of the
Jitva, viz., eagerness. Hence water is not offered into this
fire as assumed. To this contention the sitra replies:
Because water alone is indicated by the word sraddha.
Otherwise an appropriate reply would not have been given
to the question put—* Do you know how in the fifth
offering water receives the name purusha (man).” 1t is
true that at the beginning of the reply reference is made
to sraddha as the thing offered ; but if the term does not
denote water, the question put would refer to one thing
and the reply to another. Further, the summing up at
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the end of the reply indicates that sraddha is water.
From the use of the word how (yatha) the question
relates, to the transformations of water. The trans-
formations are stated to be the divine body, rain, food,
semen and embryo ; and having said this the summing up
is “thus in the fifth offering water receives the name
man”. Lastly, in the weda the term sraddha is used to
denote water as in the text * He carries water;
sraddha indeed is water .

6. wgAcaizfa FxmfEwito gda: |

If it be said “ Because no mention is made (of the
jiva),” the reply is  No—because reference to those
that perform yagas and the vest is observed .

The opponent again disputes the conclusion on the
ground that in this context no mention is made of the
jiva. What is mentioned is sraddha and other condi-
tions of water as offerings made. The siitra replies:
In section 10 of the upanishad, verse 3, reference is made
to those that remain in their villages and perform
yagas, carry out works of public utility, give away from
their possessions, and do like things without however a
knowledge of Brahma ; and it is stated that they go to
the heaven-world, and become soma king, and that
when their good karma is exhausted, they return and
are re-born (1). In section 4 it is stated that when

(1) They that live in the village and perform yagas,
carry out works of public utility, give away from their
possession and do like things, go to smoke. . . . From
the world of the pifris to ether; from ether to the moon:
they become soma king. They are the food {anna) of the
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sraddha is offered into the fire of the heaven-world, it
becomes soma king. As the ‘texts in both places have
the same meaning, it must be understood that the jiva
invested with a body in the condition of sraddha re-
appears in a divine body known as soma king. Further,
a body being by nature a qualifying attribute of the
Jiva, every word denoting it denotes also the jiva of
whom it is the qualifying attribute. Hence, the jiva
goes about enveloped in the subtle elements.

Here the opponent makes a last stand, and draws
attention to the following sentences in. the same section
(10) of the upanishad :

They become soma king ; they are the food of the
devas ; them the devas eat,

He contends that the words ‘ soma king ’ cannot refer to

the jiva. For he is mnot capable of being eaten. To
this the next sititra replies :

7. wdasarcafeae TR anak

The word anna (food) is used in a secondary sense.
Because they do'not know the highest A#ma ; so is
it taught.

Those; that perform yigas and the rest without
knowing the highest Atma, become instruments of the
devas’ enjoyment. Here they perform yagas as their

devas, them the devas eat (verse 4). There they dwell till
all the karma-to yield fruit there is expended. Then they
return by the very same path by which they went (verse 5).
Whoever eaté food, or emits semen, they become those
persons (verse 6).
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worship. Pleased with this, the devas enable them to
reach their own world, where these persons have the
same enjoyment as the devas themselves, and become
instruments in their enjoyment. And this is stated :

Now, he that meditates on another being, thinking
* This being is one, and I am another,’ does not know.
As a beast is (to man), so is he to the devas. As many
beasts nourish a man, so does each person nourishes the
devas (brikad., 111-4-10) (1).

Hence, to signify what a jiva becomes—an instrument
in the hands of the devas for their own enyoyment—
the words food and eating are used. They are there-
fore used in a secondary sense. The eating by the
devas is merely to be pleased ; this is stated :

The devas do not eat; they do not drink ; seeing

that same ampita (nectar) they are pleased (chando.,
1I1-6-1).

SUB-SECTION 2

In the preceding sub-section it was shown that so
long as samsdra lasts, connection with a body cannot be
avoided. In this sub-section it will be explained that
subjection to karma, which leads to such connection,
cannot be got rid of. The question for consideration is—-
when a jiva returns from the heaven-world on the
completion of his enjoyment, has he any karma left
or not ?

(1) This is also stated in a smyiti verse: ' Those that
worship the devas go to the devas; those that love Me
come to Me ” (bhagavad gita, VII-23).

81
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First view. He returns with no karma; for he has

enjoyed the fruit of all his karma. This is stated :
There they dwell till all the karma fto yield fruit

there is expended; then they return by the very same path
by which they went (chando., V-10-5).
The word used in the original is sampatam, which
means the karma, which takes the jiva to the heaven-
world. This is confirmed by a brihad aranyaka text—

Having reached the end of karma, which he does
here, whatever it be, he returns from that world to this
world to do karma (VI-4-6).

Final decision. He returns with a remnant of
karma. This is stated in the sifra:

8. Fa@IsqngdeeeEgfaET adanAaT |

On the good karma being spent, one returns with a
remnant of karma; this is known from the veda
and smritis. He returns, as he went, and also
otherwise.

The veda states :

Those, that return here, if they have good karma,
reach good births—birth as a brahmana, as a kshattriya, or
as a vaisya. Those, that return here, if they have bad
karma, reach evil births—birth as a dog, as a hog or as an
out-caste (chando., V-10-7).

This shows that those that return have still good or
bad karma left (1). The texts quoted by the opponent

(1) This is stated by smyitis also-—Those, that
perform the duties of their caste and stage of life, depart-
ing from here, enjoy the fruit of their karma, and return
with the remainder. By this they attain birth in good
countries, castes and families; they have good figure, long
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must therefore be understood as referring only to the
karma which began to yield fruit. For, it is not fit that
one karma should be wiped out by the experiencing of the
fruit of another karma. Each karma must yield its own
fruit or it must be neutralised by penance. The brihad
a@ranyaka text also should be explained in the same way.

Those, that return from the other world, come back
along the same path by which they went and also
otherwise. They went along the path, which are marked
by smoke, night, dark fortnight, the six months of the
sun’s southward journey, the world of the pitris, ether
and the moon, The return journey is from the moon to
ether, air, watery vapour, cloud ‘and rain-cloud. As
they come down to ether, they refurn as they went. As
they  do not return to the world of the pitris, the return
journey is otherwise.

9. sronfefa W= agasgoafa semifsfa: |

If it be contended '' Reference is made to charaze”
(general conduet), the reply is—' No; it must be
understood to indicate kerma. This is the view
of Karshndajini.”

The opponent's argument is this: in the chandogya
text quoted the expressions used are ‘those that have

life, learning, wealth, good conduct, comfort and intelli-
gence ; those that act in all ways will be the reverse and
perish (Gautama). When they return with the remain-
der of the fruits of karma, they attain good caste, good
figure, good colour, strength, intelligence, knowledge of
truth, wealth, the doing of good deeds and the like. This
happiness like a revolving wheel is in both the worids
alone (Apastamba).
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good charana’ and ‘ those that have bad charana’ ; the
word charana does not denote good or bad deeds ; and itis
uged in the wveda and in ordinary literature to denote
general conduct (1). Hence the nature of re-birth is
determined by general conduct, but not by the remnant of
karma. The satra refutes this view. General conduct
by itself cannot produce pleasure or pain ; these are the
fruits of particular acts, good or bad. Hence the term
charana must be understood as including good and
bad deeds.

10. suagFaffy = agdercand |

If it be contended “In this view general conduct
would be purposeless,” the reply is—' No ; because
it is required.”

The objection is that general conduct is enjoined
by the smyritis; and that it would serve no purpose, if it
did not produce its fruit. This is met by the view that
good deeds depend upon general good conduct ; (2) for
it is only one, whose general conduct is good, that is fit
to do good deeds.

(1) In the world the terms charana, @chara (general
conduct), sila, and vrittu are regarded as synonymous ; and in
the veda, charana and karma are distinguished thus, ** Those
karmas, that are unobjectionable, should be done ; our good
conduct (sucharita) should be followed by you’ (faitti.,
stksha, 11-2), '

(2) It is so stated —one without sandhyad (meditation
at sunset and sunrise) is ever impure, and is unfit for all
karmas (manu); the vedas do not purify one without
good conduct.
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1. gxagssa oafg g aEf: |

But according to Badari, charana is good or bad deeds
themselves.

It is said ‘ he does (acharati) a good deed ; he does
a bad deed’. The root achar indicates karma—good or
bad deed ; and the use of both charane and karma in
the same text may be explained—one as indicating what
is enjoined by a known text, and the other as depending
upon a text, the existence of which must be inferred
from the good conduct of virtuous men (1), When a
word can be understood in its primary sense, it is
improp  to resort to a secondary sense. Hence Badar:
is of opinion that the word charana in the upanishad
text means good and bad deeds themselves.

The author of the sutras adopts Badari's view ; and
he accepts also the argument in sittre 10—that general
good conduct is fruitful in making one fit for doing
good deeds.

SUB-SECTION 3

In the two preceding sub-sections it was shown that
a fiva in samsdra cannot get rid of either connection
with a body or connection with its cause, karma. It

(1) This explanation depends on what is known as
the go-balivarda rule. The order is given °‘bring the go
(cow); bring the baltvarda (bull)’. Here the first order
covers the bull also, as the term 'go’ is a general term ; but
as the second order, which has been given, should serve a
purpose, the term ‘go’ is understood so as to exclude the
bull. This is a case of a general rule and exception.
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will be shown in this sub-section that this kurma is not
always good karma. The question for consideration
is whether the jivas, who do not come within the
description of those considered in the last sub-section,
go on to the moon or not. The first view is stated in
the first five sittras:

12 afasifEzaifionaft 1 ga9q |

It (ascent to the moon) is stated regarding others
also—those that do not perform ydgas and
the rest.

By the expression ‘Those that do not nerform
yagas and the rest’ reference is made to those that do
not do what is enjoined and do what is prohibited.
The statement is:

Whoever depart from this world, all of them verily
go to the moon (kaushi, 1-9).

Here no distinction is made, and all are said to go.

The following objection might be raised. In this
view all would go to the moon without distinction—
whether they do good deeds or do evil deeds. The
opponent replies :

13. @amAeags@arTmgIaNg! agfaaniand |

In the case of the others the ascent and descent take
place after they have undergone punishment under
the command of the devatd in charge of death.
And it is taught that the sinful go to him.
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By the term °‘the others’ men of evil deeds are
indicated. As to their going to the devata in charge of
death the authority is

One, that thinks this world does not exist, nor the
other, comes frequently under my sway {(katha., 1-2-6).

14. enifeq 7 )
It is also taught by smriti-writers—

All these come under the control of yameo (devata in
charge of death ’) (vishpu, I11-7-5).

15. #1f 89 |

And there are seven.

‘Seven -—seven hells, mentioned by smriti-writers
as places to which men of evil deeds have to go.

If men of evil deeds go to seven worlds, how do
they come under the sway of the devata in charge of
death ? The next satra replies :

16. anfy agmiqmafang: |

Because his activity extends to them also; no
diffienlty.

The opponent’s argument elaborated in these siifras
is now refuted :

17, famaamfifa q agaeard |

(But the two paths are the fruits) of meditation on
Brahma and of good deeds; and they are the
topies under consideration,
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The opponent’s view is untenable. The path of
the devas is trodden by those that meditate on Brahma,
and the path of the pitris by men of good deeds. Men
of evil deeds have no access to either. The former path
is closed to them; because they do not meditate on
Brahma ; similarly they do not go on the latter path,
because they have not performed yiigas, carried out
works of public utility, or given away from their
possessions. How is this known? Reply. From the
fact that meditation on Brahma is the principal topic
in the consideration of the path of the devas, and that
meritorious works are the principal topic in the descrip-
tion of the latter.

Those, that in this manner meditate on this (the

nature of the pure jiva), and those, that in the forest medi-
tate on Brahma with eagerness, go to light. But they, that
remaining in the village perform yagas, carry out works of
public utility, give away from their possessions and do
similar things, go to smoke ; ete.
This being so, the text relied on by the opponent
should be restricted to those described in the latter part
of this text; it will then mean that all of them go to
the moon.

The opponent asks—if men of evil deeds do not
ascend to the moon, the fifth offering being impossible,
how can their body be made: for the fifth offering
must be preceded by the ascent to the moon. The next
siitra replies :
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18. q gdd adqige=a: |

In the third (place) no need (for the fifth offering).
And so it is seen.

By the expression ‘third place’ men of evil deeds
are meant. In their case the fifth offering is not neces-
sary for the making of their bodies. In reply to the
question

“ Do you know why that world is not filled ” it was
stated “ These petty creatures, that continually return, do not
go on either path ; they die only to be reborn immediately.
This is the third place. Hence that world is not filled ”
(chiindo., V-10-8).

There 1is therefore mneither ascent to the moon nor
descent from it; and the heaven-world is not therefore
filled. The reference to the fifth offering is merely to
show that when the fifth offering is made, water
receives the name man. It does not negative other
ways ; for it has not been stated to be the only way.

19. egasfy 7 &%

Tt is also affirmed by smyriti-writers in the case of
some persons in the world.

In the case of some men of meritorious deeds their
bodies are stated to have been formed without the need
for the fifth offering. They are Draupadi, Dhrishtad-

yumna and the like.
20. zHaT |

And this is seen (in the veda).
82
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Vide the chandogya text

Of all these beings, those sprung from eggs, those
sprung from living beings and those sprung from shoots
(udbhid), these three only (fire, water and earth) are the
causes (VI-3-1).

Of these the beings springing from shoots or from
sweat do not need the fifth offering.

To the doubt, that may be expressed that the last
class is not mentioned in the text, the reply is:

21. gdagEEtaEEmEIeT |

The third term (sprung from shoots) includes the
class of beings springing from sweat.
The final decision is that men of evil deeds do not
go to the moon.

SUB-SECTION 4

22. geegmrETIafaeTgd; |

The attainment of likeness to it; because of its
fitness.

Under satra 8 it was shown that a person of meri-
torious deeds descends from the moon to the ether and
from the ether to the air. Having been air, he be-
comes watery-vapour, cloud and rain-cloud, and then
comes down as rain (chando., V-10-5 and 6). Here
the question for consideration is in what sense does he
become ether, air and the rest, Does he become these,



SUB-SEC. 5] SUBJECT 651

as he becomes devu or man, or does he only attain
their likeness ?

The first view accepts the former alternative on the
analogy of the jiva in sraddha becoming soma king,
while the saitra states that the latter is the correct view.
The taking up of a divine or human body is for experi-
encing pleasure or pain. But here there is no occasion
for it; and becoming ether and the rest must therefore
mean that the descending jiva attaches himself to them
and becomes like them. Owing to the absence of a
gross form, he cannot be perceived to be separate from
them (1).

SUB-SECTION 5

The next question is—How long does the descending
Jtva remain in contact with ether and the rest, until he
reaches the vegetable kingdom ? It is answered in the
next sitra:

23. aifaf=o g |

Not very long; because of the statement of a
difference.

(1) He is denied the pleasure of taking up ether and
the rest as his bodies ; for they serve as the bodies of certain
devatis, who use them for their own enjoyment ; and he
cannot use them at the same time. Nor can he become the
devatas themselves ; for they were at the beginning of
evolution placed in charge of what they control, and will
exercise their functions to the very end of the current
world-age, and cannot make room for a jiva descending
every now and then (Nayamaytikha maltka, p. 237).
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Further on the upanishad states:

They come down as rain; they are born here as
paddy or yava (a kind of grain), herbs or trees, gingelly seed
or black-gram and the like. From thence escape is more
difficult (chando., V-10-6).

From this special mention of greater difficulty it
may be concluded that escape from the previous stages
is easier and does not take a long time.

SUB-SECTION 6

On reaching the earth is the descending jiva born
as described under the preceding sitra, or is he merely
in contact with what is mentioned ? The first view is
that as shown by the term jayante (are born) he takes
up one of them as his body, as he takes up a divine or
human body, when he becomes a deva or man. The
sitra states the final decision :

24. seafafed EazfemE |

Attached to bodies controlied by others ; because the
statement is as in the previous cases.

Where the experiencing of pleasure or pain is
intended, there will be mention of the karma leading
thereto, as in the text

Those that return here, if they have good kurma,
reach good births, ete. (chando., V-10-7).
Here mno mention of karma is made, as it is
not made in the case of becoming ether, air, etc. The
karma, which had to yield fruit, yagas, and the rest, has
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been expended by enjoyment in the heaven-world ; and
what has yet to yield fruit is referred to further on in
the upanishad by the expressions * those of good charana
and those of evil charana”. And between these two
stages there is no karma, the fruit of which has to be
experienced. Hence, the expression * are born” in the
upanishad should not be taken literally.

25. wiggffa 37 5219 |

If it be contended " Mixed with sin,” the reply is
“No; because it is stated .

The opponent disputes the conclusion reached, and
argues: There is cause for the experiencing of pleasure
or pain. The karma which leads one to the heaven-
world for enjoyment—Ilike a ydga—is mixed with sin ; for
a goal is injured by the offering of its membrane to the
devata agnishoma; and the prohibition ‘Do not injure
any living being’ is disobeyed. IHere certain explana-
tions are offered to show that no sin has been committed
by this offering, and the opponent criticises them as
shown below :

(i) The offering, being made under a vedic injunc-
tion, is an exception to the general rule. Critictsm.
This is not a case of exception. There is a general
rule—whatever offering has to be made should be made
into the c‘zhu'uaniya fire. In the soma yiga a cow, with
which the soma creeper is purchased, is led seven steps ;
and the earth under its hoof at the seventh step should be
made into a heap and an offering of ghee should be made
on the heaped earth. Here are two injunctions indicating
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two places for but one offering; and owing to this
conflict an exception to the general rule is accepted.
Here, however, there is no such conflict. The injunction
to make the offering states that the offering of the goat
serves the ydga; while the general rule attaches sin
generally to the injury of living beings ; and the two
matters are different. -

(ii) The general prohibition refers to cases where
one acts from a desire to reap a fruit ; but not to cases
where something is enjoined by the veda. Criticism.
Here also the offering is made from desire. The text
* One desiring heaven-world ‘should do yaga ” points out
a ydga as the means to enjoyment in that world ; and
one sets out to do the yiga only from & desire for the
fruit. In the offering also of a goat’s membrane to the
devata agnishoma, knowing it to be serviceable in the
doing of a fruit-yielding yage, the sacrificer is led by
desire. In this matter there is no difference between an
injury done under cover of wedic injunction, and that
done in the world to attain a personal benefit through
an injury. Kven in regard to actions, that are thought
to be compulsory, the motive is to obtain some fruit,
which is held up as superior and imperishable.

Hence, yagas being blended with sin, the descending
Jjive enjoys the fruit of the meritorious element in the
heaven-world, and in order to experience the fruit of the
sinful element, he is born into the vegetable kingdom.
That to be so born is the fruit of evil karma is stated :

Man becomes a vegetable, owing to karma done
with his body (manu, I-2-9).
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The suitra dissents from this view. The killing of
goats in ydgas is not injury ; for it leads the goats to the
heaven-world. For it is said:

It (the goat) goes up in a shining body to (heaven-
world).

An action, which leads to a superior good, cannot
be characterised as injury, merely on the ground that it
causes a little pain; on the other hand it should be
regarded as a great benefit conferred (1). A medical
man, who makes a successful operation on a patient, is
hailed as a benefactor and is praised, even though he
causes temporary pain.

26. Yafeqimsy |

There is mention further on of contact with one that
emits semen.

The following is the text:

Whoever eats food or emits semen, he becomes that
person (chando., V-10-6).

The descending jiva becomes that person. This
cannot be taken as literally true ; and the only way to
understand it is to regard him as attaching himself to
the person eating the food or emitting semen. Simi-
larly, being born as paddy or yava must be taken to mean
attaching oneself to the paddy or yava.

(1) This is stated in a mantra ‘you are not now
killed ; nor are injured. Go to the devas alone by easy
paths. The devati sun will take you to a place to which
men of good deeds go, but not men of bad deeds’ (yajur,
ashtaka., 3, VII-92).
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27. PAzFT

It is only after reaching the womb that a body is got.

In all the previous stages beginning with coming to
the ether there is only contact; and a body is attained
only in the last stage, i.e., on reaching the womb ; and
here it is possible to experience pleasure and pain (1).

Wga WeTRer AgiEEEn a1

(1) Thus the descent of the returning jiva is describ-
ed. In the fifth sub-section it is shown that in contact
with paddy or yave he remains a long time without enjoy-
ment of pleasure. When the corn is cut, the jiva, who
ensouled it, departs; but not so the returning jiva, who
continues while the corn is cut, gathered, dried, put into a
granary, husked, cooked and eaten. Having got into a
man, he attaches himself to his semen. Even then he may
not reach a woman's womb ; for the husband may have no
sexual appetite, or the wife may be barren, or her menstrual
period may have passed. He must manage to be eaten
again by a man with his food. When he gets into the womb
at last, he is enveloped by a thin membrane known as the
amnion, and the misery of his position may be easily
imagined. When the time for coming into the world arrives,
he has to squeeze himself and get out through a narrow
aperture. The wupanishad has all this in view, when it
states ~ Let one be disgusted with samsara * (chando., V-10-8).



WES AsIRIg agRFEE an |

CHAPTER III
SECTION 2

HAVING depicted the undesirable plight of the jiva,
the author of the saitras proceeds to point out the great-
ness of the highest Atma. Among this are the creation
of a wonderful dream-world, and the receipt of all the
jivas in deep sleep. These are referred to in the first
two sub-sections. They show incidentally that in the
dream-condition the jiva remains bound, his real nature
being covered up by the will of the highest Atma. In
the deep sleep condition, though he. is for the time being
without name or form, having no connection with his
body, he is not conscious.

SUB-SECTION 1
In this sub-section the dream state is taken for
consideration.
1. g==q gfouzlz |

In the dream state the creation (is by the jiva); for
so states the wveda.
83
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Regarding dream (1) a brihad aranyaka text states :

There are in that state no chariots, no chariot-
horses, no roads; but he creates chariots, chariot-horses,
roads . . . For he is the maker (VI-3-10).

Here the doubt is whether this creation is by the
jiva himself or by the highest A¢ma. The first view is
stated in this and the next satra. The creation is by
the jiva; for only he that perceives the dream is seen
here.

2. faniaw =% garEay |

And some state him to be the maker; and the things
made are sons and the like,
Reference is made to the following text from the
katha :
That purashu, who is awake, while those (all jivas)

sleep, and who creates one kama (object of desire) after
another (V-8).

