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PREFACE

PERSONS SHOWING AN interest in the Brahma Sootras, carry with them high
expectations of reading what is the highest knowledge on offer from Vedic spirituality. The
Brahma Sutras represent the pinnacle in the development of Vedic Literature. As such a
reader rightfully demands rigour and discipline from anyone attempting to write on them.

At Sandeepany this text is studied just before the end of the two-year Course. This is
done so that students are equipped with sufficient knowledge from dedicated study to
digest the complexities of a text such as the Brahma Sutras.

It is served as a “dessert” to crown off a grand meal of exquisite Vedantic cuisine!

In the last month of the 15 Batch, we were treated to 30 lectures on the Brahma
Sutras by Pujya Swami Advayanandaji, the Course Acharyaji. The lectures, covering only the
first four of a total of 555 Sutras, were done over a period of 17 days. The reflections
contained here were compiled immediately after every lecture while the thoughts were still
fresh, even when we switched to 3 lectures per day in the last 4 days to stay within the
Course duration. The pace set by Acharyaji was blistering; the Brahma Sutras held a firm
grasp on our entire concentration. We were having it for breakfast, lunch and supper!

Just after the Course, Swami Advayanandaji devoted himself for more than a year in
New Delhi with a team of learned scholars to put together an exhaustive document covering
the very same material we had studied. They ended their 14-month labour by producing
two thick volumes totalling 1127 pages by November 2015. The two volumes are packed
with details that would satisfy the hungriest among scholars of this famous Bhashya.
Acharyaji was gracious in gifting to me the fruit of so much of his hard work.

In addition to the Course lecture notes, these two volumes have served as a resource
for this book in two important ways: Firstly, to verify the original Samskrit Bhashya; and
secondly, to obtain word-for-word translations to enable me to present the meanings in a
manner that is more friendly to students. They are presented phrase-by-phrase, following
the order in the Bhashya, and the phrases follow a numbered sequence. Students of the
West might find this especially useful. It is hoped that the care taken in the neat
presentation of translations will assist students in their study of the Brahma Sutras.

Summarised Theme of This Bhashya

On the next two pages are two blocks, entitled “Existing Entities” and “Sri
Shankaracharyaji’s Concern”. Readers will find them useful to read at the outset. The first
block makes readers familiar with the key issue that is debated in this Bhashya. The second
block gives readers some idea of how this issue motivated the Bhashyakara to defend the
basic principle of Non-duality upon which the whole of Vedanta rests.

Editor, Sri Shankara Jayanti Day, 28t April 2020.
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Yd-a] — “ BHOOTA VASTU”
“EXISTING ENTITIES”

THis WORD COMES UP again and again in the Brahma Sutras. It is a word whose
implication is not easily understood. In this block we explore a modern interpretation of it
that may help to grasp it in the sense that Sri Shankaracharyaji intended.

Let us take the entrepreneurial business-minded industrialist of today as an
example. His eyes see the world differently from most of us. He sees raw materials all
around him which he wants to convert into saleable products and then convert even
those products into money. Money is the “end product” he desires. There are three things
in his chain: raw materials, manufactured products and money, in that order.

Let us take coal as an example of a raw material. It is there, an entity existing in
the bowels of the earth. He sets about his activity to mine the coal. Its a huge enterprise
just to do that. But with great, well planned effort he succeeds and has the “product” in
front of his eyes. The first stage of his plan is achieved. Now he needs to convert it into
money. He can sell it as fuel at a good price. He can burn it and sell it as power at a good
price. He can process it and sell it as oil at a good price. All these would require some
activity, but the end product of all of them is the money in the bank.

Now look at the industrialist’s mind: Was he interested in the coal in the ground?
No. Was he interested in the fuel, or the power or the 0il? No. He was really only
interested in the money in the bank. The whole process was aimed at this final product.
That final product is the desirable commodity, through which he can get “happiness”.

Now let us turn to Sri Shankaracharyaji’s mind: He is concerned about a ‘raw
material’ called Brahman. It is also an “existing entity”. He wants to realise Brahman. That
is his aim. What does he need to do to realise his aim? He has to acquire Sadhana
Chatushtaya, namely, discrimination, dispassion, sixfold virtues and a burning yearning for
Liberation. He acquires these, obtains the knowledge of Brahman and realises Him. He
attains the fruit of infinite Bliss and contentment, and is happy.

Now let us place an industrialist in the shoes of Shankaracharyaji. As soon as he
steps into them, naturally, the thought of ‘Brahman’ pops up into his head!

He will look at ‘Brahman’ as a raw material. What can he do with it? First, he has
to acquire knowledge about it. Asked to get it from the Scriptures, He chooses instead to
get the knowledge by paying and attending a Course on Brahman. What does he do with
this knowledge? He wants to convert it into the only end product he can think of. He
opens a college and sets up a Course on Brahman himself. He markets this Course at a
good price, and at the end of the day he sees his bank balance growing. He has attained
his version of “happiness”. It may be temporary, but he is happy with that. If he wants
more happiness, saves it up to be used in a heaven of his choice after he dies.

Now the point of all this. Brahman is the “Existing Entity”, the raw material. The
fuel, power, oil, Course, etc are ancillary products or subsidiaries as termed in some
translations of this text. The industrialist is the Meemamsaka, BUT he could also be a
Shankaracharya, a sincere spiritual aspirant (Vedantin) wanting Liberation!

This is the typical scenario which Sri Shankaracharyaji is addressing.




SRI SHANKARACHARYAIJI’'S CONCERN

THe BLOCK ON “Existing Entities” raises a major concern in Sri Shankaracharyaji’s
mind. We shall see more of it under Sutra 2 & 4. The concern is to maintain the purity of
the Upanishadic teaching on Brahman. Sri Shankaracharyaji does not want the
industrialist’s mentality to creep into Knowledge of Brahman. Much of the text of the
Brahma Sutras is aimed at protecting this sacred knowledge from ‘business eyes and
hands’. The knowledge is only meant for seekers who desire to realise Brahman.

The industrialist does not understand this purpose of the knowledge of Brahman.
His expertise is business. He takes one look at Brahman, and only thinks of making it into
an ancillary for his business ventures. Brahman cannot be worked on like coal. No activity
can be performed on It. It cannot change; It is going to remain as Brahman forever. What
a pity for the industrialist! That is of no use to him. He labels it “useless” in his own Sutra.