The term kdama refers to what is desired. It does
not mean mere desire. The objects of desire are sons and
the like; for in I-23 of the same upanishad reference
was made to sons and grandsons reaching the full age
of a hundred years, to cows, elephants, and horses,
and to gold as objects to be desired. Hence, the dream-
ing jiva creates the chariots and the rest. And in the
teaching of Prajapati (chando., VIII, sections 7-12)
he is stated to be capable of creating by mere will.

(1) The term used in the original is sandhya, which is
interpreted as the place of dreams ; vide the text, ~ Sandhyam
is the third place of dreams.”
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Hence even in the absence of the requisite instruments
creation is possible by him.

This view is now refuted :
3. armAE g wrEaERfeEITARTE |

But the creation is verily wonderful ; and (it is not
possible to the jive) whose nature is not fully
manifested.

The expression used in the sfitra means mere maya ;
and the term maya denotes something wonderful, as in
the following verse * She was born in the family of
Janaka, made as if she were the wonderful creation
(maya) of the devu (Isvara)”. 'Here also what is created
is wonderful. The chariots, horses and roads cannot be
perceived by others; in that sense they do not exist.
But they exist in the sense that they are perceived by
the dreamer ; and they come to an end with the dream.
And a wonderful creation of this kind is possible only to
the omnipotent Brahma ; but not to the jiva. His omni-
potence exists; but in his bound condition it does not
fully appear. In the katha text relied on by the oppo-
nent the creation is by the highest A¢ma alone. Both in
the beginning and ending of the upanishad the powers
to be found only in Him are stated (1); and in that
text also reference is made to Him. As the bHrihad

(1) Who is awake while those (all jivas)sleep ; He
alone is light; He is Brahma; He alone is =said to be
immortality. Al the worlds rest on Him ; no one excels
Him (V-8).
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aranyaka text conveys the same teaching, the creator is
not the dreaming jiva, but the highest Atma.

If omnipotence is natural to the jiva, why is it not
manifested ? The next sitra replies:

4. qufgsmary fAafkd aderea asafagaay |

By the will of the Supreme is it hidden. From that
same cause the bondage of the jive comes about,
and his release should result from the same will.

The jiva has made a chain of karmas reaching to
the beginning-less past and is an offender; and as its
result his natural -divine power is prevented from
appearing (1).

5. gmmigr 4y |

Even this (non-appearance) results from connection
with a body.

In the manifested condition the jiva is connected
with matter in the form of a body ; in the state of rest
with subtle matter unfit to take a name and assume a
form. In either case the connection with matter brings
about the non-appearance of his true nature. To remain
awake while all sleep, and to support all the worlds and

(1) When in order to attain freedom from fear he
obtains the power to meditate continuously on that Being,
who cannot be seen, who has no body, who cannot therefore
be described by words denoting attributes, and who has no
support, he attains freedom from fear. When he makes
even a small break in this, then fear comes to him (ana.,
VI11.2). He alone makes one blissful, (Ibid., VII-1) ; From
fear of Him the wind blows (Ibid., VIII-1},
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the rest are possible only to the highest Atma. Hence
He creates objects, that last only during the jiva's
dream-condition, and that can be enjoyed only by him,
so as to make him experience the fruits of very petty
karma.

It may be thought that power to create the dream-
world comes to the jiva in the dream-condition. This is
next shown to be impossible.

6. gaFy f& garaaa =7 afgz: |

The dream indicates {coming good or evil) as known
from the veda. And this is affirmed by those that

know about it.

This being so, the dreaming jiva does not create the
things seen in dreams. If he did, he would create only
what would indicate coming good. The fact that
dreams indicate both good and evil (1) shows that dream
creations do not depend upon his will. Hence the
creator of things seen in dreams is the highest Atma

Himself.

SUB-SECTION 2

7. dzwiE Ary asgateAa 4 |

The absence of dream f{i.e., deep sleep) takes place
in the nadis (blood vessels) and in the Atmi; so is

it stated.

(1) This is stated in a vedic text—° while karmas are
being done for fruits, if one sees a woman in dreams, he
should know that the karmas will be properly completed
(chando., V-2-9); If one sees in a dream a black person
with black teeth, he will kill him.’
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The place where the jiva remains in deep sleep is

next considered. Here are the following statements :
When a person sleeps, with his senses drawn in, and

free from the turmoils of the day, and sees no dream, he has
then entered the blood-vessels. Then no suffering touches
him ; for he has then reached Light (Brahma) (chando.,
VIII-6-3). Again, When he sleeps and does not know
anything . . . he rests in purital (pericardium) (brihad.,
IV-1-19). Again, When this person sleeps, he is then, my
dear, united to Sat (chindo., VI-8-1).
Thus, the blood vessels, the pericardium and the
highest Atma are stated to be the places where the jiva
rests in deep sleep. The question for consideration is
whether he chooses any one of the three places at
pleasure, or whether he rests in all of them at the same
time. The first view adopts the first alternative; as
the places are stated to be independent of one another
and as one cannot be in many places at the same time.
The sutra takes the latter alternative as the correct
view ; for all the three places are specified in the upani-
shads. When it is possible to take in all the places with
reference to the function performed by each, it is
improper to assume an option, which nullifies the alter-
natives not selected for the time being (Intro., para
39). And they do perform different functions, as do a
palace, a bed-stead, and a bed to a sleeper. The blood
vessels are like the palace; the pericardium is like the
bed-stead ; and the highest Atma is like the bed itself.
Hence, He alone is the immediate resting place.

8. wa: gAHISEAg |

Hence the awakening from Him.
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The conclusion reached in siitre 7 explains why the

Jiva is said to go forth from the highest A¢ma when he
awakes—

When they return from Sat, they do not know ‘' We
go forth from Sat’ (chando., VI-10-2).

SUB-SECTION 3

9. § vq g Falgeglansafafaes: |
The same {that went to sleep awakes); from karma,
recognition, vedic statement and vedic injunction.
The doubt arises whether the same person that went
to sleep rises from it.. For he is freed from all limita-
tions, and unites himself with Braima. This is also
what happens to a jiva released from the hondage of
karma. Hence one that goes into deep sleep is released ;
and the jiva that appears is some other. This superficial
view is refuted in the suitra. First, the karma done by
the sleeper should be experienced by him alone, until he
knows the truth and strives for perfection. Next, the
person that awakes recognises himself thus “ I who
went to sleep am the very same that awakes ”. Next,
the vedic text states :
Whatever they were before—whether a tiger, a lion,

a woll, a boar, a worm, a moth, a gnat or a fly—that again
they become (chando., VI-10-2).

Lastly, the injunctions in regard to striving for
release will become meaningless, if every person on
going to sleep should be released from karma. It is not
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true that the person going to sleep is released from all
limitations, and that he attains his true nature. In
regard to such a person it is said:

In truth he does not now (in sleep) know himself

thus “ITam he ’; nor these beings. He has gone to annihi-
lation. I do not see any good in this (chando., VIII-11-1).

As to one who is released from bondage it is stated:

Reaching the highest Light, he appears in his true
nature . . . He moves about (1) there, eating, playing
and rejoicing with women, carriages or relatives (chando.,
VIIi1-12-2 and 3).

He becomes his own master (e, is no longer
subject to the bondage of karma). He may move about
in all the worlds according to his wish (Z6id., VII-25-2).
The seer sees everything ; he attains everything in
every way (Ibid., VII-26-2). The released jiva is all-
knowing. Hence, the sleeping person is still within the
wheel of births; but for the time being all his instru-
mentls of knowledge and action are tired; he is
incapable of perception and enjoyment. He finds a
resting place in the highest Aéma ; and being refreshed,
he rises again for new enjoyment.

SUB-SECTION 4

10. mdsageafa: 9z |

In trance one goes half the journey (towards death) ;
because not included in others.

(1) The term in the original is paryeti, which has

been interpreted also as enjoying Brahma all round.
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In regard to one lying in a swoon, the question
arises whether his condition is one of those already
examined, or whether it is a separate condition
altogether. The first view is that it is one of the other
conditions; for it is so known ; and there is no ground
for assuming it to be a new condition. The siaitra states
that the latter is the correct view. It is not the waking
or dreaming state; as the person is incapable of
perception. It is not deep sleep, as the cause that brings
it about is different, like a blow on the head and the
like. Nor is it death, as the appearance of the person in
a swoon is different. IHence, as it cannot be included in
any of these conditions, it must be concluded that it is
a different condition altogether. It isa half-way house
on the road to death. In death prana is completely
severed from the body, while in a swoon prina remains
in the body, but in a subtle condition.

SUB-SECTION 5

We have considered the several conditions of the
jiva, so that one may see his undesirable plight, and
become disgusted with it. In order to create a longing
to reach Brahma, it is shown in this sub-section that
the highest Atma is free from all imperfections, and is
the seat of all noble qualities (1).

(1) Why is this sub-section necessary ? Was not this
proved in the first two chapters? Reply. The means to
release are two-fold, One is the highest Afma Himself, who

84
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The form of the question for consideration is
whether the blemishes that attach themselves to the
Jiva, when he is in one of the conditions—wakefulness,
dream, deep sleep or swoon, or when he rises from his
body in death, will affect the highest Atma also, when
as the inner ruler He abides with him in those places or
whether He remains free.

First view. He is affected; because He abdies in
the jiva’s body in those conditions.

2. Question. Was it not decided in suitras 1-2-8
and I-3-6 that not being subject to karma, the highest
Atma is not affected by stay in another’s body. Why is
the question re-opened? Reply. = Karma connects a
person with a body, and produces its fruit as stated in
siitra 5 of this section ; and this indicates that connection
with a body is undesirable. Otherwise karma can
itself yield pain without the intervention of a body.
The body being impure in varions ways, its connection
must be undesirable, even to one that is not under the

takes off the fetters; and the other is meditation on Him.
The former is known as siddhopaya-—the means that already
exists ; and the latter is s@dhyopaye—rthe means that has to
be brought about. To impress this distinction on the mind
this sub section has been added. Further. in the third section
of this chapter the various modes of meditation have to be
dealt with, which differ with reference to the attributes to
be meditated on; and it is necessary to establish the fact
that the highest A¢mi is not only free from all imperfections,
but that He is also the seat of all noble qualities. For,
the opposite view is held by some, which, if correct, would

render section 3 of this chapter unnecessary; as also
sections 2 and 4.
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sway of karma. That the highest Atma enters the jiva’s
bodies of His own choice for the purpose of control
cannot make a difference. For one to smear himself
with pus, blood and the like, even if done by himself,
must be unwelcome. The highest A¢tma may be the only
cause of the evolution of the world ; He may be all-
knowing and possess every other noble quality ; yet as He
is said to abide in the element earth, the jiva, the eye,
man’s semen and the like, He must be polluted by them.

Final decision. The highest Atma is not touched
by any blemish even by his stay in these places. This
is stated in the sutra:

11. 7 eqraaify qegmafeg 893 f |

No imperfection in the highest Atmii, even by the
places ; for in all texts possession of two-fold
marks by Him is stated.

‘In all texts'—all texts of the veda or smyitis. The
marks are freedom from all imperfections, and possession
of noble qualities—' He is free from karma, free from
old age, death, grief, hunger and thirst; He has
unchanging objects of desire; and His will is never
frustrated ” (chando., V11I-1-5) (1).

(1) See also the following verses: * He has all noble
qualities by nature; he carries out the creation of beings
with a fragment of His sakti. . . . He is the one seat
for the six qualities, fejas, bala, aisvaryu, jnana, virya and
sakti, which are infinite ; He is great among the great; He
is the ruler of superior and inferior beings; in Him klesa
and the rest canmnot find a place (vishpu, VI-5-84 and 85).
The highest goal, called Vishpu, is devoid of all imperfections
(1bid., 1-22-53).
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The opponent meets this reply thus: Another text
describes the jiva in the same terms; and yet he reaps
unwelcome fruit by being in a dewva or human body.
Similarly, two conditions of the highest Atma may be
imagined, in one of which He is in Himself marked by
the two marks, and in the other He abides in jivas’
bodies, and is polluted by contact with them. This
argument is stated in the next s@ttra and is refuted :

12. Jzifzfa F7 gcAFaazaad |

If it be saEid “Owing to different conditions,” the
reply is " No; because freedom from it is stated in
every text.

In the antaryami brahkmana (brikad., V-7} each
verse states that the highest A¢ma abides in a particular
thing, the element earth, the eye, and the like, and con-
cludes with the remark °‘* This inner ruler is your
perfect atma”. The term used in the original is amyita,
which may mean immortal, ie., eternal, if it occurred
but once. But it is found in every verse and must mean
perfect. Between Him and the jiva there is a difference.
The former abides within every object of His own will
for the purpose of control ; while the jiva has no choice,
and must enter the body that has been made for him,
and must experience the fruit of his past karma. For
this purpose his true nature is, as hag been said already,
hidden.

Objection. Choice or no choice; the nature of
things cannot be altered ; und the connection with
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matter must subject the highest Atma to imperfections.
Reply. No. It is not true that even matter in itself is
bad. The same object causes pleasure at one time and
pain at another time; and is pleasurable to one person
and is painful to another. If this effect were due to
the nature of the object, then every object must cause
either pleasure or pain at all times and to all persons.
But this is not one’s experience (1). It must therefore be
concluded that the highest Afma causes an object to
appear pleasurable or otherwise according to the karma
of each individual. But He is subject to no control, and
the connection with matter; which in the case of the
jiva produces undesirable results; only helps Him to
control an object as may be necessary in its case, and
derive amusement.

13. wifreans |
And some (teach) thus.

Some upanishads explicitly state that connection
with one and the same body is for the jiva a source of
disadvantage, while for the highest Atma it is not
s0. On the other hand it conduces to His glory, follow-
ing on the exercise of control over all.

(1) This is stated in the following verses : good and
bad deeds are called heaven and hell; the same object
causes pain, pleasure, envy and anger. Hence how can an
object be said to possess but one character ? The same thing,
having given pleasure, subsequently leads to pain; the
same thing first leads to anger and afterwards leads to
good will. Hence there is nothing, that in itself is painful
or pleasurable (vishpu, 11-6-46, 47 and 48).



670 SRI BHASHYAM [CHAP. IiI, SEC. 2

Two birds, inseparable and possessing similar
quaitities, ciing to the same tree. One of them eats the ripe
fruit; the other does not eat, but shines on all sides
(munda., 111-1-1),

The opponent comes forward with a fresh objection.
It has been said that the highest Atma entered every-
thing, and gave it a name and a form ; that He is the
dtma of that thing. He has therefore a body-divine,
human or otherwise, and a name ; and like the jiva He
is subject to wedic injunctions and prohibitions; <.e.,
He is bound by karma. To this the next sittra replies :

4. swgaza g aegaaea |

That (Brahma) is verily as one without form ;
because of His prominence.

Though He has entered every body, and has thus
become connected with various forms, yet He is like one
without them ; ¢.e., without the effect produced by the
connection. He does not therefore share with the jiva
subjection to karma. For, it is said:

Ether is the maker of name and form ; because He
is between them, He is Brahma \chando, VIII-14-1).

‘Is between them’ is untouched by the effect
produced by them. He is merely their maker. The
Jiva’s connection with his form is by the experiencing of
the pleasure or pain produced by it; and as similar
experience does not exist for the highest Atma, He is
unconnected with the form. Injunctions and prohibi-
tions are for those that are bound by karma.

————— et
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The opponent appears again and observes—The text
“ Unchanging, shining and without limitations is
Brahma” (ana., I-1), states Him to be devoid of attri-
butes and to be mere light (prakdsa). One that is
jnana (light) cannot possess jnana. Everything else is
expressly denied by texts such as ‘not so, not so’. It
must therefore be concluded that the possession of the
two marks is a myth. The first point is replied to in
the following sitra:

15. gmimEmiaasalq |

And like light (prakasa), so that the texts may not
become meaningless.

Brahma is admitted to be light, in order that the
text quoted may not become meaningless. The same
argument compels the admission that He possesses other
attributes also. He is therefore omnipotent and all-
knowing. He is the world-cause, and the atma of all
things, and He trauscends awidya and all other imper-
fections.

16. =z = a=miad |
And (the text) says so much only.

That is, that Brahma is jnana (light). The text does
not negative other attributes affirmed by other texts,
such as omnipotence and the like. The text ‘notso’
will be presently explained.

17. zziafa = affraad |

And vedic texts show ; and also smyetis.
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Upanishad texts affirm that Brahma is free from
all imperfections and is the seat of all blessed qualities.

Vedic Texts:

Him, who is the highest ruler among rulers, and
who is the highest devatii among devatds ; He is the world-
cause, who is the lord of the lords of the senses (jivas);
He has no maker or lord; He has no body or senses; no
one that is His equal or superior is observed. His capacity
(sakti) is heard to be superior, to be of many kinds, and to
pertain to His nature; so also His capacity to know, to
support, and to create and destroy (sveta, vi). He knows
everything and every attribute of everything; His
tapas is thought (mupda., I-1-10); From fear of Him the
wind blows ; from fear the sun rises ; Tt is one @nanda (bliss)
of Brahma (ana., VIII); From which speech returns with
the mind without reaching (its higher limit), one that
meditates on the ananda {(bliss) of Brahma does not fear any-
thing (Ibid., IX). Without parts ; without action (1); free
from hunger and the other five evils ; without blemish and
without attachment (sveta, VI).

Smyriti texts :

Those among men, that know Me as unborn, as
having had no beginning and as the great ruler of the
worlds (bhagavad-giti, X-3); supporting all this world with
a fragment of My power, I remain (7hid., X-42). With me
to direct, prakriti sends forth from itself the world with the
moving and unmoving things. F¥From this cause the world
goes round (Ibid., 1X-10); But other than these is the
highest Purusha; He is called the highest atma, who per-
vading the three worlds, sustains and controls, Himself
remaining unchanged (Ibid., XV-17).

He is everything and is all-knowing ; He sees every-
thing; He has all capacities, all knowledge, all strength and

(1) Without action '—as whatever need be done has
been done. Without blemish,’ i.e., without blemishes like
indifference to those that come to Him.



SUB-SEC. 5] REPLIES TO OBJECTIONS 673

fullness ; He has neither increase nor decrease ; He is his
own master; He has had no beginning; He has every one
in His control ; He is devoid of fatigue, laziness, fear, anger,
desire and the like. He is free from blemishes ; He excels
all others; He is free from hunger and the other five evils.
He needs no support ;: He is imperishable ; His enthusiasm
is never impeded (vishpu, V-1-47, 48 and 49),

18. =% vg HAgIRfEEg |

And for that very reason comparison with the sun
and the rest.

The reason is that He is not touched by the imper-
fections of the various places in which He abides., A
comparison is made in- the sacred books between Him
and the sun reflected in water, mirrors and the like. As
the sun’s purity is not thereby affected, so the purity of
Brahma remains unaffected.

As the ether, though one, appears as many in jars
and the like, so Atmia, though one, abides in many things,
and is like the sun on sheets of water. The atmi of beings,
though one only, remains in all beings ; and is seen as one
and as many, like the moon reflected from watery surfaces.

The opponent points out a flaw in the comparison :
19. =wrgazsgong d a4read |

But because Brahme is not perceived as the sun is
perceived in sheets of water, no likeness.

The analogy is not correct. The sun does not really
abide in sheets of water, nc the face in mirrors ; and

their appearance within them is illusion. Hence their
86
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purity is not affected. But here Brahma as a fact abides
in earth, and other things; and His freedom from im-
perfections does not follow from the analogy.

The next sutra replies:

20. FfgrEaEFARFAAEITATAAEIZE F2A19 |

(The comparison is intended merely to deny in respect
of Brahma) increase and decrease as a result of His
abiding in all things. This must be so from the
appropriateness of both the comparisons. And
this is seen,

The terms ‘increase’ and °‘decrease’ denote the
imperfections which attach to all-things. From the fact
that He abides in them Brahma is not touched by their
imperfections either in His svarépa or in His attributes.
The intention in making the comparison with the sun
was merely to deny this point. How is it known?
Reply. From the fact that it is only then that both the
comparisons will be appropriate. In the verse quoted
(See siuitra 18) Brafhma is compared to ether and to the
sun. HKEther fills vessels of warious sizes—some small,
others large; but it is not affected by their size. The
sun, on the other hand, does not enter sheets of water,
but appears to be within them ; and though his reflec-
tions are large or small, the sun himself remains the
same. Similarly, Brahma though abiding in things of
various forms—in intelligent beings and in non-intelligent
things—is not affected by their imperfections, but ever
remains the same—the possessor of the two-fold marks.

If the stay of the highest Atma in all things were
unreal, comparison with ether would not be appropriate ;
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if it is real, comparison with the sun will be equally
inappropriate. Hence an element which is common to
both the examples should be found; and this is being
untouched by the imperfections ot the objects, in which
the ether is or the sun appears to be ; and it is this that
is affirmed of the highest Atma. One is affected by the
imperfections of a thing by nearness in place, nearness
in time, and nearness in nature. Nearness of the three
kinds should combine to make it possible ; and in the
absence of one of them no pollution can take place. The
sun and sheets of water illustrate distance in place ; and
the ether and jars illustrate distance in nature ; and the
author’s intention is to show that distance in the nature
of objects is as good a reason for the freedom of the
highest Atma from the imperfections of the objects as
distance in place.

The last portion of the switra explains that compari-
sons are made between two things that are not similar
in all respects, provided that there is a likeness in that
point which is under consideration, e.g., ‘ The student is
like the lion’,

An objection is raised. In the brihud aranyaka
upanishad the third brahmana of the fourth chapter
hegins with the words “ There are two formsof Brahma ™
(See Vedic Texts). It then describes the whole universe,
consisting of the gross and the subtle, as His form ; it
states a particular colour for Him and concludes with
the teaching ‘ Not so, not so for there is no other than
that’. Here all the forms of Brahma described are
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referred to by the word it/ (so), and they are denied. Sat
alone, in which all the attributes appear, is Brahma, and
all the attributes, which appear in Him, are imagined
by Him out of ignorance of His own essential nature.
To this the next satra replies:

21. gpadmEsd & afvafa ad) sdf = 93: |

For the text denies the limitation implied by the
preceding description. And it then declares some
further attributes. ‘

The interpretation put upon the text ‘ Not so, not
so,) cannot be accepted. After stating certain things
as the attributes of Brahma, things that are not known
by other means as His attributes, will the upanishad
deny the very same as attributes. This would be like
the ravings of a mad man. Among the things mentioned
some are no doubt known by other means ; but their
being attributes of Brafima was never known. Other
things were not known either in their svarapa or in
their connection with Him. The statement is not there-
fore a repetition of what was previously known, and
their denial is inappropriate. It must therefore be
understood that the text denies that Brahma is merely
what has been stated. Certain attributes of Him were
stated. The text says * Do not think that He is merely
as described.” A limitation is implied by the foregoing
description, and that is referred to by the word ¢# (so) and
is denied. Further, after this denial further attributes of
Brahma are stated. Hence the expression ‘ not so’ must
mean not merely thic The statement of further
attributes is in these words:
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Fqr there is no other hlgher than that (Brahma)
described by the expression ‘not so’

higher in svarapa or in attributes.

And His name is the unchanging amoeng ths
unchanging.

What this means is next explained. ‘' Pranas are
unchanging.” By the term pranas jivas are referred to
from their close union with prana. They are unchang-
ing, as they do not undergo modifications of substance
like ether and the rest. BrahAma is unchanging among
them ; because even contraetion and expansion of jnana
do not take place as among jivas. Hence, from this
mention of other attributes it must be decided that by
‘ not so’ the denial of all attributes was not intended.

The next siitra confirms the remark that Bruhma
capnot be known except from the veda :

22. qz=geRaE [ |

He (Brahma) is not known from other means of
proof ; for this the vedu declares.

Thus—

His form does not stand within the scope of sight;
no one sees Him with the eye (kutha, 1I-6-9). He is not
perceived by the eye, nor by speech (mupda., I11-1-8).
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Another reason is stated :
23. AfEUSS GAIgAARaR, |

And (He is seen) in loving meditation ; from the vedu
and smritis.

Brahma cannot be perceived otherwise :

This Atma (Brahma) cannot be reached by mere
thinking, by mere meditation, by mere hearing many times.
Whomsoever he chooses, by him alone can He be reached.
To him He reveals His own form (katha., I-2-23). When
by the grace of Isvara the mind is purified, then one sees
in meditation Him. who is without parts (munda., 111-1-8) ;
I cannot be seen in this form, as you have seen Me, either
by recitation of the wveda, by fapas, by the making of gifts
or by yagas. But by love; not looking forward to any other
goal, is it possible for one to know Me, to see Me as I am,
and to enter into me (bhagavad gita, XI-53 and 54).

Hence the text considered in siuifra 21, which points
out the form of Brahima for the purpose of meditation,
cannot be said to repeat the description of the form ; for
it was not previously known.

24. gxEnfzamiadicd ghimg RROGEEEIT |

And like jnana, bliss and other attributes ; no differ-
ence (between them and other attributes); this
appears in meditation repeated many times.

Those like Vamadeva, who have direct perception
of the svarapa of Brahma, perceive not only jnina, bliss
and other attributes constituting the svaraipa, but also
His being clothed in the forms described. As attributes
of Brahma they are all alike and all are perceived at
the same time. This perception takes place in medita-
tion frequently repeated
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The subject is brought to a conclusion in the next
satra:

25. gdisaFaa a4q1 fg fega

Hence (Brahma is clothed) with endless blessed
attributes. Only then will the possession of the
two marks be appropriate.

SUB-SECTION 6

In the preceding sub-section it was shown that the
highest Atma appears in the form of unintelligent matter
in the gross and subtle conditions ; that this is not His
only form by the words ‘ not so, no so’; and that there
is nothing superior to Him. It was also added that He
does not change, and that therefore He is unchanging
among the unchanging (see under satra 21). There are
certain other texts which explain what is meant by His
form ¢ He is the lord of matter, and of the dwellers in
bodies ; and the controller of the gunas (sveta, VI-16);
Lord of all; controlled by Himself (nara., XI-3);
Who, being Himself eternal, intelligent, and one,
gives what is desired by those that are eternal,
intelligent and many (sveta, VI-13). The question in
what sense matter is the form of the highest Atma will
now be considered, in order to confirm His freedom from
imperfections settled in the preceding sub-section. Three
alternatives are possible: The highest Atma and matter
are the same substance in two conditions, like a snake
when stretched at full length and the same when coiled
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up; they are of the same class like a shining substance
and its light; and they are two different substances
inseparably connected like the jiva as decided in chapter
11, section 3, sub-section 7. The conclusion to be reached
here is that the relationship is as last stated ; and this
was assumed in chapter 1-4-7 and chapter II-1-6, and it
was stated that the highest Atma clothed in the two
inseparable attributes in the subtle condition came forth
as the universe clothed in the same two attributes, hut
in the gross condition ; and that the two are one. Which
of the three alternatives is the correct one? The first
view is stated in the siitra:

26. InmETTRINAfREIERAq |
Like the snake and its coil ;' because both are stated.

The statements are: ‘° Brahma only is all this;
Atma only is all this,” These state identity. “1I will
enter these three devatds as the inner ruler of this jiva.”
This affirms difference. In order that both the sets of
statements may have a meaning, it must be assumed
that the highest Atma and matter are really one sub-
stance in essence, but in two different conditions like the
straight snake and the coiled up snake.

The second alternative is urged in the next sutra:
27. gRIINIAAAET ANEAT |

Or they are related like light and its seat; possessing
the same character-—light,
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The first alternative—that Brahma Himself comes
to the condition of non-sentient matter—will conflict
with the text affirming difference between them and
unchangeability. Hence, the second alternative should
be accepted. A shining substance and its light are one
in essence, but differ; for the substance remains in one
place, while its light spreads all around., Similarly,
Brahma and matter are one and yet different from
one another.

The final decision is stated :
28. yaagr |
But the relationship is as already stated.

The second alternative also is untenable. To a
shining body and its light there is something common ;
what is it that is common to Brahma and matter ? If
it be brahmatva, t.e., brahmahood, then brahma would
be an attribute found in the all-Ruler, in sentient beings
and in the material universe, as the generic character of
horses and cows are found in all the individuals of each
class. This would be opposed to all texts of the veda
and smritis and to usage (1).

(1) A word connoting generic character is put in
apposition with another word denoting an individual, as in
“ broken-horned cow ™ ; but not words denoting two in-
dividuals, like ‘broken-horned is hornless’. Now Brahma
must be a concrete entity or an attribute. If He were the
former, belonging to the class of Isvara, jivas and matter,
He could not be said to be the universe. If He wers the
latter, He could aot be the world-cause and its support; He
could not be all-knowing and the seat of other attributes,

86
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Hence, it is necessary to fall back on the theory
stated in chapter 1I-3-7. It was pointed out in that
sub-section that jivas are inseparable attributes of
Brahma. Matter also is an inseparable attribute, and
is therefore a part of Brahma, which term means an
aggregate of all the elements. In this view there are
the following good points. Because they are all parts
of an aggregate, the statement of oneness is correct
literally. As the elements differ among themselves in
their svarfipas and in their natures, the wvedic texts
affirming difference also are literally correct. And the
freedom of Brahma from imperfections is preserved.
There are several instances of things that are in-
separable parts of other things—lustre is part of a gem ;
generic qualities are parts of individuals making up a
class ; qualities are parts of the persons or objects that
possess them ; and bodies are parts (for the time being) of
Jtvas.  Similarly, jivas and matter are parts of Brahma.

29. giavarg |

And because of denial.

This denial is stated in the following text * He
the great Atma is unborn, never old, and undying
(brihad., V1-4-25). By the old age of the body He does
not age” (chando., VIII-1-5). Thus, the changes that
take place in unintelligent matter are denied in regard
to Brahma. The conclusion reached is therefore sound ;
and the decision in the preceding sub-section remains
unshaken,
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SUB-SECTION 7

It has been shown that the highest Aétma is the
material and operative causes of the universe. 1t will
now be considered whether there is any Being greater
than He, and certain specious arguments, which are
brought forward, will be examined. If such a Being
existed, the highest Atma would not be the highest
goal, nor the seat of noble qualities needed for enjoy-
ment of Him. The possession of the two marks settled
in sub-section 5 would not then be full. In the im-
mediately preceding sub-section freedom from im-
perfections was the question considered, and in this
sub-section the examination will deal with His being
the seat of noble qualities.

First view. There is a being greater than the
highest A¢ma. This is stated in the satra :

30, UATERIFAIAFEFINEEITIT: |

A greater than He; because of the use of the term
setu (bridge) and mention of measure, connection
and difference.

First “ The Atma is a protecting setu (bridge)”
(chando., VIII-4-1). Here Brahma is said to be a
bridge ; and a bridge takes one to the farther side of a
river. Hence there is something other than Brahma,
that has to be reached with His help. Further on, it is
said “ Crossing this setu (bridge), the blind man ceases
to be blind” (Ibed., V1II-4-2). Here reference is made
to crossing Brahma ; and what has to be reached is
something else. Secondly, Brahma is said to be
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measured, ‘.e., limited ¢ Brahma has four feet; and
sixteen parts”. This reference to limitation implies
that there is a being without any limitation, who has
to be reached by this bridge. Thirdly., Brahma is
connected as the means with something to be reached.

The principal bridge to immortality who shines
like a fire that has burnt its fuel (sveta, VI-19); He is the
bridge to immortality (mupda., 11-2-5).

Hence, there is something higher than Brahma.
Lastly, difference between Brahma and something
higher is stated :

One reaches the purusha, who is higher than the
high (munda., 111-2-8); He who is higher than the high,
and greater than the great (nard., 1-5); By that Purushu

all this is filled ; that, which is beyond Him, is without
form and without suffering (sveta, I11-9 and 10).

Now follows the refutation :
31. gmarFag |

But (the term sefu is used) in the sense of likeness.

He protects the world as a bund protects ; but He is
not stated to be a means of reaching some particular
thing. For, further on these words occur *‘ so that these
worlds may not be confounded ”. Taking the etymologi-
cal meaning also, the term means—He who binds to Him-
self the aggregate of sentient and non-sentient things
without confusion. The word {irtwa, which in the first
view was rendered into ‘ crossing, means reaching, as
in the sentence ‘“ He crosses the vedanta,” which means
that he has completely learnt the vedania.
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32. gg94: 91zadq |

The limitation is for the purpose of meditation; as in
the case of feet.

The object of the limitation implied in the texts
* Brahma has four feet, and‘sixteen parts, and ‘one
foot of him is all beings’ (chando., I111-12-6) is that one
should meditate on Brahma in that form. The text
“ Unchanging, shining, and without limitations is
Brahma” (ana., 1-1) shows that Brahama in Himself is
without any limitations. And the same Being is stated
to be the world-cause in the texts ‘ From that same
Atma eother came forth’ (Ibid., 1-2); and “ He willed
* 1 will become many 7 {(Ib2d., 6-2). In the text

Speech is one foot; praya is one foot; theeye is
one foot; the ear is one foot {chando., I11-18-2);

the reference to speech, prdana, eye and ear as the
feet of Brahma is for the purpose of meditation. So
here also.

How can Brahma, who in Himself is unlimited,
become limited even for the purpose of meditation ? The
next sautra explains:

33. egafaweamIEnfEad |
With reference to the places (specified); as in the
case of light and the like.

Ihe sittra relates to the example mentioned in the
preceding siitra. When some places are specified, as the
tongue, prana, eye and ear, as connected with it, even
an unlimited thing may be thought on as limited. Light,
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ether and the like, though spreading everywhere, ure
thought on as limited, with reference to their connection
with a window, a vessel and the like.

The third argument is next dealt with :
34, 3Iqqay |
And it is appropriate.

The argument urged was that the statement ** He
is a bridge to immortality ” connects Brahma as the
means with something to be reached, and that that
something is different from Him. This is denied.
Brahma Himself is to be reached ; and He is also the
means. And such a thing is not inappropriate. * This
Atma cannot be reached by mere thinking, by mere
meditation, by mere hearing many times. Whomsoever
He chooses, by Him alone can He be reached ; To him
he reveals His own form (katha., 1-2-23). This states
that Brahma can be reached by no other means.

The last argument is dealt with in the next sidra .
35. aqisFaufavyrd |
Similarly, because »another is denied.
In the mundaka, in which the text “ one reaches the
Purusha who is higher than the high” is found (]II-2-8),

another being higher than the highest Atma is expressly
denied.
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There is no other superior to Him in whatever way

it may be considered ; nothing is subtler than He ; nothing
is larger than He (munda., I-1-7). This may be seen in
other upanishads also: * There is no other higher than that
(Brahma) described by the expression ‘Not so’ (brikad., IV-
3-6). Again “ No one controls Him ; His name is great
glory ” (nara., 1-9).
And He is stated to be the material cause of the
world after this—“ All moments came forth from the
Purusha with the brilliance of lightning (Ibid., 1-8);
He churned the elements and both these (heaven and
the intermediate world)” (Ibid., 1-9). The text “ From
the elements (water) came forth Hiranyagarbha ” (Ibid.,
I-11) recalls to one’s mind the Purusha, who is the
world-cause.

Question. What then is the being referred to in
the text “That which is beyond Him ” (sveta., I1I-10).
Reply. This text is preceded by another—

I meditate on that great Purusha, who shines like
the sun, and who has a body made of a substance other than

matter, Meditating on Him alone one overcomes death; no
other path to the goal exists (/bid., 8).

Having stated this, the next verse explains:

There is no other superior to Him ; nothing is subtler
than He; nothing is larger than He ; He stands in heaven
unbending like a tree prominent: by this Purusha all this
is filled (Ibid., 9).

This verse declares that this Purusha is the highest
Being, and that all others cannot be superior. Then
comes the verse under consideration, which concludes the
teaching with a statement of the reason therefor. It
should be rendered as follows; “ That Being, who is
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the highest, He alone is without form and without
suffering. Because it is so, those alone that meditate
on Him become immortal ; others reach only suffering.”
On any other rendering the text would conflict with
verse 8, in which the subject is introduced, and with
verse 9, which follows it. The other text may be
explained similarly, wiz., “one reaches the Purusha
higher than the high and standing in heaven ” (munda.,
ITI-2-8). In the same upanishad (1I-1-2) reference was
made to ‘‘ Him who is higher than what is higher than
akshara”. The term akshara denotes matter, which is
indestructible, though continually changing its form.
What is higher than this is the jivas without name
and form; and higher than they is the Purusha
referred to as possessing invisibility and other qualities.
The same Purusha is referred to in the text under
consideration.

e SN TR e

In the preceding five séitras the view that there is
a higher than the highest Afma was criticised ; in the
next an authority in support of the final decision is
stated :

36. w39 gandAcamAMIFIIET: |

That everything is pervaded by Him is indicated by
words denoting extension.

This is proof that there is no being higher than the
highest Atma. The words are:

By that Purusha all this is filled (svefa., 1I1-9);
Whatever in this world is seen or heard about, Narayapa
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pervades all that inside and outside (nara., XI}); Who is
eternal, omnipresent, and all-pervading, because of His
highly subtle nature and the wise perceive Him to be the
material cause of all that exists (munda., I-1-6).

The following texts also are contemplated *“ Brahma
alone is all this; Atma alone is all this >,

SUB-SECTION 8

So far in the first two sections of this chapter the
following points have been_settled: The jiva is full of
blemishes, whatever be his condition ; the highest Atma,
who is to be reached by him, ig free from all imperfec-
tions; He is the seat of all noble qualities ; and He is
higher than any one slse. In the next section medita-
tion on the highest Atmad has to be dealt with ; and in
this sub-section it is shown that those that do the
meditation attain the fruit known as apavarga (i.e.,
reaching Him) only from Him. Being on the subject,
and the same reason applying, the author of the satras
states that such fruits as are attainable here or in the
heaven-world by adopting the means declared in the
veda come only from Him (1).

37. fzad I |

Fruit comes from Him (alone); because it is appro-
priate.

(1) There is an object im describing this point in
general terms ; for one that desires release should meditate
on this point also.

87
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For He alone is all-knowing, all-powerful, and
supremely liberal. Those, that worship Him with yagas,
gifts, homas and the like, receive from Him enjoyment
here or in the heaven-world. Those that meditate on
Him attain their own nature. Karma, being non-
intelligent, and transient, cannot bestow the fruits to be
enjoyed at some future time. He alone is able to give
the fruits.

The bestowal of fruits by the highest Atma was
made to rest on the unfitness of karma, and on the
capacity and willingness of that Being. The next stifra
states that there is express statement on the point.

38. yacary |

And because it is so stated.

In the following texts:

He, the great Atma, unborn, is the giver of food,
and the giver of wealth (brihad., VI-4-24); For, He alone
gives bliss (arna., 7-1).

The next sfitra states the first view :
39. vy Sfafara o |

For the very same reasons the giver of fruitsis
dharma ; so Jaimini thinks.

For the same reasons—because it is appropriate and
because it is taught in the veda ; and dharma is karma
in the form of offerings and gifts, or of meditation. For
in the world actions like ploughing and making of
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gifts directly or indirectly bring about their own reward
without the intervention of any being. The karmas
enjoined in the veda may not directly yield fruits; but
they may do so indirectly through what is called
apiirva ; and this is appropriate. The vedic injunction
“ Let one that desires the heaven-world do ydge” men-
tions ydga as the means of reaching the heaven-world.
As it will not endure till the fruit is gathered, it is
assumed that ap@irva intervenes.

The final decision is reiterated in the last sutra:

40. g8 g FEAAEM TPATEINA|
But Badarayana leans to the former view ; because
the causes are stated.

The former view is that the highest A¢ma alone
gives the fruits. The wedic texts, which enjoin parti-
cular karmas, refer also to certain devatas like Agni,
Vayu and the like as being pleased with the karmas and
as giving the fruits desired.

Let him, that desires prosperity, offer a white goat
to Viayu. Wor Viyu is a quickly-acting devatd. One should

approach Viayu alone with his own share; and he himself
leads the sacrificer to prosperity.

Here, though the text explaining how the ydga
helps in the attainment of the desired fruit is arthavada,
it is needed by the injunction-text as pointed out at
length in chapter I-4-7, and should not be set aside as
added for another purpose. When the mode of attaining
the fruits is expressly stated, to abandon it, and to



692 SRI BHASHYAM [CHAP. III, SEC. 2

assume the coming into existence of an ap@irva, which
is not stated in the wveda, is improper, and right-minded
persons will never accept this view,

Objection.— Apirva is not assumed ; but it is denot-
ed by the termination of the verb in the injunction-text.
Reply. The termination points out that the action
denoted by the root (which is the worship of the
devatds) should be done by the person, that desires the
fruit. This is the recognised meaning of the termination,
and is approved by the grammarian. Nothing else,
which is unseen like apurva, is denoted by it. In this
contention there are two assumptions instead of one—
first, the ap@irva and next that it is denoted by the
termination.

Now, this and other texts state that Vayu and other
devatds give the fruits sought. And the highest Atma,
as the inner ruler of the devatas, receives the worship
and yields the fruits (1). It is so taught:

(1) The following objection may be raised: If the
highest Atma is pleased and gives the fruits, there are
difficulties. First, when the principal karma is done
immediately after the praydje offerings are made, though
other subsidiary karmas remain to be done, the fruit of the
principal karma should be bestowed ; for being omnipotent,
His grace cannot remain even for a moment fruitless. Next,
there is a rule that one that parades his performance will
make the karma incapable of producing fruit. Now, the
fruit cannot be delayed to see if the sacrificer offends against
this rule; for the highest Atma being completely indepen-
dent, His grace should become fruitful at once. If the fruit
be given, and the offence'be committed subsequently, it will
reveal ignorance on the part of the highest Atma that He
did not foresee this. Hence the help of ap@irva should be
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The .supporter of the worlds recewves (1) as His
worship all the karmas taught in the wvede and smritis,
which have been done or which are peing done in many
ways (2); He alone is agni; He is vayu ; He is the sun; He
alone is the moon (nara., 1-6 and-7) ; Who stands in vayu ;
whose body wayu is; Who stands in agni; who stands in
the sun (antaryami brahmapa, brikad., V-7); Whosoever
loves whatsoever body of Mine and wishes to worship it with
fervour, T Myself make his fervour continue to the end.
With such fervour he labours for the worship of that body
of Mine, and obtains from the worship the desires that he
sought ; but they are given by Myself (bhagavad gita, VII-21
and 22); Those that worship the devas go to the devas;
those that love Me come to Me (Ibid., VII-23); For I am
the Being worshipped in all the yagas; I alone give the
fruits - . . They reach the devus; who will to-worship
the devas; they reach the pitrés who will to worship the
pitris; they reach the bhfitas, who will to worship the
bhiitas ; but those, that do the same actions with the will to
worship Me in the forms of the devus, pztms or bhiitas,
come to Me (Ibid., IX-24 and 25). ‘

In the world also men obtain various objects by
cultivation of land and other occupations, and attend
upon the king with those objects either through his
servants, or dlreotly The king, being pleased, gives

sought. It must be assumed that when all the Aarmas are
done—principal and subsidiary—and no cause exists for the
destruction of the principal Aarma by parade, the highest
Atma is pleased. If this be so, the up#irva being required
necessarily, why should intervention by the highest Afma be
assumed ? Reply. The difficulties raised do not exist, as
the devatas take the place of the apfirvas; and when they
are pleased, and there is nothing to cancel their grace, the
highest Atma comes forward and rewards the worshipper.

(1) As being the yielder of,the fruits of kaermas.

(2) In many ways—as being connected with dgnt,
Indra and other devatas.
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them what they desire in accordance with the atten-
tion paid to him by them. This is what is seen. The
upanishads teach the existence of Purushottama, who is
beyond the capacity of every other source of knowledge,
who is untouched by avidya and by every other imper-
fection, and who is the seat of endless, infinite, noble
qualities, pertaining to His nature; They show that
yagas, making gifts, and hAomas, are His worship, as also
to praise, to fall down before Him, to recite His names,
to place flowers at His feet, and to meditate on Him ;
and that worshipped by these means, He gives either
enjoyment here or release from bondage to karma. This
view of the upanishads is thoroughly sound.

[ MR agRfEme a9: |



WFd AIERRE BEIfawE aa: |

CHAPTER 1II

SECTION 3

IN the two preceding sections so much was stated as
would frighten one in regard to the horrors of hell, and
in regard to the ever going to, and returning from, the
heaven-world, and would create a strong desire to reach
the highest Atma. In this third section the various medi-
tations, by which He is reached, are examined to deter-
mine whether a vidya of the same name, occurring in
two or more upanishads, is the same or different. In
the former case the qualities of the highest Atma enu-
merated in all the wupanishads should be combined in
meditation ; while in the latter case only those qualities
are to be taken into consideration, that are specified in
the particular upanishad. = This point will be stated in
satra 5.
SUB-SECTION 1

In this sub-section the tests are pointed out by
which it may be determined whether a wvidya of the
same name enjoined by two panishads is the same.
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This question was considered in the parva mimamsa ;
and it was settled that the same karma was enjoined by
two texts, if the fruit to be attained, the form of the
karma, the injunction regarding it and the name of the
karma be the same. See Introduction, para 16. The
question for consideration here is whether this decision
applies to vidyas also taught in the upanishads.