The best that his mind can think of doing with Brahman is to make Him an ancillary
and use Him to bless all his business ventures. Brahman may not mind that — He is
indifferent to whatever people may think of Him. But Shankaracharyaji does not like that.
To put Brahman to such a menial task is an insult to the Supreme Reality. He cannot bear
to see this being done. So he fights this tendency in his Bhashya. At no cost will he allow
the “industrialist’s mentality” of business and action to enter spirituality.

In the Brahma Sutras, the word ‘Injunctions’ literally refers to an instruction that
prescribes a certain activity to be performed upon a ‘raw material’. An injunction can
therefore be thought of by us as the “industrialist’s mentality”. Readers may be
wondering why Shankaracharyaji is concerned so much about injunctions wanting to
employ Brahman as an ancillary to their business activity. What does all this mean?

Sri Shankaracharyaji really means only this: “What business has an industrialist to
interfere in the sacred quest for Brahman? None. So keep him out of the way altogether.
Have nothing to do with him. Let him do his business, but not on our premises! Let him
make his money from rites and rituals, but let him not have anything to do with God-
realisation. If we allow him in here, he will simply pollute us all with his business mind.”

That is what this Bhashya is basically all about. When we see the whole Bhashya in
this light, we realise what an important service Sri Shankaracharyaji is rendering to
mankind; to the quest for the realisation of Brahman; to preservation of the purity of the
Knowledge of the Upanishads just for interested seekers of God.

Sri Shankaracharyaiji is not stopping the industrialists from making their money. He
is only stopping them from converting God-realisation into a big business venture. That is
all. This is a valid concern. Mankind can never thank Sri Shankaracharyaji enough for the
service he has rendered to preserve the integrity of purpose of the Scriptures. At all costs,
this knowledge should be protected by preventing it from the intrusion of any activity-
based, money-oriented ventures.

Of course, Brahman can and will take care of Himself. Nothing in the world can
change the Reality from what it is. Brahman cannot be changed even by the biggest
industrialist. But, nevertheless, the ‘industrialist’s mentality’ has to be stopped in its tracks
from creeping into spirituality. Then alone will spiritual civilisation flourish.
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BRAHMA SUTRAS CHATUH-SUTRI

Adhyaya 1/4, Pada 1/4, Adhikarana 1-4
i.e. Chapter 1/4, Quarter 1/4, Sections 1-4

COMMENTARY ON THE FIRST FOUR

“APHORISMS” OF BRAHMA SUTRAS

Aphorisms Written by Sage Veda Vyasa
Bhashya by Sri Adi Shankaracharya

INTRODUCTION

GENERAL, STRUCTURE & STATISTICS

ALL BEINGS ARE capable of thinking, but human beings can think of very complex
things. They ask certain basic questions that are not asked by any other creatures, such as,
“Who am I?” or “What is this world?”

A What is a Darshana?

The following are six topics which interest all people on earth:

i) Jeeva Vichara: the individual soul. Who am I?

ii) Jagat Vichara: the World or creation. What is the nature of this world?
iii) Ishwara Vichara: the Creator of the world. Who created this world?

iv) Bandha Vichara: Bondage in this world. What is sorrow and bondage?

v) Moksha Vichara: Liberation from bondage. What is bliss and iberation?

vi) Sadhana Vichara: the Means for liberation. How do | get liberated?

These six topics constitute what would be a holistic vision called a Darshana.

Any teaching dealing with all these six topics, where there is in-depth analysis of
these topics, would qualify as a Darshana Shastra, or simply a Shastra (scripture).

B What are the 12 Darshanas?

In Indian philosophy there are 12 Darshana Shastras. These fall into 2 main divisions:
the six Astika Darshanas (Vedic), and the six Nastika Darshanas (non-Vedic). The Vedic
Darshanas hold the Vedas (or a part of it) as the Pramana or primary source of authority.
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A. THE NASTIKA SCHOOLS:

We deal first with the Nastika Darshanas. The following are six schools:

i) Charvakas: These are the anti-spiritual philosophers, or Materialists. They promote
pure materialism to the very end. They accept no Shastras, no hell or heaven, no Dharma,
etc. Sense pleasure alone is their epicurean philosophy. Theirs is a philosophy of the body
and senses. As important as the body and senses are to our general well-being, this
philosophy is outside the scope of the Brahma Sutras.

ii) Jaina: From Rishabha Deva to Mahaveera there were 24 Teerthankaras who began
the Jain religion. The religion is rooted in the mastery of the senses. Their philosophy is
technically called Anaykanta Vada — a system which does not accept any final decision. It
specially prides itself to be indecisive on all matters. “Just keep open to the different kinds of
thinking,” is their belief. They consider all possibilities, but do not take anything as final.

Four Bauddha Schools: Bhagavan Buddha’s followers began systematizing the
teachings of the Buddha after his death. This happened a few centuries after his death. His
three essential doctrines are classified into Pitakas (“baskets”):

a. Sutta Pitaka — very simplistic.
b. Abhidamba Pitaka — more complex issues discussed.
c. Vinaya Pitaka — issues based on conduct.
With time, arguments developed over these “baskets”. Four schools of Buddhistic
teachings sprang up. We number them together with the first two Nastika schools:

iii) Sautrantika Bauddhists: based on Sutta Pitaka. Also called Anumeya Vadins.
They do not have any perception theory, only an inferential theory.

iv) Vaibhashika Bauddhists: based on Abhidamba Pitaka. Also called Bahyartha
Vadins, believing in the reality of external objects.

v) Yogachara Bauddhists: based on Vinaya Pitaka. These are the Kshanika Vijnana
Vadins or Vaivashikas (believers in momentary consciousness). The Vijnana Vadins are the
ones who believe that the flow of thoughts in the mind is the reality.

vi) Madhyamika Bauddhists: they follow the middle path, taking the best of all the
above three. These are also known as Shoonya Vadins, or believers in the Void as Reality.

B. THE ASTIKA SCHOOLS:

i) Sankhyans: by Rishi Kapila

ii) Yoga school: by Rishi Patanjali

iii) Nyaya: by Rishi Gautama

iv) Vaiseshika: by Rishi Kanaada

v) Poorva Meemamsa: by Rishi Jaimini

vi) Uttara Meemamsa: by Rishi Vyasa (Badarayana); this is Vedanta.

Schools i), iv) and v) are grouped as Nir-Eeshwara schools, as there is no God in these
schools. They believe God is not necessary to be posited; Karma is sufficient.