First view. The decision. does not apply. When
an injunction is repeated, and there is nothing to
distinguish it from the same injunction previously
given, it must relate to a different vidya. Similarly,
if the injunctions be found in two contexts, the
difference of wvidyad follows as a matter of course
(Vide Introduction, para 15-ii and vi). If this be
g0 in regard to the same branch of the veda, how can
there be any doubt when a vidya is taught in different
upanishads? In the mundaka it is stated :

Let one teach this brahma-vidyd to those only, by
whom sirovrate has been properly done (IT1-2-10);

and this injunction is repeated:in the next verse to the
student, This restriction of this vidya to the followers
of the mundaka wupanishad, who alone perform this
ceremony, will become intelligible, if the widya taught
in the upanishad be a different-one. If it were identi-
cal with a vidya taught in other upanishads, then as the
ceremony would be an anga of the wvidya, it must be
performed by others also; and the limitation enjoined
would not be appropriate. Hence the vidyd taught in
the mundaka is not the same as the similar vidya in
other upanishads.
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Final decision. This is stated in the satra:
1. gadzcanad AR |

The vidya enjoined in all the vedintas is one, if the
injunetion and the rest do not differ.

The same decision applies to the vidyas taught in
the upanishads also. Take the waisvanara vidya taught
in the chandogya and agnirahasya. See the Vedic-
Texts under chapter I, section 2, sub-section 6. The
injunction is the same, being given by the words
upasita, vidyat and the like, all of which mean ‘ medi-
tate’. The words ‘and the rest’ in the s@afra refer to
the form, the fruit and the name of the vidya. The
form of the widya is determined by the object to be
meditated on; and this being waisvanara in both places,
the form is also the same. So also the name and fruit
of the vidyd, the latter being the reaching of the highest
Atma. Hence, the vidya is recognised as one in both
the upanishads.

——a—

The next sifra states the objection urged in the
first view and refutes it:

2. Yz [RwEnafy |

If it be contended “ No; because of difference ” ; the

reply is “ Even in the same vidya ~ (there may be
repetition).

Repetition without difference and a new context

will be necessary, when the person, to whom a vidya is

taught, is different. But where {he person, who receives
88
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the teaching, is one, and it is repeated without diffe-
rence, or the subject is introduced in a new context,
then because the repetition or the new context cannot
be explained otherwise, the subjeci-matier is assumed
to be different; and then the vidya, the form of which
depends upon the subject matter, differs.

The next satra replies to the other objection in the
first view:

3. TgrEaEm gy & garEnsHETg gaag afaa: |

To secure such qualification for one’s veda ; and so
is it stated ‘in the work named samichara: and
this restriction is like the restriction of the sava
offerings.

The objection is not valid. For, the ceremony
referred to does no service to vidyd, and is not therefore
its adjunct (anga). On the other hand it imparts to a
follower of the mundaka a qualification for learning it.
This is known from the direction addressed to the
student—*"* This should not be learnt by one that has
not performed the ceremony (munda., I11-2-11). The
ceremony is therefore connescted with the learning of
the text of the veda. The expression ‘ brahma-vidya’ in
the text quoted in the first view therefore means the
learning of the téxt of the veda ; but not meditation on
Brahma. 'This view derives support from the statement
in the treatise known as samdchira, which states:
“This too is explained by the ceremony connected with
the veda.” The work gives full directions in regard to
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the ceremony known as sirovrata; and taking up
another ceremony it makes this statement. The meaning
is that it should be done in the same manner as siro-
vrate. In applying the same mode of performance to
the new ceremony it uses the expression wveda-vrata,
i.e., vrata or ceremony connected with the veda. As to
the restriction to those that do the ceremony, there is
a precedent in the restriction of the sava offerings,
beginning with the sapta-sirya and ending with the
satodana, to a single fire in the case of the followers of
the atharva veda, instead of being made into three fires
as is usual. The restriction applies to them only, as the
other restriction does.

4. zzafq = |
And the veda declares this.

Having brushed aside the objections raised, the
author of the s@itras cites a vedic precedent to show that
the same vidya may be taught in two upanishads. The
chandogya (VITI-1-1) teaches a meditation on the
small ether in the heart of man and on the qualities
that are within it. “ What is within it should be
sought.,” To the query ‘ What is in it, that should be
sought ” (Ihid., 2), the reply is given that they are eight
qualities beginning with freedom from all karma (Ibid.,
5). The tutttiriya refers to this declaration, and states
“In that is a small ether, free from grief; what is
within it should be meditated on” (nara., 10-23). It
thus teaches meditation on the highest A¢ma and on
His eight qualities. This is possible only, if the vidya
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taught in both the places is one; for then the qualities
mentioned in both the places should be combined.

——————————m

Having thus confirmed the unity of wvidya under
certain conditions already taught in the parva mimamsa,
its practical effect is next stated :

5. IqEgrsyidzfaRaan® 9 |

Vidya being the same, the gupas should be combined ;
because they serve the same purpose. Like the
gunas mentioned in the injunction-texts.

When a vidyd taught in two places is the same, the
gunas mentioned in one place should be added to those
specified in the other place also. The former set is
useful to the vidya and has therefore been mentioned in
connection with it. The second set also is similarly
useful, and should be combined in doing the meditation.

SUB-SECTION 2

In this and following sub-sections certain vidyas
will be examined to see whether the reasons stated for
recognising them to be the same vidya exist. The first
vidya to be considered is that known as udgitha vidya.
Saman is the name given to certain mantras, which are
in verse and are sung; and udgitha is the second out of
five parts into which every saman is divided ; and it is
sung before certain offerings of soma juice are made in
a soma ydga. A meditation on udgitha is taught in the
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chandogya and in the brihad aranyaka (See Vedic Texts).!
The devas wished to overcome their eneniies, the asuras,
by this wvidyd, and succeeded ; and it is stated that
whoever does this meditation similarly overcomes his
enemies. The termination giving the injunction is not
found in the texts; but as meditation is said to be the
means to a fruit, it is assumed that an injunction
exists. The wudgitha wvidyd is for the purpose of a
kratu (offerings); and it enables the reaping of the
fruit without obstruction. It cannot therefore yield
any fruit of its own; and the mention of the fruit is
treated by the mimamsaka as mere praise. But it was
settled in chapter I-2-3, page 261, that the fruit mentioned
in an arthavada may be accepted, provided that the fruit is
not opposed to the fruit of the kratu. The question for
consideration is whether the same vidyd is taught in the
two upanishads. The first view is stated in the satra,
and the argument, that may be urged for the final
decision, is anticipated and is replied to:

6. wegygied Fsgifa FAERNA

If it be said—' Not one ; because the description is so’;
the reply is— No; because there is no difference.’

The wvidya is one. For in both the upanishads the
udgitha alone is to be meditated on as prana; the
fruit is the same-—the overcoming of enemies. The form
of meditation is also the same, as the object to be
meditated on is one—udgitha to be looked upon as prana ;

! The original states the narrative contained in both the upani-

shads; but as this will be found in the ‘ Vedic Texts,’ it is omitted
here.
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and the injunction is the same, as the terms conveying
it have the same meaning ; and the name is the same,
udgitha vidya. '

2. Here an objection is raised from the point of
view of the final decision. No ; the form of meditation
is different. In one place prana was appealed to and
requested to sing the udgitha ; and prana did so. Hence
the singer was meditated on as prdna ; and in the clos-
ing words reference is made by the term *so’ (evam) to
the singer of the wudgitha and meditation on him is
enjoined. In the other place it is expressly stated that
udgitha that was sung was to be meditated on as prana.
Hence the form of the widya is different ; and the iden-
tity of the injunction and of the rest does not count for
anything. For there must be agreement in all the four
respects ; and non-agreement even in one respect will
lead to difference.

3. The opponent replies. No; for in both the
places the beginning announces udgitha as the means
of overcoming enemies; and according to the well-
known rule giving prominence to the beginning in the
determination of a doubtful point (See Introduction,
para 24) the reference to the singer in the text ‘ praga
sang on their behalf ” must be taken to refer to the
udgitha itself, not to the udgata, the singer. In other
words the term denoting the singer should be under-
stood in a secondary sense as in the sentence ** Food
cooks”. Then the form of the »widya would be the same,
and the two vidyas would be one and the same.
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The final deciston is next stated :
7. «a1 gROTNeeqUgigEaifzad |

But no; because the contexts are different. Like
parovariyastva, i.e., being higher than the high.
The two vidyas are different. For, in the chandogya
the meditation is on the syllable, known as pranava,
which should be prefixed to the udgitha and which is
therefore a part of it. The upanishad begins with the
injunction,
Meditate on this syllable, which is a part of udgitha
and adds

Description of meditation on this syllable follows
(1-1-10).

Then comes the second section of the upanishad,
which is the subject under consideration. Hence, the
object to be meditated on is not the whole of the udgitha,
but only a part thereof—the syliable referred to. In the
brihad aranyaka, however, there is no similar beginning
to limit the signification of the term to a part, and
reference must therefore be taken as made to the whole
of the udgitha. Hence the two contexts differ. Another
reason is that while in the chandogya the meditation is
on a part of the udgitha, in the brihad aranyaka it is on
the singer of the whole. Hence, the forms of medita-
tion and the vidyas are different.

In the first view reference was made to the begin-
ning rule. The explanation given here does not conflict
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with it. If the singer of the wudgitha be meditated on,
as udgitha is what is sung, it is necessarily required ;
and it may be regarded as the means of overcoming
enemies. It is this that is stated at the beginning of the
narrative.

2. On this point the s#ifra adds an illustration.
In the same upanishad (See Vedic Texts under chapter
I-1-7) meditation on the same syllable as the highest
Atma is enjoined in two sections ; and yet it is directed
in section 6 that He should be thought of as a Purusha
shining like gold, and in section 9 as higher than the
high. The two widyas are therefore different. Simi-
larly here.

8. agasagHaca g dzf |

“1f that (oneness of widya) be stated; because of
name ”’ the reply is—-The same name is applied,
even though what is enjoined differs.

Oneness of name'is not conclusive, The name
agnihotra is applied to the offering made every day
throughout life, and also to the offering made in a
satra yaga daily for a month and then discontinued
(Introduction, para, 15-vi). The name udgitha vidya is
similarly applied to many meditations described in the
first chapter of the chandogya.

9, sqrcay qaEgd |

And because it extends to the whole of the chapter,
it is all right here,

It, Z.e,, the injunction (to meditate on the syllable,
a part of the udgitha), Hence it must apply to what is
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in the middle. A term denoting a whole often indicates a
part only, e.g., The cloth is burnt, meaning only a part.

SUB-SECTION 3

The next widya considered is prana wvidya. Tt
is described in the chandogya and brihad aranyaka
upanishads (See Vedic Texts). Prana is to be medi-
tated on as being the oldest and the best, and as
possessing certain other qualities, which are found in
speech, eye, ear and mind ; for prana supports the body
and the organs specified; and enables each organ to
perform its own function. In the kaushitaki brahmana
also meditation on prdana as being the oldest and the
best is enjoined ; but the qualities of speech, eye, ear
and mind are not stated as connected with prana. The
doubt here is whether the vidyas are the same or differ-
ent. The first view is that the vidyas differ; for the
form of the widyas differs. Though prana has to be
meditated on in both the places as being the oldest and
the best, yet in one place the qualities of speech, eye,
ear and mind enter into the meditation as connected
with prana; in the other they do not enter. The next
sitra states the final decision. The vidyas are the same.
Those that follow the kaushitaki brahmana should there-
fore meditate on the qualities of speech, eye, ear, and
mind as connected with prana.

10. gaidgerasd |

Because of non-difference in anything ; these qualities
should be added in the other place.
89
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‘In the other place’—in the prana vidya of the
kaushitaki. Why ? Because all the reasons urged for
regarding prana as the oldest and the best are the same
in both places, These reasons are that prana supports
the body and the organs, and makes each organ capable
of performing its own function. This was tested by
each organ going in succession out of the body for a
time: yet the body remained with the other organs,
and their functions went on as usual. But when prana
began to go out, all the organs became paralysed and
powerless to do any work. Then speech, eye, ear, and
mind stated that they all depended on prana, and that
their own qualities belonged to prana alone. A similar
statement by speech and the rest is not found in the
kaushitaki brahmana ;- but- this does not make a
difference.

It is stated that speech and the rest, possessing
their peculiar qualities mentioned in the wupanishad,
depend upon prana for the performance of their func-
tions. This shows that prdna is the cause of the senses
possessing those qualities. And this alone is the connec-
tion of prana with those qualities.

SUB-SECTION 4

Another matter, which is subsidiary to prana-vidya,
will be taken up presently. In the preceding sub-section
it was decided that prana’s being the oldest and the
best cannot be meditated on without meditating on the
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other attributes, and that these other attributes should
be added in the prana vidya of the kaushitakis. It will
now be established that those attributes are to be
meditated in all brahma-vidyas, without which it is not
possible to think of the swariapa of the highest Atma
(the substance, the seat of the attributes).

First view. The attributes in question should not
be added, where they are not mentioned. There is no
ground for doing so ; and only those attributes should be
meditated on, that are mentioned in a context.

Final decision. This is stated in the s@tra :

11, SI9eg13T: 9Naed |

(In all meditations on Brahma) bliss and other attri-
butes should be meditated on; because (Brahma)
the prineipal object of meditation does not differ.

The term abheddt is brought down from the
preceding sitra, and the meaning will then be as stated.
There are certain qualities, without which one can never
think of Brahma. Bliss is one of these, and the others
are stated in the definition of Brahma—** Unchanging,
shining and without limitations is Brahma” (ana., I-1).
In every wvidya on Brahma, as the object of meditation
is the same, and as attributes do not exist apart from an
object, His qualities referred to should be meditated on.

Certain other qualities are stated in the upanishad
further on (V-2 and 3) ‘ Pleasure is his head ; moda is
his right wing; pramoda is his left wing ; ananda is his
trunk ; brahma is the tail that supports them all” (See
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Vedic Texts and note under the verse). Are these also
to be meditated on? For, the reason given applies; as
like bliss and the other qualities they cannot exist apart
from Him. The next s@tra says no:

12. REfeamafiesaggad & XY |

Having priya for the head and the rest do not come
in; for with difference of members, there would be
thickness and thinness.

For they are not attributes of Brahma; they will
not therefore be included in the enumeration of the
essential attributes, that should come into meditation ;
they are elements only to make up a representation of
Brahma in the form of a human being, If He had
different members, such as head, wings and tail, some
would be large, and some small ; some would be thick,
and some thin, and this would conflict with the text
already quoted as to His unchangeability, and with the
text which states that He is neither stout nor lean.

There are certain other qualities of Brahma, such
as the power to control, generosity (1), and compassion,
which similarly cannot exist apart from Him, Are they
from this fact to be meditated on in every vidya, even
though they are not mentioned in connection with it ?
Because they are numberless, it will be impossible to
meditate on them all. The next s@itra explains:

(1) The original has two words gambhirya and
audarya, both of which mean generosity ; but there is a
shade of difference between them. See note (1) on page 141.
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13. za¥caggmIFaN |

But the others only; because they are like the
object.

The others—those first montioned, wvzz., bliss and
the rest—come into all vidyas. For, one cannot perceive
Brahma without perceiving those qualities also. Medi-
tation on Him must therefore include meditation on them
also. Brahma, stated to be the world-cause, is defined
as being satya (unchanging), jnanae (shining), anania
(without limitations), and ananda (bliss). His substance
(svar@pa) can be described only with reference to these
qualities, and in order fo perceive this svarapa, they
must come into the meditation. But the other qualities,
like the power to control and the like, are not needed to
perceive Him. And though they cannot exist apart
from Him, yet they must be meditated on only in those
vidyas, in connection with which they are specified.

If having priya for the head and the rest are not
attributes of Brahma, why is He represented as some-
thing, which He is not ? There must be some purpose to
be served by this representation, as in the representation
of the jiva’s body as a chariot in the katha walli (See
chap. I, sec. 4, sub-section 1)? But this does not, how-
ever, appear. They must be regarded as the attributes
of Brahma. The next sitra replies :

14. ssamg gqsamEe |

For meditation ; for ther is no other purpose.
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Meditation is enjoined in the text ** One who medi-
tates on Brahma attains the highest ”. For this purpose
it is necessary to form a conception of Him, who is
bliss ; and He is divided into priya, moda, pramodae and
ananda (all varieties of joy), and these are represented
as head, the two wings (i.e., hands) and trunk. Similar
representations have been described and for the same
purpose in the case of annarasamaya, pranamaya, mano-
maya and wvijnanamaye (ana., sections 1 to 4). The
attributes under consideration do not enter into the
perception of Him.

15. stenzsg |
And because the term fitma is used.
That the representation of Brahma in this manner

is for easy comprehension will be evident from the
application of the term atma to Him in the text.

There is a Being known as arandamaya, who is other
than this wvijnanamaye and who is within it. He is the
atma (ana., V-2).

An atma has no divisions as head, wings and tail.

In the previous sections of the upanishad (sections
11-2 and I11I-2) the term atmii has been applied to prana
and mind, which are not atmis. How can it be decided
that in the text quoted under the preceding sutra, the
term really denotes an atma ? The siitra replies:

16, sicmpgifaRatagaud, |

The term atma refers (to Brahma) as in other places ;
from what follows
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In the text under consideration the term atma does
refer to Brahma, as in texts like the following: ¢ Before
creation this (world) was A¢ma indeed ; one only ; He
willed I will create the worlds ” (asta., I-1-1). And this
is supported by what follows: “ He (the Being full of
bliss) desired ‘1 will become many, and to that end 1
will evolve’” (ana., VI-2).

V7. segifzfa ScamEaurong |

If it be said ‘(one cannot be sure of this ); because
the term was previously applied to what was not
atma,” the reply is— There is certainty ; because of
the affirmation.’

At first there is the text ‘ From that Atma came
forth ether ” (ana., I-2) ; and He occupies the mind. This
idea of the highest Atma, as the world-cause, was trans-
ferred in succession to prana, to mind, to the jiva and
finally to the Being of bliss;; and there it rests; be-
cause there is nothing beyond. This is confirmed by
the subsequent passage quoted. Thus, the application
of the term even in the beginning to things, which are
not Brahma, was from the notion that they were,
Hence, the conclusion is free from all flaws (1).

— c———

(1) This is what the opponent means. From the
beginning rule (Intro., para 24) a subsequent text should be
understood as to agree with a text at the beginning; the
meaning of the latter cannot be settled with reference to
the former. In the reply attention is drawn to what pre-
cedes even the beginning; and it is shown that the suc-
ceeding text does not nullify the text at the very beginning.
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SUB-SECTION 5

In this sub-section the question in prana vidya left
over for consideration in sub-section 3 is taken up. In
both the upanishads (See Vedic Texts under sub-section
3) after prescribing a meditation on prana as the oldest
and the best, water is mentioned as the clothing of
prana (chando., V-2-2) and (brihad., VIII-1-14).' The
question for consideration is whether what is enjoined
is achamana, or meditation that the water sipped in
achamana is the clothing of prana.

First view. In the madhyandina reading the termi-
nation denoting injunction is found in connection with
achamana, but not in connection with meditation.
Hence, one achamana being prescribed by the smyritis as
a part of the taking of food, another achamana is en-
joined as subsidiary to prana widya. This view is taken
on the strength of the injunction. The reference to the
clothing of prana is mere praise.

Why then is the term @tma applied to other things ? The
reply is that the application was that they were the
highest Atma ; and in each case by showing that there was
another within it, the conception was withdrawn from it,
and was fixed on this inner thing; and this went on till the
anandamaya was reached. As there was nothing within
Him, .other than Himself, and as He is said further on to
have willed, the conception that He is aZma and the highest
Atmd became established.

! The original quotes portions of the upanishads bearing on
ﬁhe point. As they are stated in ‘ Vedic Texts,’ they are omitted
ere,
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Final dectsion. This is stated in the siitra:

18. FmfearRgad |

A new thing (is enjoined) ; because it is the business
of the weda to enjoin what has not been taught
already.

The sutra takes the latter view ; because this has
not been taught already. The wveda serves its purpose,
only when it teaches something to be newly done. As
to achamana it is already enjoined by the smyitis; and
referring to the water sipped under this injunction, it
is taught that the water should be regarded as the
clothing of prana. This appears from the sentences at
the beginning and end. In the beginning there is the
query of prana. ° What will be my clothing” and
the rveply is ‘“ water is the clothing”. The closing
words of the wupanishads state ‘ They clothe (prana)
with water” and ‘ They make that prana other
than naked”. Hence in the chandogya reference
is made only to clothing with water; but not to
achamana (1),

(1) Preceding this topic there is the injunetion that
the food offered to all animals should be meditated on as
the food of pripa; and by the side of this another medi-
tation on the water sipped in achamana as the clothing
of prapa is clearly intended. The termination denoting
injunction is found in connection with achamana only in
the miadhyandina text, but not in the others. Henece the
conclusion stated stands,

90
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SUB-SECTION 6

In the sandilya vidya taught in the byihad aran-
yaka and agnirahasya a meditation is prescribed on the
highest Atma as abiding in the heart of man, and as
possessed of certain attributes.! The question for consi-
deration is whether the same vidya is taught in the two
upanishads.

First view. Though there is agreement in respect
of the fruit, the injunction and the name of the vidya,
its form differs; for in one place reference is made to
the possession of an unfrustrated will, and in the
other to being the controller of all, the lord of all
and the supporter of all by will. Hence they are two
vidyas.

Final decision. This is stated in the satra:

19. qara o A |
And the set of qualities being thus the same (the

vidyas are one) ; becanse there is no difference.

The same set of gualities is stated in both-—per-
ceivable with a pure mind, and having a brilliant body ;
and the following addition is made. In one ““ He con-
trols all ; He is the lord of all; and he supports all this,
whatever exists”. In the other “ with an unfrustrated
will”., These additions do not differ. The addition
in one place is an amplification of the addition made
in the other. For, having an unfrustrated will, the

1 The description of the vidya in the original by quotations is
omitted here, as it is given in the ¢ Vedic Texts ",
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highest Atma controls all and supports all by His will.
Being the lord of all is also useful; for the control
over one, that is not His own, may suffer obstruction
occasionally ; but as everything is His own, He may
control them at His pleasure. Hence, the form being
the same, the vidya is one (1).

SUB-SECTION 7

See brihad aranyaka (Vedic Texts), which describes
meditation on the unchanging Purusha in the sun’s orb
and on the unchanging Purusha in the right eye as
having a body made up of three mantras. Two secret
names are stated—ahar of the former and aham of the
latter ; and meditation on these names is subsidiary to
the other meditation. The question is whether each
name is connected with the Purusha in regard to whom
it is stated, or whether both may be connected with
either indifferently.

First view. The Being to be meditated on is the
same—the unchanging highest Atma, whose body is made

(1) Here, the opponent may contend—Both the
upanishads are portions of the same branch of the veda;
and the repetition in one of what is stated in the other
without any difference cannot be explained as in s#itra 2
with reference to difference in the persons learning the
vidya. Nor is it possible to justify the repetition as ser-
ving some purpose. Hence there are two vidyus. Reply.
The repetition serves the purpose of explaining what is
stated briefly in one place, and it is usual to mention a
thing briefly and then to explain it.
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up of the three mantras; and as He is connected with
both the places, He is one ; the form of vidya is therefore
one, and the fruit and the rest are also one. The vidya
is therefore one ; and the names may be meditated on in

the widya on one or the other Purusha. This is stated
in the sutra:

20. graFgRgusaAIfy |
Similarly elsewhere also; because of the connection.

The reasoning in the preceding sub-section is
applied here by the opponent. There, as the same
attributes were found in the object of meditation, it was
held that the form of meditation was the same, and
that the attributes mentioned in both places should be
combined. Similarly, the object of meditation being
the same here also, both the names should be combined
in each meditation. The final decision is stated in the
next sittra:

21. & ay fa3mr |

But no ; because of difference.

The object of meditation differs. Though it is the
highest Atma in both the »idyas, He is to be meditated
on in one as being in the orb of the sun; and in the
other as abiding in the right eye of man. Hence the form
of the vidyas differs. In the sandilya vidyas the place
of meditation does not differ; for in both it is
the heart.

22. zzafs 9 |
And the text shows this.
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This—that the attributes mentioned with reference
to the orb of the sun and with reference to the eye
should not be combined. The text is

That which is the form of that Purusha (purusha in

the sun’s orb), the very same is the form of this Purusha
(purusha in the eye) (chando., 1-7-5).
This special application of the form indicates that
the form of the first mentioned does not apply to the
next one of itself, and that the two Purushas are
different (1).

SUB-SECTION -8

The following text oceurs in the yajur vedu. *“ By
Brahma invincible powers have been obtained; this
invincible Brahma pervaded heaven before (the birth
of Indra) ; Brahma appeared before all beings:; who is
fit to quarrel with this ‘Brahma >,
arc mentioned—obtaining invineible powers and pervad-
ing heaven ; but not after commencing description of

Here two attributes

(1) What is stated above requires some explanation.
'The meaning of the opponent is that the beginning and end
are alike, and that the name being one, viz., vyahriti vidya,
the meditation is one, and that therefore the vidya may be
done in one place or another, and with either name. The
final decision denies that the beginning and the end are
alike. The beginning mentions two persons; and this
number indicates difference in the principal object of
meditation. In the end also the fruit of meditation on the
Purusha in the sun's orb is stated, and after finishing this,
the other vidya is dealt with.
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any particular vidya. Are they to be included in every
meditation ? The s@ira says no:
23. grafagsarcaly = |
The obtaining of invincible powers and the pervading
of heaven (should also be restricted); for the same
reason.

Even though the text is not connected with any
particular vidyd, and the attributes should therefore be
included in all, yet because the places differ, the
attributes should be restricted (1). Why ? Because in
vidyas, in which the highest .d¢ma should be meditated
on as abiding in a small place like the heart, it is not
possible to think of Him also as pervading heaven. The
other attribute, being connected with it, shares the
same fate.

2. Objection. 1In the sandilya vidya and dahara
vidya considered in chapter I-2-1 and I-3-5, in both of
which the highest Afma abiding in the heart is

(1) For a precedent see p#rva mimamsa, I1I-6-1. The
text ‘ He, whose juh@ is made of parpa wood, does not hear
unpleasant statements, occurs unconnected with any place
in which a yfiga is enjoined.” The question was considered
whether this applies equally to prakriti and vikriti yagas.
{For the meaning of these terms see Introduction, para 31.}
It might be thought that as the juh@ is used for making
offerings in both, the injunction applies to both. This
was the first view. The final decision is that it applies to
prakyiti yagas only. For in a vikyriti yaga, tbe juhi finds no
place, before the ritual of a prakriti ydga is adopted for
the wikriti ydga;, and when this adoption is made, the
condition that the juhi should be made of parpa wood will
come along with the juh#i from the prakriti yaga.
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meditated on, the following descriptions occur—* larger
than the earth,” and “ As large as this ether is, so
large is the ether within the heart”. How is it
possible to meditate on Him as being in the heart and
at the saume time as being larger than earth or ether ?
Reply. The large size is not intended to form a part of
the meditation. The fact that in Himself He is without
limitation is stated (1).

SUB-SECTION 9

This deals with purusha wvidya taught in the
chandogya and taittiriya upanishads. See Vedic Textst,

(1) Another objection. Among the attributes, which
should enter into every vidyad, as stated in sub-section 4, that
of being without limitations is one; and in this is included
absence of limitation in place. How is it passible to think of
this aspect in_the sandilya and dahara vidyas ? Reply. As
the highest Aima is by nature all-pervading, this aspect
may be thought on by one at the same time, as he thinks
that out of infinite mercy He is present in his heart to help
him. There is no incongruity in this ; one aspect pertaining
to nature and the other due to a limiting place. If the
meditation were as stated by the text under consideration,
there would be two limitations—one by the size of the heart,
and the other by the size of earth or ether; and the
resulting sizes would conflict. This reply removes a still
further objection. The text under consideration describes
the highest A¢ma as He is; no meditation is stated ; and
there is therefars no room for any enquiry. Reply. In the
case of a Being, who is omnipresent, the statement that He
pervades heaven can serve nc purpose other than that He
should be meditated as so limited.
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The question for consideration is whether the vidyas
differ or not.

First view. They are one. First, the name is the
same, wviz,, purusha vidya. Next, meditation on the
attributes of a person as the parts or adjuncts of a
yajna is taught, and this is the same in both ; hence
the form is the same. In the taitteriya no fruit is
mentioned. But in the absence of a conflicting fruit (for
that would lead to a difference in the vidyas), the one-
ness of name and form makes one recognise the vidya as
one; and as what is not mentioned in one place may
be supplied from another; the fruit stated in the other
upanishad, which is itself the frait of pwrusha vidya,
should be added in the faittiriya. The result is that the
same fruit is connected with the vidyd. Hence, the same
vidya is taught in both the places (1).

(1) Objection. At the end of -the upanishad this
statement is made: ‘' He attains the greatness of Brakma.”
How can it be said that no fruit is mentioned ? Reply. A
mere meditation on man is not meditation on Brahma ; and
the fruit referred to as 'stated is inapplicable to it. As
Brahma wvidyd is dealt with in the preceding section of the
upanishod, the sentence should be taken out and added
therein.

See the precedent in pairva mimamsa, 111-3-13. A
text prescribing three upasads for a soma yiiga with one
sutyd day, and twelve for ahina yagas occurs in a place that
deals with the jyotishtama yiga. A sutyd day is the day in
which the offerings of the soma juice are made. There is
only one such day in the jyotishioma yiga ; and a ydga, in
which there are more than sutyd day up to twelve, is known
as ahina; and this is its recognised meaning. It is there:
fore decided that the portion of the text preseribing twelve
upasads for ahina yagas should be faken out of the context.
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Final deciston. The vidyas differ. This is stated in
the sitra :

24. grsfamEmiy IROATHEAA |

And in purusha vidya too (the vidyas differ) ; because
what is stated in one place is not stated in the
other.

Thus in the taittiriya the parts of the day-morning,
midday and evening—are stated to be savanas (See note
in Vedic Texts):; while in the other man’s life-period
divided into three parts are to be so regarded. Next
hunger, thirst and abstinence from sexual intercourse are
to be looked upon as dikskd according to the chandogya ;
but this is not found in the other. On the other hand
the meditator should think of himself as the yajamana
(doer of yaga), and his faith as the wife according to
the taittiriya ; but this is not taught in the other. Hence
the form of vidyas differs.

2. Similarly the fruit also differs. In the faittiriya
in the preceding section one is asked to offer himself
to Brahma in these words—' Offer yourself with the
pranava mantra saying ‘ For you, the great Brahma.'”
This is a brahma vidya; and its fruit is next stated
“ He reaches the greatness of Brahma”. Then follows
the section dealing with purusha vidya. It means that
the person who does the meditation should also meditate
on himself as yajna, Purusha vidyd is therefore a vidya
subsidiary to brahma vidya, and has the same fruit as
the other. TFor the rule is that when a thing is men-
tioned without fruit by the side of another with fruit,

the former is subsidiary to the latter. The purusha
91
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vidya in the chandogya yields as its fruit the attain-
ment of a full life. As both the form and fruit differ
the two vidyas are not identical (1).

SUB-SECTION 10

In the preceding sub-section it was decided that the
purusha vidya taught by the side of a brahma vidya was
connected with it as a subsidiary vidya. The opponent
in this sub-section proposes.to.extend this rule to certain
mantras and to certain karmas,. which are stated in

(1) Question. Why is reaching the greatness of
Brahma stated at the end of the section of the upanishad
dealing with purusha vidyd. Reply. The mention of the
fruit in the former section is to show that one, that desires
it, should carry out the injunction, as in the text “He that
desires svarga should do yage'. 1In the next section the
subsidiary meditation is deseribed; and the fruit of the
brahma vidya with its helper is stated at the end.

Question again. Why is this sub-section added. The
only thing common to the two vidyds is the name, while the
difference in the form is patent. Reply. The intention is to
show that the nydsae vidya in the taittiriya is the principal,
and that the purushka vidya, which follows it, is subsidiary
to it.

One more question. If the meditator in the purusha
vidyd is to meditate on his helongings as parts of yajna,
why are certain things like the chaturmasya, which are not
parts of yajna, mentioned in the upanishad ? Reply. The
intention is merely to praise one that does the nydse vidya.
In this view there is no wvidyii in the faittiriya ; and the
oneness contended for in the first view fails.
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upantshads by the side of brahma vidyas. They are as
follows :

(1) Pierce through the bright body (of my enemy);
pierce through the heart (atharva wpanishad), (2) Deva,
squitab, permit the yajna to be done (sama veda) ; (3) May
Mitra be the yielder of happiness to us; may Varunce be the
yielder of happiness (taittiriya); (4) You are a horse
white, green and blue (satyayenin). The aitareyins begin
thefr mahavrata brihmana thus; * Indra killed vritre and
became great ” : The kaushitakis also begin the same with
the text—' Prajapati is the year; this mahiivrate is his
atma ; and the, wijasaneyins begin the pravargya briahmana
with the words * Devas performed satra.”

The question for consideration is whether those
mantras and karmns are connected with brahma vidyas
and serve them or not.

First view. They are so connected ; for they are
taught together in the same place.

2. An objection is raised—They are connected
with karmas, each with each, by authorities like sruti,
linga and vakya, all of which are stronger than the
authority known as sthana or place. The first text is a
prayer to a dewata in a yigu done for destroying one's
enemy ; and the mantra is connected with it from the
capacity (linga) of the term  pierce through’., Other
mantras are similarly connected by linga or sruts,
The karma known as pravargya, though described with-
out reference to anything else, is known to be subsidiary
to jyotishtoma from the text “ They do pravargya before
upasad ” ; and wupasad, as is well-known, serves the
Jyotishtoma yagn. In the same way the karma known
as mahavrata serves what is known as guvamayana
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How can they be said to be connected with brahma
vidyds ?

Reply. Be this as it may (1). The text no. 3, and
the corresponding manira ‘ may he guard us together’
have no use elsewhere, and being included in the upani-
shads, where vidyas are taught, they must be subsidiary
to vidydas. Hence these mantras should be utilised in
all vidyas.

Final decision. They are not subsidiary to vidyas.
This is stated in the satra:

25. ANTINZI_ |
Because they are for destruction and other purposes.

The first text is applied to a karma to bring about
the destruction of one’s enemy ; and the use of the
other texts is stated by the objector in paragraph 2 of
the first view. This is patent. Similarly the third text

(1) Though they are connected with karmas as
stated, they may yet be connected with vidyds also, so that
their inclusion in the upanishads may not become useless.
There is a precedent for this in the p@irva mimamsa. There
is a direction to build the place for the ahavaniya fire with
specially-made bricks so as to be of the shape of a bird ;
and one is directed to do the jyotishtoma yiga with this fire.
Here the direction, which is wakya, nullifies the place
(sthina) authority, which connects jyotisitoma with a fire-
place made in the usual way as described in that context.
Yet this latter fire becomes also useful, when the brick-made
fire is not resorted to. Similarly here. Reply. This expla-
nation is untenable. To apply the mantras to brahma-vidya,
it will be necessary to resort to secondary meanings ; but
the words themselves indicate connection with particular
karmas, but not with widyds; and this cannot be got over
(bhava).
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and the text quoted by the opponent in the same
paragraph are connected with learning the text of the
veda. For, further on in one of the mantras the follow-
ing words occur: “I will recite ritam (1) ; I will recite
satyam ' ; This is stated in beginning the learning ; and
when it is closed for the day, the words are ‘1 recited
ritam. 1 recited satyam’.

In the other mantra the latter portion is “ May the
text recited by us (teacher and student) be bright (i.e.,
efficacious). May we not dislike each other”. These
marks clearly connect the mantras with learning the
text of the veda. This is done by the teacher’s reciting
a text and the students’ repeating it after him.

2. The argument in paragraph 2 of the first view,
that the inclusion in the upanishads indicates a connec-
tion with brahma vidya, is not correct. The inclusion is
for another purpose. They have to be recited in the
day, and in a desert place, where they will not be heard
by women and by those that have not gone through the
upanayana ceremony. - As the wupanishads are of this
description, the mantras and the portions dealing with
pravargya and mahdvrata find a place in them.

SUB-SECTION 11

The following texts state that one, that does
brahma vidya, should include in it the thought that he

(1) The terms ritam and satyam refer to the texts, as
they are unchanged either in the letter or in meaning.
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abandons his karma, good and bad deeds, and that
they go to his friends and enemies respectively. They
are :

(1) Shaking off karma, as a horse shakes off the hair
on its body, released from the body, as the moon is released
from the mouth of rihu (in an eclipse) and throwing off the
body, I will reach the eternal Brahma-world, the purpose
of my life having been attained (chando., VIII-13-1); (ii)
Then the meditator, shaking off good and bad deeds, and
free from all touch of matter, attains the highest likeness to
Him (munda., 111-1-3); (iii) His sons take his property ;
his friends his good deeds; his enemies his bad deeds
(satyayana) ; and (iv) Then, he shakes off good and bad
deeds ; his dear cousins take the good deeds; his enemies
his bad deeds (kaushitaks), ==«

Thus, the abandonment of karma is stated in two
texts ; its going to friends and foes in one; and both in
the last. Meditation on both points should form part of
all vidyas. For, the meditator, whatever be his vidya, in
reaching Brahma should shake off his good and bad
deeds, and what is shaken oif should go to some one (1).
The question for consideration is whether the
meditation may be on oneor the other point or on both
at pleasure or on both without option.

(1) The mention of both the points is for the purpose
of meditation, like the place, in which the object of medita-
tion should be located, and like His attributes. The
purpose is not merely to state the fruit; for in the
sandilya vidya it is stated: ‘ Departing from here, I shall
vreach Him' (chando., 11I-14-4). Here meditation on one
variety of fruit is enjoined ; in the first text this is connect-
ed with the abandonment of good and bad deeds; and in
the fourth text this again is connected with their disposal.
Hence both points should be included in meditation.
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First view. The former is the proper alternative ;
for, the points are stated in various ways. Their combi-
nation in every vidya could not have been intended ; for
as this would follow from the fourth text, the reference
to them in the other texts would serve no purpose. This
objection cannot be got over on the plea that the teach-
ing is conveyed to different students; for the only case
in which this will be a satisfactory explanation is stated
in satra 2 of this section—i.e., repetition without
ditference ; but here the statement is not the same, Nor
can the objection be answered with reference to differ-
ence in vidyds; for it has been stated to be a part of
every vidyd.

Final decision. Both points should be meditated on
in every vidyd. The reason is stated in the satra :

26. gAY AYEAREEIRNCACE NI CETITNIATT-
g |

In the mention of abandonment (the other is
implied) ; for the text as to disposal is subsidiary
to the other text; as in the case of kusi, metre,
stotra and upagidna; this is stated.

The meaning is that, when only one point is men-
tioned (1), the other also is meant ; and that both should
be combined. Because the texts as to the disposal of
the good and bad deeds supplement the informa-
tion conveved in the other sel of texts; and this is

(1) The term hinau (in the abandonment) is intended
to include the other, +<.¢., the disposal also. Hence
when one of them is mentioned, it should be combined with
the other. :
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appropriate ; the former set explains what becomes of the
karma when abandoned. It does not matter that the
two sets are found in different places. There are
precedents for this in the p@rva mimamsa: There is the
text ‘ kusas: are parts of a tree”; another text states
“ kusas are parts of the udumbara tree ; and the latter
text is taken to explain the former. The term kusa
means pegs used by the wudgatd in counting the number
of times songs are repeated (1). Next, the text * with
the metres of the devas and asuras” does not state the
order in which they should be taken. The term
devasura in the original is & compound ; and though
its members occur in'a certain order, a rule of grammar
requires that the word with fewer syllables should come
first. The order in the compound is not therefore con-
clusive. Another text is needed ; and this is found in
another place thus: “ The metres of the devas come
first.” Next, the text ‘ Let him cause the stotra of the
shodast graha (2) to be commenced with gold,
does not state when this should be done. Another text

(1) In a soma yaga the udgata and his two assistants
have to sing certain mantras, which are known as stotras.
Each verse sung is known as stoiriya, and in each stotra
there should be a fixed number of stotriyas, nine, fifteen,
seventeen, or twenty-one. In many cases, there are only
three verses and therefore only three stotriyas. The
number required is made up by repeating the stotriyas.
There are three rounds, in each of which one stofriya is
sung more than once, and the others but once.

(2) In a soma ydga the juice of the soma creeper is
offered in small cylindrical vessels, known as grakas. Of
these many are offered after the udgata sings a stofra and
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states *“ when the sun is half set, he causes the stotra of
the shadosi graha to be commenced”. Lastly, the
general permission to the helpers in a yaga to sing with
the wudgata ‘ritviks sing along with the wdgata’ is
limited by the text * The adhvaryu shall not sing ™.

If it be not admitted that one text in one place
stating a thing in general terms can be explained or
limited by another text in another place, it must be
assumed that option is given to the meditator ; but its
exercise is objectionable, as long as any other course is
open ; and this principle is laid down in the parva
mimamsa (X-8-1). See Introduction, para 36. Thus
the texts mentioning only abandonment of karma and
only its going to others form a connected whole; and
as neither one nor the other by itself exists, there is no
room for the exercise of option. The mention of both
in the kaushitaki is explained with reference to the
difference among the persons taught.

SUB-SECTION 12

In the preceding sub-section reference was made to
the abandonment of good and bad deeds by a meditator.
When does this take place? Is it partly at the depar-
ture from the body, and partly on the way to the
highest heaven, or wholly when he departs ?

the hotad recites a sastra (a number of verses from the r¢k
veda). The sixteenth offering thus made is known as the
offering of the shodast graha,

92
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First view: It is the former alternative; for so
is it stated. The kaushitaki begins with these words:

He reaches the way known as the devaying, and
goes to the world of agni

and concludes thus:

He comes to the stream »iraja ; he crosses it with his
mind (i.e., an effort of the mind); then he throws off
good and bad deeds.

This is authority for the abandonment on the way.
On the other hand the time is stated to be the moment
of departure (see the first text quoted in the preceding
sub-section from the chandogya); also the satyayana
text, which shows that it takes place at the same time
as the sons take the property of the departed. Hence a
part is abandoned at the time of departure from the
body, and the remainder on the way.

Final decision : The whole of the karma is abandon-
ed at the time of departure from the body. This is
stated in the suitra :

27. GEFEQUIATGHMEIALERY |

(The abandonment of karma takes place) at de-
parture ; because of the absence of enjoyment ;
for so others declare.

Because after such departure there is no more fruit
of good or evil deeds to be expended by enjoyment. The
only thing that remains is the fruit of brahma vidya,
viz., the reaching of Brahma. And this is what some
upanishads say :

One that is without a body welcome and unwelcome
things do not touch (chando,, VIII-12-1); For him there is
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delay only so long as he is not released (from the body).
Then he is united to Sat (Ibid., VI-14-2); This jiva rises
from this body, reaches the highest Light, and appears in
his own form (Ibid., VIII-12-2).

28. 3eza IAMBOIF |

(The text to the contrary should be interpreted) at
pleasure, so that both may not conflict.

Reference is made to the kaushitaki text quoted in
the first view. In the preceding siitra the decision was
arrived at from a consideration of the nature of things.
In order that this decision and the text may not conflict,
the last part of the text “He throws off good and bad
deeds’ should be placed before the beginning, as the
sentence stands at present. This follows the rule stated
in Introduction, para 26 (iii).

Here the opponent comes forward with an
objection :
29. nargeagaTars=IAT & fages |
The text regarding going on the path will have a
meaning only (on the hypothesis of Aarma being
abandoned) in both ways. Otherwise, there will
be contradiction.

If all karma is left behind at departure, even the
subtle body must disappear. Then the jiva by himself
cannot go, being a minute atom ; and the capacity to
do anything at will has not yet come.
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The next sutra replies:

30. IygmEaZEUIIigeaRiEad |

The theory is appropriate; because the fact of a
released jiva being connected with a body is seen
as in ordinary experience.

The theory that all karma is left behind at
departure is appropriate. Because it is known that a
Jiva, that has left all karma behind, and has attained
his own nature, may still have a body. Referring to
one, that has reached the highest Light and attained
his own nature, it is said :

There he enjoys Him all round ; he eats, enjoys (as

he pleases); he amuses himself with women, carriages, or
cousins (chando., VIII-12-2 and 3); He becomes free, and

he can go about at pleasure in all worlds (Ibid., VII-25-2) ;
and He appears as one; appears as three; as five (Ibid.,

VII-26-2).