Schools i) through to iv) have Logic as their primary Pramana; Vedas are secondary.
Schools v) and vi) have Vedas as the primary Pramana; and Logic is secondary.
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School v) The Poorva Meemamsa follow the Karma Kanda. This is the primary source
that supports their philosophy. The rest of the Vedas are considered as secondary. ‘Poorva’
means “earlier” part, referring to the earlier portions that deal with rites and rituals to
obtain one’s desires. The Meemamsakas believe that the Uttara Kanda (Vedanta) is mere
abstract praise of the Supreme Brahman. They give Brahman a secondary status!

School vi) The Uttara Meemamsas are Jnana Kandis or Vedantins. ‘Uttara’ means
“later” part, referring to the latter or end part of the Vedas. They take the Upanishads as the
authority. Vedantins consider the Karma Kanda as having secondary status.

C  Sutra Literature of Darshanas

All the above schools have their own scriptural texts. A 3-Tier system is adopted for
the organization of their scriptures. These 3 tiers are in order of increasing elaboration:

i) Sutra: Their purpose is to summarise the philosophy into succinct, memorisable
portions. Their compiler is called the Sutrakara, e.g. Veda Vyasa.

ii) Bhashya: This elaborates briefly on the meaning of the Sutras. Their composer is
called the Bhashyakara, e.g. Sri Shankaracharya.

iii) Tika: These are elaborate notes which clarify the Bhashya. They are very detailed.
Their writer is called the Tikakara, e.g. Sri Sureshwaracharya.

SUTRAKARA & BHASHYAKARA & -
SCHOOL NAME OF SUTRA NAME OF BHASHYA TIKAKARA
1. Nvava Akshapada Gautama | Vatsyayana Vachaspati Mishra
- Nyay (Nyaya Sutras) (Nyaya Bhdshya) (Nyaya Varttika)
2. Vaiseshika Rishi Kannada Prasastapada Vyomasiva
’ (Vaiseshika Sutras) (Padartha Dharma Sangrah) (Vyomavati)
3. Sankhva Kapila Muni Ishwara Krishna Gaudapada
’ y (Sankhya Sutras) (Sankhya Karika) (Gaudapada Bhashya)
4. Yoga Rishi Patanjali Veda Vyasa (Badarayana) Vijnana Bhiksha
- YO8 (Yoga Sutras) (Yoga Bhashya) (Yogabhashya Vartika)
5. Poorva Rishi Jaimini Shabara Swamin Kumarila Bhatta
Mimamsaka (Dharma Sutras) (Shabara Bhashya) Prabhakara
Dvaita Madhvacharya
. (Poornaprajna Bhashya}
Veda Vyasa, i.e. - - .- -
6. Uttara Bédard Visisht- Adv. Ramanujacharya
Mimamsaka | ~9¢9rayana (Shree Bhashya)
(Brahma Sutras)
Advaita Shankaracharya 5
_ o Sureshwardcharya
(Shariraka Mimamsa)
D The Vedanta Prasthanatraya — Major Texts

There are three texts that comprise the Vedanta Prasthana, or the foremost texts in
Vedanta literature. These are:

Shruti Prasthana -
Smruti Prasthana -
Nyaya Prasthana -

Upanishads
Bhagavad Geeta
Brahma Sutras

12




E The Brahma Sutras — Their Purpose

The purpose of the Brahma Sutras is threefold:
i) The Mantras of the Upanishads that have ambiguities are resolved.

ii) To defend Vedanta against the arguments of the other schools (i.e. 10 other
schools — the Charvakas and, of course, Vedanta itself are excluded).

iii) To point out erroneous thinking and the illogicalities of the other schools.

F The Brahma Sutras — Their Arrangement

The Brahma Sutras are arranged as follows:

Name: “SHARIRAKA-MIMAMSA”
THE BRAHMA SUTRAS

CATEGORY TOTAL

_ Chapter 1 Chapter 2 Chapter 3 Chapter 4
ADHYAYAS Samanvaya Avirodha Sadhana Phala
(EieaaE, “Harmony” “Consistency” “The Means” “The Results”
Supreme Goal e R Ele R Practice of Liberation from
SUBJECT is ?rahman. The of all Contradictions Knowledge of Samsara here
Unity of all paths Brahman & hereafter
16 No.
Padas 4 Padas/ 14 5-8 9-12 13-16
(Quarters) Chapter
Adhikaranas 39
: 191 No. | (1" four dealt in 47 67 38
(Topics) this book)
- 134
Sutras 555 No. | (1% four dealt in 157 186 78
(Terse Phrases) this book)

All Sutras : are defined to have the following qualities:

i) Brevity: very few words.

ii) Clarity: no ambiguity.

iii) Vital Points: only essential points to be mentioned, no peripherals.
iv) Facets: It can have many facets, but each must have a valid meaning.

v) Extras: No redundancies, or just praises, or just fillers to make up the meter.
Simple words like ‘cha’, ‘vai’, ‘tu’, and ‘hi’ can be used if they add meaning to the Sutra.

vi) Grammar: no grammatical errors, or faults in words or meaning.
The above six characteristics define a Sutra.
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G  Adhikaranas — The Topics & Their Characteristics

An Adhikarana is a Topic, a main chunk within a Chapter. They are sub-sections
within a Chapter. An Adhikarana should have the following 5 characteristics or aspects:

i) Vishaya: subject.

ii) Samshaya: a doubt.

iii) Poorvapaksha:  an opposing viewpoint.

iv) Siddhanta: Vedanta’s answer to the opposing viewpoint.

v) Sangati: the thought-flow link between Adhikaranas or Sutras.

H  Anumana Vakyas — Inferential Statements

Every Sutra is a terse inferential statement, stating some aspect of a logical build-up.
For this reason, the Brahma Sutras is called a Nyaya Prasthana, and each Sutra is also
referred to as an Anumana Vakya.

Certain terms are used commonly in developing a statement of Logic:
Paksha: This is the locus or parameters within which alone the conclusion applies.
Sadya: (pronounced Saadya) This is the concluding statement, proved by the logic.

Hetu: This is the reason given to serve as a proof for the logic. Usually, only the Hetu
is stated, and the Paksha and Sadya are to be extrapolated from it.

Linga: This is similar to Hetu, but means “an indicator” of the truth.

Vyaapti Jnana: This is a statement of unfailing relation between the Hetu and Sadya.
Laukika Anumana: The usage of colloquial knowledge as the basis of logic.
Shastriya Anumana: The usage of a scriptural quotation to fortify the logic.