Hence, one, whose karma has disappeared, may
retain the subtle body' and proceed on the devayiana.
Question. But does not even the subtle body go with
the karma, which brought it into existence ? Reply. It
remains owing to the peculiar merit of the vidya. The
vidya did not bI;ing it into existence ; but it retains it
in order that the Jiva may perform the journey. Such
a thing is seen in the world. People dig a tank for
irrigation; and even when this purpose has been
served, and the motive for the excavation has dis-
appeared, the tank is retained in a good condition for
drinking purposes.
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The opponent raises another objection: If what is
stated be a fact, how does it happen that the sage
Vasishta, for instance, who had seen the highest Being,
entered into another body, when he died, and experienced
pleasure at the birth of a son and grief at his death ?
The next s@tra replies:

3. mmazfumnaafegfanfamifizmong |

Those, holding certain offices, have some harmu lett,
s0 long as the office lasts.

It is not asserted that every wise man abandons
good and evil deeds at death. This is true only of those
that depart from the body to enter on the devayana.
Vasishta held an office in the economy of nature ; and
he did not enter on the devayiane, when he died ; because
his office had come to him as the fruit of kurmg, and
it continued. This Akarmue remains as long as the
office lasts (1).

SUB-SECTION 13

In the wupakosala and other vidyas journey on the
devayana is described. Sece Vedic Texts. Is progress on

(1) It should be noted that though no karma is left at
the point of death that will yield fruit, there is still some
small portion, which prevents the full expansion of the
attribute jnana. Even this disappears, when the highest
Atma is reached.
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this path limited to those that do these vidyas, or is it
common to them and all others also ?

First view. 1t is limited ; for it is not mentioned
in connection with other vidyas ; and there is no authority
for extending it to them (1).

Flinal decision: There is no limitation. This is
stated in the satra:

32. wfrmegdamfatazzEagaEanad |

Nn limitation. If common to all, there will be no
conflict with the vedu and smyritis.

Those that do all vidy@s have to go along the same
path. If this were notso, there would be conflict with
the teaching of the wveda and the smritis. The brihad
aranyaka states ** Those that thus meditate on this (the

(1) Objection. Chandogye, V-10 and the correspond-
ing portion of the brifud arunyaka (VIII-2) bring up before
the mind all other meditators. [Reply. It is not made out
that they do so. If the path were common to all, why is
the description in chapter V=10 of the chandogya repeated
in chapter IV, section 15 of the same upanishad ? The
explanation that the students were different cannot be put
forward, as the repetition occurs in the same upanishad. It
cannot be contended that progress on the path is taught
in one place and that it is repeated in the other;
for there is no ground for determining which place teaches
for the first time and which repeats the teaching.
The purpose of the repetition cannot be to praise the path,
as in the preceding section the fires told the student ** your
teacher will teach you the path’ (chindo., IV-14-1). See
Vedic Texts under chapter I-2-3. This shows that the
teaching was not complete without instruction on this
point, and that it is therefore peculiar to that vidya.
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nature of the jiva) (1), and those that in the forest
meditate on Brahma (Satyam) with eagerness, go to
light ” (VIII-2-15); and the chandogya has the same
teaching (V-10-1). Here the terms used in the original
are satyam in one, and tapas in the other. 'The former
term denotes Brahma from vedic nsage—** Unchanging,
(satyam), shining and without limitation is Brahma”
(@na., 1-1); and *“ Satyam alone should be meditated on ”
(chando., V1I-16-1). The other term fapas should have
the same meaning, as the two texts convey the same
teaching (2). The bhagavad gitd is to the same effect:
“ The light of fire, the day, the bright fortnight, when
the moon waxes, the six months of the sun’s northward
progress—men that meditate on Brahma go on this path
and reach Brahma ™ (VI11-24).

2. The repetition on which the first view relies is
for the purpose of praise. This is evident from the
reference to the performance or non-performance of the
obsequies of the departed. See the text under considera-
tion in Vedic Texts. Or the purpose was to add the
information that those that go on the path do not
return (3).

(1) The first clause refers to those that do the five-
fires meditation described in that place; and the second
clause to those that meditate on Brahma.

(2) Meditation with eagerness is stated elsewhere
after referring to meditation on safyam * Eagerness should
be obtained >’ (chando., VII-19).

(3) The meditation on the abandonment of karma
at the point of death, on its going to friends and foes,
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SUB-SECTION 14

See the texts in Vedic Texts under chapter I-2-5
and chapter I-3-3. They refer to Brahma by the term
akshara, and deny of Him a number of attributes that
are found in jivas or matter. The effect of this is to
affirm that He cannot be touched by any imperfection,
and that His nature is unique. The question for con-
sideration is whether this nature should be included in
all brahma vidyas, or only in the vidya in which it is
stated,

First view. Only in-the particalar vidyd in which
it is mentioned. There is no.authority for importing
into a wvidyad the attributes that constitute the form of
another w»idyii; and being in the form of denial, the
attributes denied cannot be useful like bliss and other
attributes in the perception of Brahma. 1t is only when
the substance has been grasped with their help, that
these attributes can be denied; for it is not possible to
make a denial, unless the subject regarding which it is
made is present.

Final decision: Meditation on this nature of the
highest Atma should form part of every brahma vidya.
This is stated in the satra :

and on the progress on the devayina are subsidiary to
brabma vidyd. But as they partake of the nature of
meditation, they are included in this section; and the in-
tention is also to distinguish these subsidiary meditations
from certain karmas, which are also subsidiary to brahma
vidyi, and which are dealt with in the next section.
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33. srifmicaaUaEaIRFaagEFTAEEIagHL |

The conception of Akshar«a enters into every vidya ;
because He is the same, and the attributes come
into His perception. Like the mantras of upasad;
it has been stated.

Because the object to be meditated on in all vidyas
is the same, viz., the highest Atma ; and because also in
the perception of that object the nature declared by the
denials comes in. An object is perceived by perceiving
its specific character, i.e., that character by which it is
differentiated from everything else. The possession of
bliss and the other attributes stated in sub-section 4
does not by itself bring before the mind His specific
character ; tor they are found in jivas also. To bliss
and the rest should be added incompatibility with all
imperfections. This feature is not found in the jive,
who, though without imperfections in himself, is fit to
be connected with them. This trait, which is needed, is
the reverse of the attributes found in this universe con-
sisting of matter and jivas: and it is stated in the two
texts cited.

The sutra adds an illustration to show that attri-
butes are inseparably connected with the seat of them.
In a soma ydga, in which the offerings of the soma
juice are repeated on four days, and which is connected
with the name of Jamadagni, a subsidiary karma known
as upasad is done on twelve days; and the principal
offering in it on each day is a cake of fried rice flour.
This is prescribed in the yajur veda, while the man-
tras for making the offerings are stated in the sama

93
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veda. The mantras have to be recited in an undertone
like mantras in the yajur veda, while those of the sama
veda are recited in a loud tome. This follows the
principle laid down in the parva mimamsa (1).

Here the opponent raises an objection. The object
meditated on in every brahma vidyid being the highest
Atma, and He being the seat of numberless attributes,
which are inseparably connected with Him, they would
all come into every vidya, and their limitation to parti-
cular widyas would be futile. . The next sutra replies:

34. zazmaa |
So much only ; for meditation.
Only those attributes come into all vidyas without
which the highest Atma cannot be perceived ; and they
are those stated in sub-section 4 and in this sub-section.

All other qualities should be taken into account only in
those vidyas, in which they are specially mentioned.

(1) The principle referred to is as follows: In the
karma known as adhana {establishing the three fires) certain
saima mantras have to be sung. The karma is the princi-
pal one, and the singing of the saman is subsidiary to it.
As subsidiary things should follow the principal, the saman
shouid be sung in an undertone, as mantras in the yejur
veda are; and not like verses in the sama wveda, which
should be recited in a high tone (Intro., para 24). Adhdna is
enjoined in the yajur veda (I1T1-3-2),
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SUB-SECTION 15

See Vedic Texts. Yajnavalkya was questioned by
two persons. The question was the same—-
Tell me about Him, who is Brehmna in the primary

meaning of the term, who is eternal and omnipresent, and
who is the inner ruler of all.

The answers were different—To Ushasta it was
B He, who with prdpae does the work of prauc, is your
Atmi, abiding within all
and other words to the same effect. To a further
question from the same person, the answer was

Do not see him that sees, do not hear about him
that hears, do not think about him that thinks, do not
meditate on him that meditates.

The answer to Kahola, the other questioner, was

He is the inner ruler of all, who transcends hunger
and thirst, grief and confusion, old age and death.

Here the question for -consideration is whether one
vidya is taught or two vidyas.

First view. Two vidyas are taught ; for their forms
are different ; and this follows from the different replies
given, though the question was one. In the former
reply the worker with prance is stated to be the atma
within all, and in the latter one that is without hunger
and the rest. Reference is made in the former to a jiva,
who breathes, and who is other than the body, the
senses, the mind, prana and the attribute jnina, and in
the latter to the highest Atma, who is other than the
Jtva, and who is without hunger and the rest.
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2. Here a question is put to the opponent. How
can a jiva be the atma within all? Reply. The
jiva has a number of elements forming his body ; and
he is within them and controls them all. It is no doubt
true that this is a limited control; but there is no help
for it. If it be assumed out of a predilection for unlimited
control that the highest Atma is referred to in the first
reply, the difference in the replies cannot be got over.
The first answer refers to the jiva ; for breathing with
prange can never apply to the highest Atma : the latter
reply refers to Him; for He is without hunger and
the rest.

The sutra states this first view and then rejects it :

35. srgquqaAAacERaisFaTRTIgaafaifa s
T3ad |

If it be said— " The first reply about being within all
pertains to the @ima, the owner of the group of
elements ; otherwise tmpropriety in the form of
different replies’ the reply is—No; like the
teaching (in sad vidya).

The final decision is stated in the last part of
the siitra: Only one vidya is taught. For in both the
places the question and answers relate to the highest
Atma. First as to the question. The term brahma, though
denoting Him only, is sometimes applied to the jiva
also in a secondary sense. To distinguish Him from the
jiva, the epithet sakshat (directly) has been added. The
term aparokshat means one, that is present in one’s
view ;: and this will be possible only, if he is connected
with all places and with all times; it is appropriate
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only in the highest Aéma, who is stated to be without
limitations in the text * Unchanging, shining and with-
out limitations is Brahma” (dna., 1-1). And being with-
in all is also true only of Him ; for He is stated to be
in everything, beginning with earth and ending with
the jiva (brihad., V-7-7 to 27). Next, the first reply also
relates to Him. It refers to one that does the work of
prana, using it as an instrument, and to one that does
this at all times, and not only during waking monients.
Such an one is Brahma, not a jiva ; for in deep sleep he
does not do this work. Ushasta did not grasp the full
scope of the answer. He thought that mere working
with prarae was meant, and that this was found in the
Jjiva also. e therefore questioned again. Yajnavalkyu
replied giving an unmistakable mark, that separates
Him from the jiva ; and that shows that reference was
made to one that does the work pranana (breathing)
without any limitation—°' Do not look upon the jiva as
He that does the work pranana ; for he is dependent
upon the senses for seeing, hearing, thinking and medi-
tation ; and in deep sleep and in trance he cannot
direct prana. And the text * Who will attain worldly
pleasure (anyat), who will attain the bliss of release
(pranyat), it this limitless bliss does not exist” (ana.,
VII) shows Bralma alone to be the cause by which all
beings live. This is true of the second reply also. For
the transcending of hunger, thirst and the rest is His
specific attribute. In both the places the closing
of the teaching is the same —*° Other than He is

L]

miserable ”.
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The repetition of the question and reply is for the
purpose of showing that the highest A¢ma&, who makes
all beings breathe, is beyond hunger, thirst and so on.
The satra refers to a parallel case in the sad vidya.
That vidyd begins with the question of the father.
“Did you enquire about that Adesa (all-controller), etc.”
chando., VI-1-3) ; and the son asked * Will you your-
self, revered sir, tell me” (Ibid., VI-1-7). Again and
again he said “ Revered sir, teach me further” (Ibid.,
VI-5-4). The father replied every time, giving further
information regarding Sat. Similarly here.

Here the opponent shifts his ground, and states that
even s0, the vidyas must differ. In one place the medi-
tation is on the highest A#ma as causing all beings to
breathe ; and in the other us being beyond hunger,
thirst and the rest. The attributes being different, the
form differs, and the questioners also differ. The si@ira
replies :

36. safagil faffefea daad )

The instructions given to them should be interchanged.
The replies differentiate the object of meditation
(from the jiva) as in the other place.

The wvidyas do not differ; for the questions and
replies deal with the same Being; and the term convey-
ing the injunction is used only once, after the reply to
the second questioner—* Hence the meditator should
attain panditya, and be like a child.” It is therefore
concluded that the two sections of the upanishad form
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a connected whole. First, both the questions refer to
the highest Atma viewed as the inner ruler of all. The
word eva (only) added in the question of Kahola indi-
cates that he referred to the same Being viewed in the
same aspect as Ushasta did. In both the replies the
same Being in the same aspect is stated. Asmedi-
tation is to be on this aspect only, the form of the
vidya is the same. Yajnavalkya taught Ushasta and
Kahola how this object should be differentiated
from the jiva. For this purpose he referred first
to the aspect of making all beings breathe ; next to
the aspect of transcending ‘hunger, thirst and the rest.
It was his intention that each should view Brahma
in the aspect pointed out to the other, in addition to
that in which He was presented to himself. By this
means each would perceive Brahma as differentiat-
ed from the jiva. Hence the attribute that enters
into the wvidya is that He is the inner ruler of all.
The other two features pointed out serve merely to
explain it.

2. Question. If this be so, why should two aspects
be stated to differentiate the highest Atma from the
jiva? Reply. The aspect presented to Ushasta did not
satisfy Kahola, who wished to know an aspect which
could never be found in the jiva; and Yajnavalkya
knowing his thought replied.

3. In the sad widya by the questions and replies
repeated several times the same Being was differentiated
in several ways. The object was not, however, to
vequire the disciple to meditate on the highest Atma as
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clothed in a new attribute at each step. Similarly
here also.

Question. How is it known that in the sad vidya
too the same widyd is dealt with, when the questions
and answers are different ? The satra replies:

37. @3 & gaEm |

The same Being; for the statements beginning with
‘ This is true’ (safya) are repeated in every reply.
The same Being, that is denoted by the term sat,
and that is the final cause, is held up as the object of
meditation in all ‘the sections beginning with the
ninth. For, the statements made in the text ** All this
is identical with that; this is true; He is atma” are
repeated in all the sections; and the teaching is
brought to a close.
Criticism. Some commentators treat siitras 36 and
37 as forming two separate sub-sections. They consider
the following text in. the first sub-section “ Revered
devata, ‘ T am thou ' ; revered devata ‘ Thou art I’ ; hence
T am be; and he is I”. They state that the text directs
that the jiva and Brahma should each be regarded as
the other. This view should be rejected ; for the text
does not teach any new thing. The identification of
Brahma with everything is already known from the
texts * All this is indeed Brahma; All this isidentical
with that (Sut); That thou art” It is not a correct
view that Brahma should be thought on as the jiva, and
that the jiva should be thought on as Brahma. The
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only correct view is that Brahma is the dtma of all, and
is therefore the a@tmda of every jiva. One.should there-
fore meditate on Brahma as his atma. This will be
taught in satra IV-1-3.

2. They consider the following text in the second
sub-section: ‘ He that meditates on that (the heart) as
the great, respected, first-born, satya, Brahma. The
term satya means the Being, who appears as sat (the
unlimited ether and air), and as tyad (the limited fire,
water and earth) (vide brihad., VII-5-1). This text
enjoins meditation on the heart as satya. They regard
this meditation and the meditations considered in sub-
section 8 supra as one. ~ This view also is incorrect. It
huas been shown already in that sub-section that there
are two meditations on the Purusha in the sun and on
the Purusha in the eye. The meditation on the heart
has a form of its own, and will yield a separate fruit
—tz.,, the winning of these worlds; and it is therefore
complete. In the other two meditations Brahma should
be meditated on as having three mantras as parts of His
hody ; and their fruit is destruction and abandonment
of karma. Hence the form and the fruit are different.
How can the meditation on the heart and the other
meditations be one?

3. The commentators explain: The meditations
are one; the fruit in the form of the destruction and
abandonment of karma is not the fruit of the medita-
tion ; it is the fruit of an anga—ie., a subsidiary
part. Reply. There is no authority for regarding it as

such.
94
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4. Further explanation. The authority is that the
vidyds are one. KReply. This would mean: If it be
decided that the meditations are one, the fruit in ques-
tion will be the fruit of a subsidiary part; if the fruit
be decided to be of this character, the meditations will
be one. This would be arguing in a circle.

5. For this and other reasons the two sitras
should be treated as has been done by us.

SUB-SECTION 16

The dahara vidyd is taught in the chandogya and
brihad aranyaka upanishads thus:

There is in this city of Brahma a dwelling place in
the form of a small lotus. The small ether (@kasa) within
it and what iz within it—both should be sought and be
meditated on (chindo., VIII-1-1}; He that was describ-
ed as the great unborn Atm7 lies in the ether (akasa)
within the heart of him, that was referred to as possessing
the attribute jnina and as dwelling in the midst of pranas.
He has every one in His grip; He controls every one
(brihad., VI-4-22).

Here are there two widyds or is there one widya
only ?

First view. There are two vidyas; for, the object
to be meditated on is—in one case dkdsa, and in the
other He that lies in akdsa. The attributes also differ ;
for in one they are the eight qualities beginning with
freedom from karma. and in the other having every one
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in His grip and the rest. Hence, the forms being
different, the vidyds are different.
Final decision. The vidya is one. This is stated in
the satra :
38. smEiata g FEaAifE: |

The attributes are sufyakamoe and the rest in that
place and in the other; because of the mention of
abode and the rest.

The form of the wvidya is the same; for in both
places the highest Afma should be meditated on as
possessing the quality of being satyakama and the other
qualities. This is known from the mention of His
dwelling in the heart, and of His keeping the worlds
like a bund from being confounded (See Vedic Texts).
From these marks the widyd is recognised as one. The
attributes mentioned in the bOrihad aranyaka text are
particular varieties of the attribute of being satyasan-
kalpa (having an unfrustrated will), which is included
in the eight qualities enumerated in the other. Hence
the attribute of being satyakama and the others men-
tioned along with it enter into the vidya. Thus the
form is the same. The fruit also is the same, as shown
by the following texts  Reaching the highest Light, he
attains his own nature’ (chando., VIII-12-2) and “ He
that thus meditates becomes Orahma, who is free from
fear” (brihad., VI-4-25). He becomes like Brahma. The
term akasa denotes Brahma in the chandogya (vide,
siitra, 1-3-13) : and in the other the element ether. From
the mention of the attributes the Being that lies in the
akasa is decided to be the highest Atma ; and akasa, in
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which He lies, must be ether. Compare with the text
of narayane “ The small ether within it” (anw., 11).

The opponent disputes the correctness of the con-
clusion reached. This is his argument. You assume
that the object of meditation possesses certain qualities ;
but as a matser of fact they are not found in Him. This
is affirmed by the texts, which precede and follow verse
22 under consideration :

In this (Brahma) there is no difference whatever;
one that suspects even a small difference in Him
attains sumsara after samsara (verse 19); This unlimited,
unmoving Brahma should be imeditated on as possessing
oneness (verse 20); That aimd is to be described by no,
no (verse 22).

The object to be meditated on is therefore without
any quality (nir-visesha). Hence the attributes mention-
ed in the brihad arapyuku text are stated only to be
denied, as grossness and subtleness are denied by the
upanishad in another place. For the same reason the
qualities mentioned in the chandogya are not real. 1In
vidyds done to attain release -these attributes should
therefore be ignored (1).

Hence the vidyas differ. The next s@itra gives a reply :

39. sEUREIT: |

No ignoring of the attributes; because they have
been enumerated with earnestness.

(1) The opponent’s meaning is that in the chandogya
the meditation is on Brahma as possessing attributes for
securing certain inferior fruits. In the brikad aranyaka it
is on Brahma in His real nature as having no attributes-
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They have been enumerated with earnestness as
the attributes to enter into meditations done for obtain-
ing release. Thus:

What is within it should be sought {chando., VIII-1-1);
He is Atma ; He is free from karma ; He is free from old age,
death, grief, hunger and thirst ; He has unchanging objects
of desire ; and His will is never frustrated (Jbid., VIII-1-5);
He has every one in His grip; He controls every one
(hrihad., VI-4-22); He is the ruler of all; He is the lord of
beings ; He is the protector of beings ; He is the protective
bund that keeps the worlds from being confounded ([bid.).
Similar descriptions are found in other upanishads
also. These attributes are not known from any other
source, as the attributes of Bralma; hence the view
that they are stated here merely to be denied is un-
tenable. The intention of an author may be known
from several marks, of which one is stating a new thing ;
and this mark is present herc. Next, the chandogya
prescribes meditation on Brahme o= possessing the eight
attributes stated, and blames one that does not so
meditate

Those, that meditate here on the .4¢ma and on those
unchanging divine qualities and depart, can wander at will
in all the worids: Those, that without meditating here
on the Aima and on those unchanging divine qualities
depart, cannot wander at pleasure in all the worlds
(VI-1-6).

This is another mark of the interest taken by the
upanishad in this matter. The other upanishud exhibits
the same interest by mentioning the power of control
again and again. This is a third mark. Now how can

the wveda, which loves us more than a thousand parents,
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teach with interest, like one that deceives, the possession
by Brahma of qualities, that are unreal, that have to be
ignored, and that cannot be known by any other means?
Men are already bewildered by being carried on the
whirlpool of samsdra; and how can it be thought that
it further deludes them (1) ?

(1) The absurdity of the opponent’s position may be
exposed as follows :

Opponent. The mention of attributes is to delude.
Reply. The denial of attributes is from the same
intention.

Opponent. The veda, which has undertaken to teach
what is good for us, cannot delude.

Reply. This remark applies also to mention of
attributes.

Opponent. The mention of unreal attributes is for
the purpose of securing particular fruits.

Reply. The denial of attributes is for the same pur-
pose. The possession of attributes is a true fact.

Opponent. Meditation as without attributes being
for the attainment of release. the negation of attri-
butes states the true fact.

Reply. Meditation as possessing attributes being for
the attainment of release, the affirmation states
the true fact.

Opponent. That meditation as possessing attributes
leads to release is a statement springing from an
intention to delude.

Reply. The same remark applies to the other
statement.

Opponent. 1t is not appropriate that the veda should
delude, having undertaken to teach us what is
good.

Reply. This applies to the wention of attributes
also.
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2. Question. How then are the texts quoted by
me to be explained ? Reply. The texts denying differ-
ence and affirming oneness show that all things are
products of Brahma; and that they are therefore
identical with Him. It is therefore enjoined that they
should be seen as one in this respect. After teaching
this, the wupanishad proceeds to condemn the seeing of
the world as consisting of independent parts, as was
previously supposed. In the other text also by the word
iti reference is made to the form of the material world
perceived by other means; and this form is denied of
Brahma. This therefore-differentiates Him, the inner
ruler of all, from the world. This point is developed
immediately after:

He is other than those that can be perceived by
other means; and He is therefore not perceived; He is
other than those that fall to pieces ; and He does not there-
fore fall to pieces; He is other than those that are attach-
ed ; and He is therefore not attached ; He is other than

those that suffer; and He does not therefore suffer, nor
perish (verse 22).

A similar description is found in the chandogya also:

By the old age of the body He does not age; by
the killing of the body he is not killed- This city-like
Brahma 1is not subject to change. In Him all divine
qualities are contained (VIIT-1-5).

This text shows Brahma to be different from every-
thing else, and to be the seat of the qualities mentioned.

The opponent raises another objection. The text
quoted as conferring on the meditator the capacity to
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wander at will in all the worlds adds—* If he desires to
see those that were his fathers (in previous births), by
his mere will the fathers come up ; and joining them he
is respected ” (chando., VIII-2-1). This is a fruit
desired by bound jivas. Those that desire release and
the attainment of Brahma should not meditate on Him
as possessing qualities. Also, the fruit of Brahma vidya
is to attain one’s own nature. The next siitra replies:

40. 3gfeyasatagadn |

(The fruits referred to are those to be reaped) by one
reaching BrahAma and he does so from that fact;
s0 it is stated.

The statement is thus made:

This jiva rises from this body, reaches the highest
Light and appears in his natural form. He (who is reached)
is the best of all persons. The jiva (on going thither)
enjoys Him all round; he eats, enjoys (as he pleases); he
amuses himself with women, carriages or cousins ; he does
not think of this body lying by the side of (weeping)
relations (chando., VIII-12-2 and 3). He becomes his own
master; and he can wander at pleasure in all the worlds
(Ibid., VII-25-2).

This point will be fully dealt with in the next
chapter. Hence the conclusion reached in the first saitra
remains unshaken,

SUB-SECTION 17
This text occurs in the chdndogya :

Meditate on this syliable (known as prapava), which
is part of udgitha (1-1-1).
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The singing of the udgitha (See Vedic Textis) is a
part (anga) of a soma yaga. The question for consider-
ation is whether this and similar vidyas are essential
parts of a soma yaga.

First view. They are. For the vidya, though not
enjoined in the earlier portion of the veda, in which
soma yagae is prescribed, is connected with the singing
of the udgitha, which is enjoined as an essential part of
the ydga. In this manner the wdya also becomes an
essential part of the yaga. There is a precedent for this
conclusion. The text ' with juhzt make homas’ is found
where soma ydga is preseribed ; and juhw is thus con-
nected with the yidge as an instrument. Another text
states that the juhiz should be made of parna wood ;
and this is not connected with any karma; yet this
feature of the juh# is conmected through it with the
yaga. Similarly here. The wudgitha wvidya should be
done as a part of the waga; and no separate fruit is
needed as a motive for its being done.

2. Objection. A fruit zs mentioned in the last
verse of the same section of the upanishad ; The udgitha-
vidyd is not therefore an essential part of the yaga:
Reply. Tt is mere praise (arthavada). For an essential
part of a karma cannot be connected with a separate
fruit (1). Here the fruit is stated in the last verse,

(1) This follows the rule laid down in the parve
mimamsa. Juh@ is an instrument with which offerings are
made ; and a text states that it should be made of parna
wood. The text adds the following as a fruit to come from
this “ He, whose Juh@ is made of parna waod, does not

9%
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while the wvidya is enjoined in the first verse. And
there is no connection with the injunction text, as in the
following text—'‘ For one that desires cows, in the vessel
in which cows are milked ” (1). Further, there is a mere
statement of what will happen; but there is no in-
junction. Hence, the wvidya should invariably be done
in every soma yaga.

Final decision. This is stated in the satra:
41. gfwattonfaaneaged: gavsaafa: &4 |

The meditation {(on udgitha) is not compulsory ; so
does it appear from wedic text. Fruit separate—-
viz., non-obstruction.

The vedic text in support of the option to meditate
or not to meditate is as follows :

With the help of this (the syllable) both do their
work —one that thus meditates on that, and one that does
not meditate (I-1-10).

This recognises the singing of the udgitha without
meditating on it. If the meditation were an essential
part of the yaga, its non-performance would be in-
appropriate.

hear unpleasant statements”. This is mere praise. For,
it is not stated that the fruit should be brought about ;
there is the mere statement that he does not hear. The
injunction is therefore for the benefit of the yiga. In
regard to what exists for the benefit of a yiiga, there is no
question what is its fruit ? It is concerned only with the
helping of the ydga. The mention of the fruit is therefore
arthavada (IV-3-1).

(1) See Introduction, para 25,
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Question. Why is it then enjoined ? The injunc-
tion should point to a fruit. Reply. When the udgitha
is sung with the meditation, the yaga becomes more
efficacious ; and this is a fruit different from the fruit
of the yaga. This is stated:

Whatever is done with meditation, with eagerness,
and with knowledge of everything being ruled from within

by the highest Atmi, that alone becomes most efficacious
(1-1-10).

What is becoming most efficacious? Reply. The fruit
of the yaga—going to the heaven-world—is not ob-
structed and delayed, as it is often obstructed, by the
need of a more powerful karma to yield its own fruit.
The meditation on udgitha removes the obstruction ; and
this fruit is different from that of the yaga itself. And
this is stated in the sittra. Though the fruit is stated in
an arthavade, it may be connected with the in-
junction (1). The congclusion is that the vidya is not an
essential part of the soma yage, as filling the milking
vessel is not an essential part of the darsa and parna-
masa tshiis (Introduction, para 25).

SUB-SECTION 18

In the dahare vidya meditation should be on the
highest Atma |referred 1o as the small ether (@kdsa)) in
the heart of man, and on His elght quahtleb as stated in

(1) See the footnote on page 92, the portion deahng
with the second text.
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the text * Those that meditate here on the A¢ma and on
these unchanging divine qualities and depart, ete.”
(chando., VIII-1-6). See Vedic Texts. Here meditation
on the Atma is first prescribed, and then a separate
meditation on the qualities. The question for consider-
ation is whether in the meditation on each quality
meditation on the Atma also should be repeated as
possessing it or not.

First view. Repetition is not necessary ; for the
qualities pertain to the same A#tmnd; and He can be
meditated on but once.

Final decision. This-isstated in the si@tra:

42. 93199%d qHA
Only as in making offerings ; this is stated.

Meditation should be repeated. Though the small
ether is the seat of all the qualities, and meditation on
Him has been done already, yet His aspect in His nature
merely is one thing, and the aspect as invested with
each quality is another; and the injunction as to the
second meditation refers to Him in these words * He
is free from karma, free from old age, etc.” (chando.,
VIII-1-5). Hence the meditation on each quality
should be on the small ether as possessing the
quality ; and meditation on the Adtma is therefore
repoated. The satra gives an analogy. Offerings ure
made *to Indra the king,” “to Indra the supreme
ruler”; and “to Indra, master of himself . Though
the devata is the same, the aspects in which offerings
are made to him differ ; and the offerings are repeated.
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This is stated in the purva mimamsa. * The devatas are
different ; because the aspects differ.”

SUB-SECTION 19

In  the twittiriya-narayane the dahara vidya is
stated in verse 23 of section 10, and then follows the
eleventh section—See Vedic Texts. The question for
consideration is whether this latter section is connected
with that verse, and determines who the particular
Being is, that is meditated on in that vidya, or whether
it is independent, and performs the same duty for all
vedyis.

First view. The former is tho correct view; for
the preceding section refers to dahara vidya, and this
section mentions the lotus-like heart, and thus connects
the two sections as dealing with one subject only (1).

Final decision: The latter section is independent.
The reason is stated in the sitbra:

43. fegqacaaly sdineazfy |

Because the marks arc many; it is stronger; that
also is stated.

(1) The texts arc- " There is a small, pure lotus in
the middle of the city (human body), which forms the palace
of the highest Atma; and in it is a small ether (gaganom)
which is free from grief- What is within it should be
meditated on (X-23); “ The heart like a lotus bud with its
tip downwards > (XI).
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The section exhibits many marks—that is, there are
many sentences, which take the terms used in many
vidyds to denote the object of meditation, such as
akshara, siva, sambhu, param brahma, param jyotis,
paratatva, paramdatmd, and the like, and state that they
denote Narayana. This shows that the Being, who is
meditated on in all widyas, who is quite unlike the
untverse, and who is bliss, unchanging, shining and
without limitations, is Narayana. The sentences, which
state this, are numerous; and being the authority
known as wakya, they possess greater force than mere
context or prakarana (See Introduction, para 18 (iii) and
(iv) and 19). When it is thus settled that this section
is common to all vidyas, the dahara vidya being one of
these, and Narayana being therefore the object of
meditation in that wvidya also, the reference to that
vidya becomes intelligible.

2. Objection. In the first verse of this section the
words are in the accusative case, and must be connected
with the injunction to meditate given in the preceding
section. Reply. No. For, in the term wupasitavyam
(should be meditated on) used in the injunction, the
termination indicates the object of meditation and words
in the accusative case will not be appropriate. Also, an
examination of the verses, that follow it, shows that
the accusative case is used in the sense of the nominative
case. The verses are 2, 4, 5 and 12. This will be
clear when the original is examined. If the objection
be accepted, it will be necessary to regard the
nominative case in all these verses as used to mean the
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accusative case, and to supply the term wupasita
(meditate) to govern the words in the accusative case.
Hence the objection should be over-ruled.

SUB-SECTION 20

In the agnirahasya, which is learnt by those that
learn the brihad dranyaka, & kratw (1) is first described,
in which the fire that receives the offerings is placed on
an altar made of specially-made bricks piled one over
another so as to represent the figure of a bird This
will be referred to as brick-made fire. In this kratu,
which occupies several days, the offerings of the soma
juice, which constitute the principal karma, take place
on the last day; and they consist of several operations
—the crushing of the soma creeper, taking its juice and
placing the vessels in their places, the singing of vedic
verses by one set of helpers, which are known as stotras,
the recitation of verses by another set known as
sastras and making the offerings. Then the agnirahasya
goes on to prescribe certain meditations in imitation of
the kratu. In these there is no action whatever; but
every article, every instrument and every manual
operation is mere thought. In this thought-made kratu

(1) Yaga is one offering made to a devatd; kratu is a
ltarma, in which many offerings are made to many devatis.
Soma yaga is a kratu. The term is also used to denote
meditation; hence a kratu proper is often described as
yajna kratu.
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the fires to receive the offerings are the mind, speech,
prana, eye, ear, organs of action and the stomach ; and
all the activities of each of these are to be regarded as
the operations in the real kratu—the taking of the soma
juice, singing stotras, reciting the sastras and making
offerings. And this is to be done throughout one’s life.
For convenience one fire may be taken—the mind-made
fire. That this fire partakes of the nature of meditation
is undoubted. The question for consideration is merely
whether it is of the nature of action by entering into a
real kratu consisting of actions, or whether it is of the
nature of widya by entering into a kratu consisting of
thoughts only. The first two sutras put forward the
former view ; and the next five sifras refute the same,
and establish the latter view.

44. gafames: gwtond FfRammAgad |

An alternative to the previous one; from the context
(prakarana) it is of the nature of action ; like the
manasa operations.

The mind-made fire requires a kratu, into which it
can enter ; but where it is described, there is no injunction
to do a kratu. The preceding chapter refers to a brick-
made fire, and this fire, being invariably connected with a
kratu consisting of action, ig brought up before the mind.
It may therefore be concluded that option is given to per-
form the kratu either with the brick-made fire or with
the mind-made fire; and that therefore the latter is of
the nature of action. There is a precedent for regarding
what is really of the nature ot meditation, as partaking
of the nature of action by entering into a real kratu.
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Tn a kratu, known as dvadasaha, in which the offerings
of the soma juice are repeated on twelve days, on the
eleventh (1) day known as avivikya all the operations
are carried on mentally, including the taking of the
soma juice, the placing of the vessels in their places, the
singing of the stofras, the reciting of the sastras, the
making of the offerings, the bringing back of the vessels
to the hotd, and the drinking of the remainder of the
juice by the helpers concerned. They are thus of the
nature of thought only, and yet as they form a part of
a real kratu, they are held to be of the nature ot action.
Similarly here also.

45. wfggang |

And because the fruit of the brick-made fire is
extended to the mind-made fire.

This satra gives an additional reason for the
conclusion stated in the preceding satra. The text is
“ Of these each one by itself is as capable as the preced-
ing one”. This means that whatever capacity there is
in the brick-made fire will be found in the mind-made
fire. Hence, as the two fires do the same work, either
may be resorted to. And as like the other it helps in
the performance of the kratu, it is auxiliary to it, and is
of the nature of action.

(1) The day known as awivikya is the tenth day of
the dusaratra, which consists of all the days of the
dvadasiha except the first and the last. The avivikya day
is therefore the eleventh day of dvadasaha,

96
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The final decision is stated in the next siitra :
46. frdag faatonzzam |

But it is of the nature of meditation only ; because

it is so affirmed, and because it is seen.

The view put forward is rejected; for the mind-
made fire is connected with a kratu, which is itself of
the nature of meditation. It is so affirmed in the
following text:

They are made with widyi alone; for with widya

alone of one that thus meditates these are made.
As the activities of the mind cannot be built up like
bricks, it is evident that the fire is made of thought
only, and that it is of the nature of meditation ; yet the
affirmation here by the particle eva (only) of the very
same fact is intended to show that it has this character
from its connection with a widya-made kratu. A kratu
of this kind, which the mind-made fire serves, is stated
in the very same place.

They (the fires) were established by mind only ; by
mind alone the altar was made; by mind the soma juice
was taken in them (mind-made vessels); by mind stotras
were sung ; by mind sastras were recited. Whatever karma
is done in a real kratu, whether the principal offering or
anything auxiliary to it, all this was done by mind alone
mentally in those mind-made fires.

This shows that the kratu also is of the nature
of thought.

The opponent disputes the correctness of the reply ;
on the plea that there is no injunction to do the kratu.
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that no reference is made to fruits, and that the context
relates to a kratu consisting of operations in a brick-
made fire. The next saztra replies:

47. gafeadigteas F A |

And the conclusion is not affected; because sruts
and the other authorities are of greater force.

The conclusion—that there is a vidya-made kratu,
and that the mind-made fire is connected with it—is
not affected ; for the context cannot prevail over sruti,
linga and vakya. See Introduction, para 19. Sruts has
been already quoted under the preceding saitra. Linga
is as follows :

In regard to one that thus meditates all persons at
all times make them, even when he sleeps.
This making of the fires by all beings takes place at
all times and is done by the mind ; while the brick-made
fire is made by a limited number of persons working for
a limited time only. The mind-made fire cannot there-
fore enter through its work into a Aratu consisting of
actions. This indicates that it must enter into a vidya-
made kratu. The same text is also a vakya, which means
two words connected together,

The other two arguments are next met :
48. sgaFgifesa: gqFaTIaFcadsgey dgw |

Because of the adjuncts; like the difference of other
vidyas. And it is seen ; it has been stated.
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The conclusion is supported by the adjuncts of the
kratu ; and they are the taking of the soma juice in
vessels, the singing of the stotras, and reciting of the
sastras.

By mind the soma juice was taken in them (mind-

made vessels); by mind stoiras were sung; by mind sastras
were recited.

This wvidya-made kratu differs from a real kratu, as
other wdyds like the dahara vidya differ from it. The
existence of a wdyd-made kratu being established, the
injunction to perform it may be assumed ; and it is seen
in other places that an injunction is assumed from a text
which has the appearance of a repetition. This is stated
in the parve mimamsa (1). The fruit is stated in the
text * Of these each one by itself is as capable as that
preceding one”. This means that whatever fruit is
yielded by the brick-made fire through its own kratu,
that is yielded by the mind-made fire through its own
kratu.

The argument in the second sitra of the first view
1s next refuted :

(1) In connection with an offering in the case of a
dead person, the following text occurs—  Holding the samid
(twig) below, he should follow; for he holds it over it in
connection with offerings to the deves.” The particle i
occurs (in the original) in the second clause, which shows
that it is arepetition. Nevertheless, as the holding of the
twig over the juh® has not been enjoined elsewhere, an in-
juction is ‘assumed; and the particle A¢ is ignored

(IT1-4-5).
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49. [ QWFIRYTEEIIgaARSRITNE: |

No; because extension of incidents may relate to
likeness in any respect whatever; because it is
known as in the statement that one is like Death ;
no need to go to his world.

When certain incidents of one thing are extended
to another thing, it is not necessary that there should
be likeness in other incidents also. The two things may
be alike in one respect only, ¢.e., the one to which
reference is made. Here is an analogous case * That
purusha, that appears in that orb, is Death indeed ”.
The incident of destruction alone is extended, asg there is
similarity in that respect. 1t does not follow that He
should go to the world of Death.

50. TO7 9 H52&T Alfged qaecqiRaga©d: |

And by the section that follows, the terms denoting
the mind-made and other fires should be under-
stood as stated.. The addition in the agynirahasya
is on account of plurality.

The second section of the agnirahasya prescribes a
vidya with a separate fruit; and this is followed by the
vesvanara vidyid. Hence it is not correct to say that
this  portion of the wede deals only with Fkarma.
Question. 1f this be wso, why was the wvidya under
consideration not added in the Orihad aranyaka. Reply.
Many are the adjuncts of the fire to be imagined in this
vidya ; the widya has therefore been added where the
fire is described.
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SUB-SECTION 21

51. g ARAAzER W@ |

Some (think that only the qualities of the @tma—that
he knows, acts and enjoys—should be meditated
on in all vidyas) ; because he is in a body.

In saitra I-4-6 it was stated that in all vidyas on
the highest Atma one should meditate on himself also,
and in {IV-1-3) it will be explained that the meditation
should be as being ruled by the highest Atma from
within., The question for consideration is whether the
meditator should think of himself only as a knower,
doer and enjoyer, and as being capable of going to the
heaven-world and returning here, or as possessing the
qualities enumerated in the teaching of Prajapati
(chando., VIII-7-1) ? The satra states the first view. In
the opinion of some the former alternative is the correct
one; for the meditating jiva dwells in a body ; and
while he does so, what has been stated is his form ; and
this is near at hand. By meditating on this form alone
it is possible for him to reap the fruit of meditation. It
is not necessary for one, that desires the heaven-world,
and performs the necessary karma, to meditate, while
he does the karma, on the aspect that he will attain
while he reaps the fruit. By meditating only on the
qualities of knowing, acting, etc., he may do the means
and reap the fruit ; and there is nothing fo be gained by
meditating on a further set of qualities. That case
does not differ from the case under consideration ; and
it is sufficient to meditate only on the first set of
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qualities. Objection. The meditation should be on the
form to be reached ; for it is specially stated :

What one meditates on in this world, that he
becomes, when he departs from here (chando., 111-14-1).

Reply. It is not so; the text quoted refers to
meditation on the highest Atma as stated in the text
“ How he meditates on Him”.

The final decision is stated in the next satra.

52. safREeagEwiacaraqesizaad |

But no. The reverse (of the present aspect) ; because
from meditation on it comes its attainment ; like
the attainment of the highest Atma.

The aspect of the meditator, while he remains
bound, should not be meditated on ; on the other hand,
the aspect to be attained, when he will become free,
should be thought on, while he does the meditation.
Because as the text quoted states it is only by meditating
on that aspect that it will be attained. 1t is not correct
to say that the text refers only to the nature of the
highest Atma. As the jiva is His body, he also enters
into the meditation. In other words, the meditation
should be on the highest Atma with the jiva as his body,
the jiva being clothed in freedom from karma and in the
other seven qualities stated in the teaching of Prajapats ;
and the highest A¢tma in this very form is to be attained.
Hence it is stated “ By meditating in this manner I
will, on going from here, attain that world”. Hence
the jiva should be meditated on in the aspect that is to
be attained,
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2. 'The last term in the s@itra gives an illustration.
The attainment of the highest Atma taught is in the
aspect that pertains to Him by nature. Similarly, the
attainment of the jiva too is in the aspect that pertains
to Him by nature.

3. This case should be distinguished from the case
of one striving for the heaven-world. The latter should
meditate only on his present aspect as knower, doer and
enjoyer. This is an anga of the karma ; and karma alone
is enjoined as the means to the fruit desired, by the text
“one that desires swvarga should do yaga”. To know
that he is different from his boedy, that he will live after
death, that he can go to the other world, and that being
a knower, he can experience the happiness that he will
find therein—only so much is necessary to give him a
qualification for performing the karma leading to the
future fruit. Here it is different.

SUB-SECTION 22

53. sgaageg 4 mag & ak@ea |

Meditations connected with subsidiary parts of
kratus are not limited to the s@khas, in which they
are taught. They extend to every sakha (veda).

Meditations are taught in various places as connect-
ed with certain subsidiary parts of kratus, like the
udgitha vidya (sée chapter III1-3-17). The question for
consideration is whether a meditation enjoined on the
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udgitha in one sakha (1) is limited to that sakha, or
whether it extends to all sakhas in connection with the
udgitha in those sakhas. This is taken as a typical
case. This was settled at the outset by sub-section 1;
but a doubt arises on the ground that the svaras (2)
differ in different sakhas, and that the udgithas therefore
differ. The first view is that the meditation is limited
to the sakha. The injunction ‘ meditate on the udgitha’
is in general terms. In the same sakha an udgitha with
svaras peculiar to itself being found near it, the in-
junction should be taken as referring to that particular
udgitha (3). Hence the meditation should be confined to
the sakha, in which it is taught.,

This doubt is removed by the siitra: The medita-
tion is attached merely to the udgithas ; and this is done
by the authority known as srufz. Hence, wherever the
udgitha is found, there meditation is attached to it. The
udgithas in the different sakhds do differ by the way in
which they are recited; but as reference is made to

(1) Sakha is a branch of the veda, like the kinva and
midhyandina sakhas referred to in the discussions in chapter
I, section 4, sub-section 3. The text of the vedu is the same
in both, though there are minor variations.

(2) Svara is the variation in tone in the recitation
of vedic texts. For certain syllables the voice is raised ;
for csome it is lowered. In singing sima mantras there are
seven swvuras corresponding to the seven notes in the
musical scale.