In application of Logic, we approach a problem as follows:

The Paksha is ascertained first, giving the limitations of the enquiry. Then the Hetu
and Vyaapti Jnana are ascertained, from which the Sadya is deduced. Depending on the
correctness of the data gathered, we obtain a Sadya that is valid or invalid.

For example, smoke seen in the mountains makes us infer that there is a fire there.
The observation of smoke is crucial. If it was just mist and not smoke, the whole conclusion
gets falsified.




| SUrEra:
| W 1

PREAMBLE: “ADHYASA BHASHYA”

Commentary on SUPERIMPOSITION

THE PREAMBLE TO THE Bhashya by Sri Shankaracharyaji is intended to invite people
from the other schools of philosophy to the discussion table. The theme of Adhyasa or
“Superimposition” has been carefully selected because it is a feature of all the other
schools. By speaking about the theme, their attention is immediately drawn. In this way we
see the far-sightedness of Bhagavan Bhashyakaraji.

INTRODUCTION TO THE PREAMBLE

Confusion Gives Rise to Enquiry

The aspect of Adhyasa is chosen to start with as it best shows the controversial
viewpoints that surround this theme. Confusion or controversy is a good attraction to rivet
people’s minds onto a subject. It also breeds the spirit of enquiry. Many minds come
together to do searching enquiry to obtain solutions or clarity of their own standpoints.

Bhashyakaraji introduces for discussion the matter of Adhyasa, with specific focus on
the “confusion” existing on this topic. He says that Adhyasa itself is the basic “Error”, taking
the Self as being the not-Self. This leads to endless sorrow in the life of man. The removal of
this error would lead to the destruction of sorrow.

The intelligent person will be interested at once if such are the benefits to be
obtained. An intelligent person would not waste his time on fruitless discussions; here he
has something worthwhile to engage his intellect!

Thus a valid purpose is created for the ensuing discussion to proceed further.

Sri Vachaspati Mishra’s quote was given by Acharyaji: “Doubt is a necessary but not
sufficient condition to launch an enquiry. There must be a valuable result that follows”.

Is the solution possible? If it is an impossibility, those who have gathered will quickly
walk away. Sri Shankara says it is possible: Samsara or worldly existence is Unreal, and
therefore can be ended with knowledge. If it were Real, nothing could destroy it. Hope is
generated amongst those interested.

Finally, is the knowledge available? Yes, it is, says Sri Shankara. The error of Adhyasa
is due to ignorance, and so the only way to remove it is through knowledge. No other means
are necessary. We do not need a broom to ‘sweep away’ ignorance, we need knowledge — it
is the only antidote for ignorance.

We see, through these opening remarks, the genius of Sri Shankara as an educator
first, but also as a reformer of society par excellence.
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PRELIMINARIES

i) Mangalacharan: A text is always begun with an auspicious reference to the Divine.
Here we do not see anything resembling that at first sight. However, we find that the Self
and not-Self are spoken of in the very first line as Light and darkness. This contrast of the
Supreme with Ignorance, is, according to Acharyaji, to be taken as a Mangalacharan.

ii) Asmad & Yushmad: The pronouns usually used in this context are ‘Tat’ and
‘Twam’, i.e. the English 3™ and 2" person (Samskrit Prathama and Madhyama). But Sri
Shankara has chosen to use the English 1° person instead of the 3" person for the subject,
the Self. Sri Shankara is making us feel a closeness to the Self even at the language level!

iii) Dharma & Dharmee: By definition, Dharma is a property, quality or attribute of
an object, and Dharmee is the object possessing those attributes, etc.

Adhyasa can be of both Dharma or Dharmee. An example of Dharmee Adhyasa is the
snake on the rope, the rope being the Dharmee upon which another Dharmee (snake) is
superimposed. An example of Dharma Adhyasa is a clear crystal on a red cloth, where the
red colour is superimposed on the crystal due to its mere presence. Redness is the property
that is superimposed.

How the Text Moves Forward: “Trividha Pravrittih”

Trividha Pravrittih means the threefold way in which a text moves forward in its
thought-flow from one subject to the next. This is the procedure being followed in the
whole Bhashya, and we see it in the Preamble also.

Part | Uddesha: a clear enunciation of the subject matter, which includes establishing
firmly what is being explained.

Part Il Lakshana: the definition of the subject matter.

Part lll Pariksha: the examination of the subject in the light of the definition, showing
the validity of the definition.

The Pariksha ensures that only one Uddesha fits a given Lakshana, and only one
Lakshana is required to specify a given Uddesha.
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THE TEXT BEGINS

I HIRT
PREAMBLE - THE ADHYASYA BHASHYA
(Divided into 16 Sections, 0.1 to 0.16)

SECTION 0.1
Basic Objection: “Superimposition is Impossible!”

LI -IAG 7 - g fawafawR:
BLECENEICEAEREAS K CR B
¥ SAATETIaUT ST,
“qEAIOTH 31T G SaLal Hragauf: -
it o ST -UEa fanfaftr R
* GG -TATN R fawaeg qg gwiun = v,
¢ 7 fauddur fawRn: qg emior = v srearEr
* e sfd wag g4 | 0.2

“yushhmad-asmad ” -

The Objection: Consider the two notions ‘thou’ and ‘I:

pratyayagocharayoh vishhayavishhayinoh

The contents of these two are the ‘object’ and the ‘subject’.

tamahaprakashavad viruddhasvabhavayoh

They are by nature opposed to each other as light and darkness.

itaretarabhavanupapattau siddhayam,

As their mutual identity is certainly impossible,

taddharmanam api sutaram itaretara bhavanupapattih -

the mutual transfer (superimposition) of their attributes is all the more impossible.

6-7

iti atah ‘asmat’-pratyayagochare vishhayini chidatmake
‘yushhmat’-pratyayagocharasya vishhayasya tad dharmanam cha adhyasaha,

For this reason: i) On the subject, the content of /-notion, the conscious Self,
superimposition of the content of ‘thou’-notion, the object and its attributes; and

tad viparyayena vishhayinah tad dharmanam cha vishhaye adhyasah

ii) Conversely, on the object, superimposition of the subject and its attributes —

mithya iti bhavatum yuktam |[

(for both these cases) the logical grounds are simply not there.
i.e. Superimposition is impossible!

17




Poorvapakshi: “The two things you propose to relate — namely the Self and the not-
Self — are so diametrically opposed to each other, they are like comparing light to darkness!
There cannot be any logical identity of these two items. The subject and object, which we
refer to as ‘I’ and ‘You’ respectively, are poles apart.

“If the items are so different from each other, the mutual transfer of their attributes
— which we call ‘Superimposition’ — is even more unthinkable! How do you expect us to
swallow this impossible idea of yours called Superimposition?”

Two Conditions for Superimposition

i) Saadrishya — 1-9 This is “similarity” between that which is superimposed (object)
and that upon which it is superimposed (subject). The Poorvapakshi is demanding this
condition.

ii) Bheda Agraha: “not seeing any difference” between the subject and the object.
There is a subtle difference between this and the above condition. Here, the two may be
similar or dissimilar, but the important thing is that they are “seen to be similar”. This is
taken up in the next section by Sri Shankaracharya, the Vedantin or Siddhantin.

Of these two, Sadrishya and Bheda Agraha, Sri Shankaracharyaji considers the first to
be a secondary condition. If similarity is there, perhaps the chances of superimposition may
be easier to occur and certainly easier to believe. However, when two things, even though
different from each other, are “seen to be similar” by the subject (due to delusion, for
instance), that becomes the primary or sufficient condition for superimposition to happen.
In fact all superimposition happens in this way. If the Self is seen as the not-Self, then it is
certain that characteristics observable in things that are not-Self will be superimposed upon
the Self, and vice-versa.

SECTION 0.2
Basic Fact: “Superimposition is Natural”

AT SRS ST S ATHR AT, 3T Serar &l

* STeTT TN SYfAach * STI=dfadar: e —erfiun:

* fhregraAmffEe: g-emd fAyfiae
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1 | tatha api anyah-anyasmin anyah-anyatmakatam anyah-anyadharmashcha

IIIII

Reply: Yet, on each of them (“I” and “you”), the nature and attributes of the other

2 | adhyasya itaretara avivekena

are Superimposed as a matter of fact. So much so, that the two items cannot be
discriminated from each other.
3 | atyantaviviktayoh dharma-dharminoh

The attributes and the possessor of the attributes cannot be matched correctly!

4 | mithyajnananimittah satya-anrte mithuneekrtya

An illusory cognition has resulted from the coupling of the Real and the Unreal:
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5 | ‘aham-idam’, ‘mama-idam’ iti naisargikah ayam lokavyavaharah
‘I am this’, ‘this is mine’ — this is how the people of this world naturally speak.

1-3 Siddhantin: Sri Shankara states three stages of how this superimposition takes
place even when the subject and object are diametrically opposite in nature.

The Swaroopa, Nimitta and Phala in the answer, all fall under Bheda Agraha.

4a i) Swaroopa: Satya-Anritam Mithunee — there is an “unholy wedlock between the
Real and the unreal” by which qualities and things get superimposed on each other. The
nature of the objects get mixed up, i.e. Dharma (quality) and Dharmee (the owner of that
quality) get confused with each other. The non-Self appears as the Self, and the Self appears
as the non-Self.

4b ii) Nimitta: Mithya Jnana — an unreal ignorance is the direct or efficient cause for
this false superimposition.

5 iii) Phala: The result of this erroroneous identification is Aham Idam or Mama
Idam, “1 am this body” or “This body is mine”.

SECTION 0.3
Superimposition Defined

" 3ME ~ HISTW AT A 3 |

*ITT - WAET: T Yagy Sau: o3I

1 |ah - kah ayam adhyasah nama iti |

Question: What is it that is termed Superimposition?
2 |uchyate - smrtiroopah paratra

poorvadrshhta avabhasah

Reply: It is something of the nature of a recollection, but on a different locus;
A cognition that happened at another locus, is remembered now at a new locus.

2 Adhyasa or Superimposition is defined as:
“Adhyasa Naama Smritiroopah-Paratra-Poorvadrishta Avabhasah.”

“It is an awareness of one thing on something else (Avabhasah),
similar in nature to memory (Smritiroopah), that arises on a different
locus (Paratra) as a result of some past experience (Poorvadrishta).”

Acharyaji refined this definition to (refinements are explained below):

“Adhyasa Naama Smritiroopah Avidyamaanasya — Paratra Adhishthane —
Poorvadrishta Sajaatasya Arthasya Avabhasah.” [The underlined words are refinements.]

Adhyasa is the cognition of an object which is not there but was seen in a different
locus before. Applying this refined definition to the example of silver on a shell, we get:

a. Adhyasa: Superimposition — silver superimposed on the shell.
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b. Smritiroopah: Nature of Memory — the shell in front resembles the sight of the
silver seen previously, and therefore it recalls the memory of it. Avidyamaanasya means
that we have not yet recognized the shell as a shell; we still think it is silver.

c. Paratra: Different Locus — Paratra is ‘there’, where the silver was seen.. The shell is
‘here’ in front of our eyes. Adhishthane means ‘here’, in the place where the shell is located,
which is different from ‘there’, where the silver was located.

d. Poorvadrishta: Past Experience — the sight of actual silver in some other locus.
Sajaatasya Arthasya means similar to the object being seen now, but not exactly the same
object, i.e. the silver and the shell resemble each other, but they are not the same.

e. Avabhaasa: Awareness (of the Previous Thing on Present Thing) — When the shell
is just seen, at first sight, when cognition has not fully matured, i.e. when there is a
degraded state of cognition.

SECTION 0.4
Definitions by Other Schools

' hfUg T IIUH AT 3fd aef |

*hfod T I A reAd: 7g fAaswme e aw 3 |
o T 95 AT T fAuRAerieshen e e |
AT q AT AT SaHTH T AT Il 0.% I

Five viewpoints or Khyatis on Superimposition are given in this verse:

1 | tam kechid anyatra anyadharma adhyasah iti vadanti |

1. Atma Khyati by the Vijnanavadins:
They say the attribute of one thing is superimposed on another thing.
kechit tu yatra yad adhydsah
tad vivekagrahanibandhano bhrama iti |
2. Asat Khyati by the Shoonyavadins:
They say an illusory entity is superimposed on a given substance,
due to not apprehending the two substances as being distinct from each other.
anye tu yatra yad adhyasah tasyaiva
viparitadharmatvakalpanam achakshhate |
3. Anyatha Khyati by the Naiyayikas:
They say that on a given substratum, superimposition of an entity
is a contrary attribute erroneously ascribed to that very substratum.
sarvathapi tu anyasya anyadharma
avabhasatam na vyabhicharati
But common to all definitions, is that one thing is given an attribute of another
due to an erroneous cognition. There is no departure from this principle.

KHYAATI: THEORIES
There are five Khyatis or theories of superimposition. Three are mentioned here:
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1. Atma Khyaati: Vijnana Vadins (Bauddhas).