(3) In the world, the order in general terms ‘ Bring
the cow’ is carried out by taking a particular cow near at
hand. See note (1) on page 51,

99
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them in general terms, all of them come up before the
mind ; and there is no authority for confining the medi-
tation to a particular udgitha (1). In cases in which
karmas prescribed in different places are held to be one
karma on the principle stated in Introduction, para 16,
the karma in all the places is brought up before the
mind at the same time ; and its subsidiary parts like the
udqgitha are also present before the mind ; and there is
no difference among them in this matter. Hence there
is no ground to justify a limitation to one (2) place only,

54. aeFifzagisfara: |
And like mantra and the rest. . There is no difficulty.

The kratu referred to in various sakhds being one,
the manitras relating to it mentioned in particular sakhas
are applied in all sakhas by sruti and other authorities.
Similarly, the meditations, though mentioned in one,
are common to all sakhas. By the term * The rest”

(1) In the order ' Bring the cow’ as all cows, where-
ever they may be, cannot be brought, the term 'cow ' is
[imited to a particular animal. This is not done by the
presence of an animal near at hand. Here, there is no
similar difficulty ; and the term wudgitha brings up all the
udgithas as a matter of course.

(2) In the injunection ‘Do ydga with a pasu’ the term
pasu is restricted to a goat, as this animal is mentioned in
the mantra, with which the hot7 is addressed ; but here
there is nothing to limit the application to a particular
udgitha. The case is analogous to the injunction ' Do yaga
with vrihi (paddy)’. The term wrihi refers to the class,
and not to a particular variety (adhi),
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reference is made to jatr (class characteristic), qualities,
number, likeness, order, material and karma.

SUB-SECTION 23

In the vaisvanura vidya dealt with in sub-section 6
of section 2 of chapter I (see Vedic Texts) the highest
Atma is to be meditated on as possessing a body of
which the heaven-world, the sun, air, ether, water and
earth are parts, corresponding to the head, eye, prana,
waist, bladder, and feet of a human body. The question
for consideration is whether the meditation should be on
the parts of the body separately, or upon the whole
body, or whether it should be in both the ways.

First view. The meditation should be on the parts
of the body separately ; for at the outset the teacher
referred to the parts and to the fruit of meditation on
each part thus:

The atmid, on whom you meditate, is Atma Vaisva-
nara. . . . He, that thus meditates on Aima Vaisvanara, eats

food and sees dear things ; and a son comes into his family
with the brightness of meditation {chando., V-12-1 and 2).

Similarly in regard to the other parts. Also in
each of these meditations on the parts the object of
meditation is stated to be Atma Vaisvanara. The medi-
tation on the whole stated at the end is merely a sum-
mary of the teaching previously imparted.
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2. Another view is that meditation should be both
on the parts and on the whole; for a separate fruit is
mentioned for the meditation on the whole thus:

Though Vaisvanara surrounds everything, and is not

therefore limited, yet he that meditates on Him as thus
limited by heaven and earth, eats the food that is in all
worlds, in all beings, in all atmas (Ibid., V-18-1).
There is the analogy of the bhuma vidya, in which
meditation on name and many other things is first
described with a separate fruit for each, and then medi-
tation on bhazma is taught with its own fruit. There all
the meditations, including. the last, are admitted to be
prescribed. Similarly here also.

Final decision. This is stated in the satra :

55. & FgasAa&d a4 iz 294k |

Appropriateness of the whole ; as in the kratu ; for so

it is shown.

What is intended is meditation on the whole only.
For the upanishad forms a connected whole. See the
narrative' in Vedic Texts under chapter I-2-6. Six
students wished to know Atma Vaisvanara, and going to
Asvapati they requested him to teach them, saying
“ You now meditate on this Atma Vaisvanara. Teach us
about Him.” He complied with the request, concluding
with the words quoted in para 2 of the first view. The
upanishad therefore forms a whole, teaching but one
meditation. This being so, the meditations on the parts

' Here the original states the narrative ; but as it is stated in
the * Vedic Texts,” it is omitted here.
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must be presumed to be mere repetitions (¢nuvada) of
parts of the meditation on the whole. The fruit of
meditation on the whole is the enjoyment of the highest
Atma ; and to show that in this fruit enjoyment of
every kind to be found in all places and at all times is
included, the fruits of meditation on the parts were
stated. The intention is not that these part-meditations
should be done. If this were intended, the unity of the
context would be affected. The sitra mentions an
analogy. The injunction is given that on the birth of a
son the father should offer to Vaisvanara a cake of
rice flour baked on twelve kapalas (flat, circular pieces
made of earth and burnt). Parts of the same offering
are referred to in these words ¢ What is baked on eight
kupilas becomes gayatri and purifies him, giving him
the brightness of wedic learning,” and this is followed
by similar statements regarding cakes baked on
nine, ten, and eleven kapdlas. It has been decided
(parva mimamsa, 1-4-12) that the texts form a connected
whole, that but one offering should be made, with a cake
baked on twelve kapdlas, and that the reference to
other cakes is merely praise of the twelve-kapalas-cake.

The wupanishad goes on to state the evil con-
sequences of meditations on parts thus:

Your head would have fallen off, if you had not
come to me; You would have become blind, if you had
not come to me, ete. (chando., V-12-2 and V-13-2).

This shows that this case is not analogous to bhama
vidya ; for no evil consequences are to follow from medi-
tations on name and the rest. The meditation on bhtma
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is praised as yielding very superior fruit, and to justify
this praise other meditations with inferior fruits are
described. This does not affect the unity of the context,
the principal being meditation on bhama, and the other
meditations serving to enhance its importance.

SUB-SECT'ION 24

In this sub-section the vidyis for consideration are
(i) all brahma vidyas (1), the fruit of which is the reach-
ing of the highest Atma, and (ii) vidyas like prana
vidyas, that deal with one matter and vield one fruit.
The question for consideration is whether they are one
or whether they are different. The conclusion to be
reached here was accepted tentatively in the previous
sub-sections ; and the discussions proceeded, whether
particular widya came under the rule laid down in the
first sub-section.

First view. The widyas are one; for the object of
meditation is one; and as this constitutes the form of
the vidya, the form is the same, as also the fruit.

Final decision. This is stated in the satra :

56. armEmEIfiEa |

(They are) different; for the words and the rest
differ.

(1) Like sad vidya, bhama vidya, dahara vidya, upa-
kosala vidyt, sandilya wdya, vaisvanara vidyd, anandamaya
vidya, and akshara vidya. They may be taught in one
s@khi or in many sikhis; all of them are considered here.
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The words ‘the rest’ refer to repetition, number,
subsidiary part, context and name (See Introduction,
para 15). Here these reasons exist for holding one
vidya as differing from another. The terms veda and
upasita, enjoining meditation, do denote continuity of
thought, and this thought is of the highest Atma ; yet
the mind has to dwell on Him as possessing this or that
attribute stated in the context. In one case it is being
the sole cause of the evolution of the world ; in another
it is possessing freedom from karma and the other seven
qualities ; and so on. Hence, the vidyas differ. Also,
the fruit in the form of reaching the highest Atma
being stated in a particular context, the need of the
injunction is satisfied, and the vidya becomes complete.
Hence the vidyas are different (1). This subject is dealt

(1) In the text the difference among brahma vidyas
was based on difference of form and difference in the fruit.
It may also be caused by difference in other respects. The
nyisa vidyn is taught in taitliriya-narayapa thus : “ Unite
yourself, pronouncing the syllable (known as prapava).”
The term used here is ywnjita, while the terms used in
regard to other widyis are weda, upunsita, etc. Thus the
terms differ. The names are different; it is nyfsa vidya
here, and others have their own names. The form of this
pidyi is the highest A#ma standing in the place of other
vidyis and giving the person, that throws himself at His
feet, the fruit of those widyns without any further effort on
his part. This is not the form of the other vidyas; for the
meditator has to think of Him as possessing this or that
attribute prescribed for them. In regard to the fruit also
there is difference in that one, that does the wyisa vidya,
may veach the highest Aima whenever he wishes it, while
the other has to wait tili the prirabdha karma has been
expended, 7.c., karma that has begun to yield fruit. Lastly,
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with in the parva mimdamsa; and a separate sub-
section here is unnecessary; but the author of the
siitras wishes to refute the view that wupanishad texts
do not deal, as the means to release, with mere know-
ledge to be imparted by wedic texts. If this were
correct, all the labour spent on this section of the siitras
would be thrown away.

SUB-SECTION 25

In the preceding sub-section it was settled that
vidyas, the fruit of which is to reach the highest Atma,
are different. It will now be considered whether a per-
son may combine two or more of them, and whether there
is any use in doing so, or whether it will suffice to do
any one of them.

First view. The combination also has its use. Tt
is seen that different injunctions are carried out by one,
though they contemplate but one fruit. Agnihotra and
darsa-purnamdsa yield each the same fruit, viz., svarga
(heaven-world) ; and yet they are combined, so that
more of it may be enjoyed. Similarly two or more
vidyds may be combined, so that one may be with the
highest Atma for a longer time and enjoy Him to a
larger extent.

the qualification also differs ; for the nydsa vidya is for one
that has not the requisite knowledge, or capacity, or
cannot brook delay in the attainment of the fruit, Hence
nydsa vidyd differs from all others,
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Final decision. This is stated in the siitra :
57. fmweqisfaeRsean |

Any one of them at one’s option; as the fruit does
not differ.

By all wvidyas the same fruit is reaped—uiz.,
cnjoyment of the highest A#¢ma, who is bliss without
limit to its excellence. This is stated in the following
texts—-* One that meditates on Brahma attains the
highest ” (@na., I-1); That is one unit of the bliss of
Brahma ; and this is shared by one that knew the
veda and was not distracted: by desires, Z.e., by one
that has become free ({bid., VIII); and when the
meditator sees the " Purusha, shining like gold, the
material and operative causes of the world, and
its ruler, then he shakes off good and bad deeds,
and free from all touch of matter, attains the highest
likeness to Him (munda., II1-1-3). Thus the highest
Atma is in the enjoyment of bliss without limit to
Himself and to others. If this fruit can be attained
by one widya only, what is the need for another?
Hence no combination is required. In the case of other
fruits, like swvarga (heaven-world), there is limitation
in place, in time and in their nature. It is possible
to 1increase the quantum of enjoyment in place or time ;
and one that desires this increase may combine many
karmas. Here there is no such need. All vidyds on
Brahma lead to enjoyment by removing the obstacles
to enjoyment in the form of awdya and beginning-

less karma.
98
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58. srareg Aq1EHH GEHATHAIAR WA, |

But meditations aiming at worldly objects of desire
may be cumulated or not at pleasure ; because the
former reason does not hold.

SUB-SECTION 26

It was decided in sub-section 17 that meditation
on the wudgitha is not compulsory. The opponent
disputes the correctness of this decision and urges
cortain further arguments, which are examined here.
The decision depends on the question whether meditation
on the udgitha is for the purpose of the yaga or whether
it benefits the yajumanae (one that does a yaga). In the
former case the meditation would be a part of the yaga
through the wudgitha, and would be compulsory ; in the
latter case it may be done or not at the option of the
yajamana. The opponent’s view is stated in the first
four saitras and supported by arguments:

59. =gy Aq149a1E: |
Meditations on the adjuncts of kratus are parts of
them, as are the adjuncts on which they depend.

Tirst, the sentence coniaining the injunction does
not state the fruit of the meditation ; and it has to be
gathered from another sentence at the end of the
section of the wupanishad. This case is therefore not
analogous to the case of the milking vessel:

In a chamasa carry the water (for prayita) (to the
north of the Ghavaniye fire) ; for one that desires cows in
the vessel in which cows are milked.



SUB-SEC. 26] FIRST VIEW 9

Here the fruit in using the milking vessel is stated
in the injunction text itself ; but in the case under
consideration it is merely *“ meditate on the udgitha™.
As the yaga (darsa or parnamasa) may be done without
the milking vessel, its use is not for the performance of
the karma; but it only benefits the yajamane. Hence
it is not a part of the karma. The right analogy is
furnished by the juhii referred to in the text—

He, whose juh@ is made of parpa wood, does not hear
unpleasant statements.

(Juht is an instrument used in making offerings).
Here not hearing unpleasant statements does not at first
sight appear as the fruit; and it is not stated in the
first clause, which contains the injunction. 1t is there-
fore regarded as helping the performance of the yaga,
and the second clause is held to be arthavada. In the
case under consideration the fruit of the meditation to
make the yaga most efficacious is stated in another
sentence ; and the statement is not in the form of an
injunction. Hence this statement is arthavada, as not
hearing unpleasant statements is. Hence, as the
ndgitha is part of the kratu, and is invariably sung in it,
so the meditation also, which depends on the udgitha,
forms part of the kratu and should be invariably done.

60. fide |
And because of the injunction.

Secondly, the injunction is merely ‘ meditate on the
wdgitha’. There is no mention in it, as in the case of
the milking vessel, of a special qualification on the part
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of the yajamana, which would limit the meditation, and
connect it with the qualification. The meditation is
therefore a necessary part of the udgitha.

61, gmeErd |

Because of rectification.

Thirdly, the text  From the place of the hota,
udgitha without meditation is rectified ” (chando., I-5-5)
indicates that meditation on the udgitha by the udgata
is always required. For the text states that when the
udgata fails to meditate, the defect is rectified by the
hota, when he utters the syllable known as pranava.

62, TorETITIEaY |

And because the seat of the meditation, ie., the
syllable known as prapava, is stated as going
everywhere.

This statement is thus made :

With it the karma enjoined by the three-fold veda
proceeds ; with prapava the adhvaryu says dsravaya:
with pranava the hott recites sustra ; with prapava the udgati
sings stotra (chando., 1-1-9).

Here the term ‘tena’ (with it) refers back to whai
has been mentioned before, i.e., pranava with the medi-
tation. Hence, the meditation being ever found with
pranava, it is an adjunct of the kratu, as the udgitha is

This view of the opponent is rejected in the nexi
two sutras
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63. & a1 gemgwETEa: |

But no; because their going together invariably is
not declared.

Here the second argument—-that stated in satra
60—is met. It is true that in the injunction there is no
mention of a special qualification; but this is stated
later on at the end of the section, by pointing out that
the kratu becomes most efficacious, when meditation is
done. If therefore the wyajamana desires to reach the
fruit of the kratu quickly,: he should arrange for the
meditation being done. Meditation on what ? On the
udgitha, which is found in the context. The conclusion
therefore is that meditation on the udgitha yields a fruit
different from the fruit of the kraiu. Tt cannot there-
fore be an adjunct of the kratu (1).

(1) Whether a thing enjoined is connected with a
fruit does not depend upon the mention of the fruit in the
injunction text or not, It depends upon the quickness in
perceiving the connection between the two. In the case of
the juh@ the connection between its being made of parna
wood and the fruit mentioned in the same text is not
gquickly perceived; for the condition that it should be so
made is not expressly stated to be the cause, and ‘ not hear-
ing unpleasant statements’® to be its effect; further, this
fruit is stated not in the first clause that gives the injune-
tion, but in a clause that follows it. Hence owing to the
delay arising from both these causes ‘being made of parna
wood ’ is connected with the juh#, and through it with the
kratu ; and it is decided that it is for the performance of
the kratu; and the mention of the fruit is treated as
arthovida,

In the case of the milking vessel (go-dohana) the
fruit is mentioned in the injunction text itself; and the
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2. The arguments stated in sitras 61 and 62 may
be replied to as follows: If the yajamana makes up his
mind at the outset that the fruit of the kratu should not
be obstructed, and if the udgata fails, the hota rectifies it.
If the yajamana does not desire it, there will be no
defect to be rectified. The text * with pranava, the
adhvaryu, etc., does not refer to pranava along with
meditation. It refers to the syllable alone. On the

other hand, there is a linga in support of the final
decision. This is next stated :

64. zziamE |

And because the upanishad shows this.

only defect is that it i not expressly stated to be produced
by the use of the milking vessel. The connection between
the milking vessel and the attainment of the fruit has to be
inferred. But as there is only one cause of delay, the use
of the milking vessel and the fruit are connected. The use
of the vessel is not therefore for the kratu, but for the
yajamina. In the case under consideration also there is
only one cause of delay. The fruit is expressly stated to be
produced by the meditation; and the only defect is that it
is mnot stated in the injunetion text. The case being there-
fore analogous to the milking vessel, the meditation is con-
nected with the fruit, but not with the udgitha.

The case under consideration differs from the case of
the juh# for another reason. In the case of the juh@ there
is a need—of what wood it should be made; but the
udgitha does not need meditation ; for it may be sung without
it. ‘Being made of parpa wood,” not being action, needs a
kratu, into which it may enter ; but meditation being itself
action does not need it ; but may connect itself with a fruit
directly. Hence the juh@ and ‘being made of parpa wood’
are connected with each other. In the case of the udgitha
and meditation, neither needs the other. Therefore, the
meditation is not its anga.
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The text is * The brahma that knows this, saves the
kratu, the yajamiana, and all the helpers” (chando.,
IV-17-10). There is room for this saving, only if the
udgata is not bound to meditate on the udgitha. This
mark is sufficient to show that the marks stated in siitras
61 and 62 are generally, but not invariably, found.

aNga AsIRIE AgikEwE a9
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CHAPTER TIII
SECTION 4

Brahma Vidya has been considered. In this section
the helps to it will be examined, including the kurmas
enjoined in the earlier part of the veda.

SUB-SECTION 1

This is preliminary. The question for consideration
is whether man's goal comes from meditation or from
karma, of which meditation is an adjunct. The final
decision is stated in the s@itra:

1. grargisaszegifeld aguao: |

From it (i.e., meditation) man’s goal comes ; because
vedic texts state this. This is the view of Bida-
ragana.

The texts are:

One that meditates on Bralvima reaches the highest
(@na., I-1). T know thix, vi.., meditating here on that great
Purushae alone, who shines like the sun, and who is far
removed from ¢amas, one becomes immortal; no other
path lies to the goal {(purusha sikta—20); similarly, the
meditator is released from name and form, and reaches the
Purusha, who is greater than the great, and who abides in
heaven (munda., ITI-2-8).
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Jaiming disputes this conclusion ; and his arguments
are stated in satras 2 to 7:

2. FucarRgENgaRAgFARafaSfufa |
Because meditation serves karma; the mention of
fruit is arthavada, as in other cases. This is the
view of Jaimini.

In Jaimini’s opinion these texts are intended to
show what is the real nature of the jiva, who does
karma. Meditation thus gives the doer of karma the
necessary qualification for doing it ; and through him it
serves karma, and becomes a subordinate part thereof.
As it cannot have a separate fruit of its own, the
mention of the fruit in these texts is mere arthavada
(praise). ‘As in other cases’—the cases referred to in
the following sutra of parva mimamsi—* In the cases
of substances, qualifications and actions, which serve
something else, the mention of fruit is arthavada
(praise).”

2. The wvedantin raises two objections: In the
following suifras it was stated that a Being other than
the doer of karma is to be reached by one desiring
release, and that He is placed before him for meditation
by vedic texts: I-1-17: I-1-18; 1-2-3; and I-3-17. In
satra 11-1-22 it was pointed that the same Being, that
is referred to in the text “ That thou art,” is other than
a jiva ; and it was explained in sitra 1-4-22 how words
in apposition as in this text should be understood. How
then can the view stated in paragraph 1 be maintained ?
Reply. In the very texts, on which you rely, there

are indications that karma is more importani than
99
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meditation. By the light of these indications words in
apposition are understood as affirming the identity of
Brahma and the jiva. Hence the texts of the vedania
teach merely that the jiva in his nature is other than
his body.

3. Secondly, the statement that the texts give a
qualification to a jiva is not sound ; for he does worldly
acts as well as those enjoined by the veda ; and he is
not connected only with the latter. Reply. The doing
of worldly acts is possible by one that does not know
that he is other than his body ; but in regard to karma
enjoined by the weda the doer should know that he is
other than the body, and that he is eternal ; and this
knowledge is needed for such karmea.

4, Hence meditation, entering into karma through
the doer, is a part of karma.

These indications are stated in the next five
sutras:
3. srwEgan |
Because it is seen in the practice (of those doing
meditation).

Asvapati, who was foremost among those that did
brahma vidyi, and who was approached by certain seers
for instruction on Atma Vaisvianara, said ‘ Revered sirs,
I am going to perform a kratu” (chdndo., V-11-5). The
smritis state that Janaka and other persons, who were
foremost among those that meditated on Brahma, were
ever engaged in the performance of karma, * Janaka and
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others attained their goal with karma alone ” (bhagavad-
gita, I1I1-20). Having knowledge of the atma, and
doing brahma wvidya, he performed very many yajnas in
order to remove mritya by avidya (vishpu, VI-6-12).
4. F=za: |
Because it is declared by the veduo.

The text is:

That which is done with meditation, with eager-
ness, and with knowledge of everything being ruled from
within by the highest A#ma, that alone becomes most
efficacious (chando., I-1-10).

It cannot be urged that this text is limited by the
context to udgitha ; for sruti is of greater force than the
context. The text therefore applies to all vidyas.

5. GAFIIFION, |

Because of the statement that they contact (a
departing jivu).

The text is:

Him meditation and fkarma contact and go with
him (bpihad., V1-4-2).

This co-existence should be explained by the sub-
ordination of meditation to kurma for the reason stated.
6. aga fauEr |

Because karma is enjoined to one that has it (medi-
tation).

The text is:

After learning the veda in the house of the teacher
in accordance with the rules, and when time could be
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spared from his service, let the student perform the
ceremony known as samavartane and live in a family, etc.
(chando., VIII-15-1),

Then he is required to do karma. This injunction
is given to one that has learnt the weda, and the
learning includes a knowledge of not merely the text,
but of its meaning also. Hence brahma vidya is connect-
ed with karma for ils service, and cannot yield
independent fruit.
7. fagarq |
Because of the restriction imposed.
The text is :

Let one desire to live a hundred years only doing

karma here (Isavasya —2).

The meaning is that the whole life should be spent
in doing karma alone,

Jaiming’s view is first refuted, and it is next shown
1 six siitras that the texts quoted do not support him:

8. wfRIadaNg ARUAESE QA |

But a Being, other than the jiva, is mentioned in the
texts ; and this is DBadarayipa’s view. This
appears from the veda.

The texts quoted under the first satra refer not to the
jiva, the doer of karma, but to Brahma, who is differen-
tiated from him by being opposed to imperfections of
every kind, and by being the seat of numberless noble
qualities without limit to their excellence. The indi-
cations stated will be replied to presently. The object
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