2. Asat Khyaati: Shoonya Vadins (Bauddhas).

3. Akhyaati: Sankhya, Yoga, Meemamsaka 2 (Prabhakara).

4. Anyatha Khyaati: Nyaya, Vaiseshika, Meemamsaka 1 (Kumarila Bhatta).
5.

Anirvachaniya Khyaati: Advaita Vedantins.

Theories of Superimposition in Other Schools:

At this point Acharyaji gave us some background notes about various
superimposition theories that exist among the different schools of thought. They are:

Except for 3, all the others are mentioned in the Bhashya as examples of how the
other schools also have their theories of superimposition.

Sri Shankara concludes that in all cases, there is no difference regarding the basic
definition of Adhyasa as Avabhasa, i.e. the appearance of one thing on something else; a
degraded cognition. This is common in all theories. The difference is only in other details.

SECTION 0.5
Common Experiences of Superimposition

"qT T Aok IIHA: — I[fhAl & Wladg JTHIH,

YUY HiEdgag — 3 | Il oy |l

tatha cha loke anubhavah -
shuktika hi rajatavad avabhasate,
And that is why experience of this world confirms this:
Example 1: the shell indeed appears as though it is silver (due to greed?);
2 | ekashchandrah sadviteeyavad - iti |

Example 2: and the single moon does appear as if it has a double (due to cataract).

Two Examples of Superimposition:

The Section presents two examples. Acharyaji pointed out that the examples
themselves showed how meticulous Sri Shankara is in his selection of examples:

i) Sopadika Example (with Upadhis): Shell appearing as silver — the shell acts as an
Upadhi, appearing as silver.

ii) Nirupadika Example (without Upadhis): Single moon appearing as double — here
the illusion is not in the object (moon), but in the vision of the subject. No intermediate
Upadhis are influencing the vision.

Acharyaji spent extra time on this section of the Bhashya mainly to illustrate how
deep it could be if only we looked closer. One commentator described the Bhashya as
‘Prasannam Gambhiram’ — “deceptively simple at first glance, but very deep in meaning if
we dive deep into it.”

Acharyaji also commented that in no other country in the world did people look so
deeply into life than in India. We were seeing the richness of Indian philosophy!
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SECTION 0.6
Objection: “Self is Not an Object”

*Fef O T sifawd sreArr vty 2
*Har & gusateerd fawd fawar e |

? I - TN TE o T Sfawae Fai | Il 0. I
1 katham punah pratyagatmani avishhaye
adhyaso vishhayataddharmanam ?
Objection: Again, on the inner Self, which is a non-object, how can there be
superimposition of an external object along with its attributes?
5 | sarvo hi purah avasthite vishhaye

vishhayantaram adhyasyati |
Indeed, all (your examples above) show an object that is present in front
being superimposed with another object (also in front).
3 ‘yushhmat'’- pratyayapetasya cha pratyagatmanah
avishhayatvam braveeshhi |
But the inner Self falls outside the ‘thou’-notion,
and you yourself declare It to be a non-object.

Poorvapakshi: How can there be superimposition of the Self when it is not a
perceivable object to the mind and senses, i.e. not in front of him?

1-3 The Poorvapakshi can be thought of as our own guestioning intelligence. This is
an excellent question from the layman’s point of view. Practically all of us do not see the
Self ‘in front of us’. What then to speak of Superimposition on the Self?

SECTION 0.7

Reply: “Self as an Object”
"I ~ 7 A IFFHBA A,
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1 | uchyate - na tavad ayam ekantena avishhayah,

Reply: This (inner Self) is not a non-object in every respect (i.e. absolutely).
[i.e. in some respects the inner Self is experienced as an object.]

2 | ‘asmat’-pratyayavishhayatvat aparokshhatvat cha pratyak atmaprasiddheh |

For example: i) It is the object of the ‘I’-notion, and ii) It is experienced at once.
These two aspects of the inner Self are a well-known fact.
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na cha ayam asti niyamah -

3-4 purah avasthite eva vishhaye vishhayantaram adhyasitavyam - iti |
The following is also not a necessary condition:
that only on an object that is in front can another object be superimposed.
5 | apratyakshhe api hi akashe balah talamalinatadi adhyasyanti |

Why, even on an imperceptible thing like space,
children (i.e. the credulous) are known to superimpose surfaces, impurities, etc.
6 | evam aviruddhah pratyak atmani api anatmadhyasah |

Thus, it is not illogical that even on the inner Self, the not-Self is superimposed,.

1-2 Answer: The Self is not absolutely a ‘non-object’, an unknown entity. If we were
dealing with Pure Consciousness, that may be true. But here we are talking of Consciousness
in association with the Upadhis of body, mind and intellect. That brings about an “1”
thought, and upon that thought many things are superimposed by wrong identification.

Even the Pure Self is really not ‘unperceived’, as you think. It is self-luminous, it is
Awareness itself. It is what enables us to perceive.

3-5 And why do you want to make a rule about it — that it has to be perceivable?
There is no need to make such a rule! Look at what kids do. [‘Kids’, in philosophy, means
“those who are innocently ignorant” as opposed to the ‘Fools’ who are “foolishly or
knowingly ignorant”.]

Kids superimpose a shape on the open sky. That is quite permissible to them. They
think of it as concave or convex in shape, taking the form of the horizon below.

6 Thus superimposition on the Self is not such an illogical, absurd idea.

SECTION 0.8
Superimposition is Ignorance

In a book on the enquiry into Brahman, why is Superimposition occupying such a
prime place in the discussion? Should we not be speaking of Knowledge rather? Or at least
should we not say something about Ignorance to start with? Perhaps it is such a doubt that
sparked off the following lines:

*TH TAH Ud TIUM 3TeATH
*gftsdr: sifaer i 7= |
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1-2 | tam etam evam lakshhanam adhyasam, panditah ‘avidya’ iti manyante |

Superimposition of the type just described above,
is considered by learned persons to be a product of Ignorance.
3 | tadvivekena cha vastusvaroopa avadharanam  vidyam ahuh [

And by proper discrimination, the determination of the true nature of a thing
is termed as Knowledge.
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1-2 Sri Shankara, anticipating such questions, hastily adds now, “Adhyasa IS Avidya.
We have been on the topic all the time. This is a very pertinent start.”

Some say that Adhyasa is the effect of Avidya. It is such an obvious effect, that there
is no harm in calling it Avidya itself. Avidya has two aspects — Avarana and Vikshepa, i.e.
veiling and restlessness. Avarana does the deluding, and Vikshepa does the resulting
superimposition. That is the logical flow.

3 The removal of this Adhyasa is termed as Vidya, which leads us to illumination.
Since the Self is only ignorantly mistaken for the non-Self, it means that Samsara or worldly
existence is not actual but unreal. That means it can be removed. Vidya (knowledge) is the
sufficient means to eliminate ignorance; nothing else is needed.

SECTION 0.9
The Full Implication of Superimposition
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1 | tatraivam sati yatra yad adhyasaha,

Such being the case, where (on a substratum) an entity is superimposed,

2 | tatkrtena doshhena gunena va anumatrena api  sa na sambadhyate |

even by an iota of the bad or good property brought about by that entity,
the substratum remains absolutely unassociated.
3 | tam etam avidyakhyam atmanatmanoh itaretaradhyasam

As belonging to the realm of ‘Nescience’ (ignorance), the above-mentioned mutual
superimposition of the Self with the not-Self can be taken for granted.
puraskrtya sarve pramanaprameyavyavahara

laukikah vaidikashcha pravrttaha;
This applies to all transactions centering on the means and objects of valid
cognitions, whether empirical (secular) or Vedic (sacred) in nature. Further,
5 | sarvani cha shastrani vidhipratishhedhamokshhaparani |

this applies to all scriptures dealing with injunctions on prohibitions and liberation.

A vast empire of human activities falls under the domain of superimposition. This
section demarcates the realm of superimposition from that of the realm of the Substratum.

1-2 Firstly, the Substratum is not affected by the superimposition, whether
beneficial or deleterious. The Self is not degraded by the non-Self superimposed upon it, nor
is the non-Self benefited by having the Self superimposed upon it. This is mutual Adhyasa.
The Self remains absolutely untouched or unaffected by whatever may be superimposed
upon it. It is ever immaculate, pure and unstained by the superimposition.
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3 Secondly, the superimposition remains ever in the realm of ignorance or
Nescience. The fact that it is a superimposition, means that it is Unreal in nature. This
applies universally to all superimpositions. Anything that concerns superimpositions, falls
into the realm of Ignorance, and are meant for the ignorant only.

4-5 The implication of this statement is far-reaching. It covers every field of our
existence. Practically the whole of human civilisation falls into this category. To start the list,
Shankaracharyaji mentions all transactions. That includes all business dealings, all trade, all
human endeavours, industrial or agricultural, etc.

5 It does not stop there. Even in the sacred religious sphere (non-secular) all
practices that arise out of injunctions and are centred on an object fall into the realm of
superimposition. Therefore, they operate in the realm of Unreality. It means that they will
only produce results that are themselves unreal. The best they can achieve is the
accumulation of merits and reduction of demerits. They do not play any role in our
emancipation. All injunctions and codes of conduct accept this as their starting point.

Naturally, this must come as a shock to the Meemamsakas. They immediately
respond to it with a serious objection . ..

SECTION 0.10
The Implication is Questioned
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katham punah - avidyavad vishhayani

1-2 pratyakshhadeeni pramanani
shastrani cha iti |

Objection: But how is it that your conclusion applies only to the ignorant? —
Do you mean to say all perceptions, all means and objects of valid cognitions,
and all scriptures (with their injunctions, etc), are only for the ignorant!

Section 9 ended with a sweeping statement by Sri Shankaracharyaji: He claimed that
all injunctions, all valid cognitions, whether sacred or secular in nature, were meant only for
the “ignorant”! To add to that, all scriptures themselves were written only for the ignorant.
What could he have meant by that? The Poorvapakshi shakes his head in disbelief, taking it
to be some kind of insult.

Poorvapakshi: Now what are you saying? Is everyone who connects with scriptures
to be considered ignorant? Then who is left who may be called the enlightened ones!

SECTION 0.11
The Rationale of the Implication Explained
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uchyate - dehendriyadishhu ‘aham-mama’ abhimanarahitasya
pramatrtvanupapattau, pramanapravrttyanupapatteh |

Reply: Concerning the body, senses etc, of one free from notions of ‘I’ and ‘mine’,
the state of being an agent of knowledge becomes incongruous (inapplicable),
and as a result of that the organs of knowledge also become incongruous.

na hi indriyani anupadaya pratyakshhadivyavaharah sambhavati |

i) Without the senses being employed, activity like perception is not possible;

na cha adhishhthanamantarena indriyanam vyavaharah sambhavati |

ii) Without the physical body to serve as a locus, the sense organs cannot function;

na cha anadhyastatmabhavena dehena,  kashchid vyapriyate |

iii) Without the conscious Self to render sentiency to the body,
no one can perform any activity (How can he when he is lifeless!);

6-7

na cha etasmin sarvasmin asati asafigasya, atmanah pramatrtvam upapadyate [

iv) Without all these — senses, body, consciousness and activity — for one who
is so detached, agency itself is unintelligible ( ‘incongruous’ as in 2);

na cha pramatrtvam antarena pramanapravrttih asti | (cf. Pada 2)

v) Without agency, the organs of knowledge are also superfluous (‘incongruous’).

9-10

tasmat avidyavadvishhayanyeva
pratyakshhadeeni pramanani shastrani cha | (cf. Pada 1 - we have the closure.)

This explains why only to those who are in the realm of Ignorance, do perception,
means of knowledge, and the scriptures, become pertinent (or applicable).

Answer: The enlightened man does not need this teaching; only the ignorant is being

addressed here. There is no conflict there. Here are 5 reasons why it is perfectly so:

1-2 This line sums up the whole reply, which is then elaborated in the rest of the

Section. The key to the answer is: As long as Ignorance is present, so long the Ego-sense will
not be eradicated. And while Ego is still around, the person cannot realise God. But as soon
as Ego departs, one no longer feels he is an agent any more. He begins to relate to his
organs of knowledge in a totally different way from those who are ego-driven. This is a huge
difference. The five ways are then listed, which perpetuate the life of the Ego:

3 i) The injunctions require the seeker’s senses to be active for participation;
4 ii) It follows that the body has to be fully available for the injunctions.
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5 iii) The idea of one’s Self superimposed on the body has to be accepted, since,
except in the case of slavery, nobody has control over a body other than his own.

6-7 iv) Agency (doership, knowership and enjoyership) has to be accepted in the
preliminary stages, because that is how ignorant persons get the incentive to function.

8 v) If the sense of agency is present, then all the organs of knowledge are present.

3-8 These lines are written in the opposite sense to the above, indicating that their
absence is needed for realisation to take place.

9-10 Thus, it is well-concluded that the scriptures, in teaching the path to emanci-
pation, have to address the man in Nescience as his candidate, and use appropriate means
to teach him. There is no for the man of realisation to follow any injunctions.

The Agent in Detail

1 2 3 4
A. Pramatha + Pramana + Prameya = Pramaa (Knowledge)
Karta + Karana + Karya = Karma (Action)

C. Bhokta + Bhogarana+ Bhogya = Bhoga (Enjoyment)

THE KNOWLEDGE TRIPUTI (CHAIN)

The Pramatha (knower, the Agent) employs or operates the machinery of 2Pramana
(means of knowledge) to obtain information about the *Prameya (object of knowledge).
These three together produce *Pramaa or knowledge. Of these the key role is played by the
person himself, the Pramatha.

Acharyaji quipped, “The Advaitin should be very grateful to ‘ ‘Ignorance’ so that he
can have knowledge!”

SECTION 0.12
Sub-section 1
Non-Discrimination in Animals
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1 | pashvadibhishchavisheshhat |
Further, apart from intelligence, there is no distinction between man and animals.

2 | yatha hi pashvadayah, shabdadibhih shrotradeenam sambandhe sati

Animals: Indeed, in animals like cows, when their senses see or hear something,

3 shabdadi vijnane pratikoole jate tatah nivartante,

if the cognition of the senses is unfavourable, they go away from there;

4 anukoole cha pravartante -
but when the cognition is favourable, they approach the object.
yatha dandodyatakaram purushham abhimukham upalabhya
‘mam hantum ayam ichchati ’iti palayitum arabhante,
If a man with a stick holds it aloft and waves it at them — seeing him in front, the
cow thinks: “He intends to hurt me”; it thus starts to run away from him;
7-8 | haritatrnapoornapanim upalabhya tam prati abhimukhee bhavanti |

5-6

But on seeing a person with hands full of green grass, they approach him.

1 In regard to behaviour in this world, Sri Shankaracharyaji now compares man with
animals and shows how the behaviour in both cases is identical in most respecets.

2-4 Encountering Threats or Pleasantries: Animals turn away from threats, and are
attracted towards pleasant sensations.

5-8 Example: The case of a man coming as a threat and as a welcome feeder is
described to illustrate the above principle.

SECTION 0.12
Sub-section 2
Non-Discrimination in Man
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evam purushha api vyutpannachittah krooradrshhteen akroshatah

1-3 khangodyatakaran balavatah upalabhya tatah nivartante,
tadvipareetan prati pravartante |

Man: Similarly, men of cultured mind also flee when they encounter fierce-looking
people, full of might, shouting, and with swords raised in their hands;
while they happily approach those who display the opposite qualities.
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atah samanah pashvadibhih purushhanam
pramanaprameyavyavaharah |
Therefore, the similarity with animals, is seen in the nature of man,
in matters concerning the means and objects of empirical knowledge.
6-7 | pashvadeenam cha prasiddhah avivekapurahasarah pratyakshhadivyavaharah |

4-5

The Principle: It is well-known that the affairs of animals, etc, are due to non-
discrimination, concerning perceptions and the means of knowledge.
tatsamanyadarshanad vyutpattimatam
8-10 api purushhanam pratyakshhadi vyavaharah
tatkalah samanah iti, nishcheeyate |
Because we observe a similarity of behaviour in animals and men. Thus,
even in the case of men of learning, in affairs concerning perception, etc.,
we can logically conclude that it is due to a state of non-discrimination.
For how else can men and animals be of the same nature?

1-3 Now the case of Man is taken up. He, too, is repelled by people who are
uproarious and frightful-looking, and attracted to those who are well-mannered. This
similarity is seen between man and animals. There are two conditions for this similarity:

4-5 i) The first is that it applies to all matters of an empirical nature; it excludes the
spiritual nature. This covers those spheres that fall into the realm of the Knowledge Chain
above, i.e. the means, objects, subject of knowledge, and the knowledge itself.

6-10 ii) The second condition seen in the similarity is that in both animals and man
there is exhibited a non-discrimination with regard to the perceptions and the means.

Animals do not have the intellect to enable them to discriminate. But, in the case of
humans, they do not have the knowledge to enable them to use their intellect for the
purpose of spiritual discrimination. Animals cannot be blamed for their non-discrimination;
man can be blamed, because he can avail himself with the means to access the knowledge
of the Self. That knowledge alone will enable discrimination to take place.

That knowledge is dealt with in the next section . ..

SECTION 0.13
Two Levels of Knowledge
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shastreeye tu vyavahare, yadyapi

i) buddhipoorvakaree

ii) na aviditva atmanahparalokasambandham
adhikriyate, tathapi
But as regards scriptural injunctions, even though

i) the man of culture habitually acts with forethought; and

ii) he is knowledgeable of the Self’s relation with the ‘other’ world (heaven) —
and thus he becomes eligible for the injunctions; even then,
*na a. vedantavedyam i) ashanayadyateetam
3-5 | ii) apetabrahmakshhatradibhed iii) asamsarydatmatattvam
b. adhikare *(na) apekshhyate, c anupayogat adhikaravirodhat cha |
a. the knowledge (of the Self) that is made known in the Upanishads, such as:

i) It (the Self) is free from hunger, thirst, pain, disease, etc;
ii) It is devoid of all divisive groupings like Brahmana, Kshatriya, etc;
iii) Itis non-transmigratory in nature (not subject to birth and death) —

b. is a knowledge that is not required for eligibility to do the injunctions,
for it serves no purpose there, and actually acts counter to them.
prak cha tathabhootatmavijianat  e. pravartamanam shastram
avidyavadvishhayatvam na ativartate |
. Only prior to realisation as described, i.e. while in ignorance,
do the scriptural injunctions mentioned above apply;
It is out of no malice that they concern only those who are ignorant.
tatha hi - “brahmano yajet ' ityadeeni shastrani
*atmani varnashramavayo’vasthadi-visheshha-
i. adhyasam ashritya pravartante *(atmani) | [*Note re-positioning of word]
g. Example: “A Brahmin shall perform sacrifice” — such scriptural injunctions, etc.
h. involve various differentiating factors like caste, stage of life, age, etc.,
i. all of which are nothing but Superimpositions on the Self.

1-2

SQ e o aln

8-10

1-5 Performing Activities: For ordinary activities, knowledge of the Self is not
required. Even for executing scriptural injunctions, knowledge of the Self is not needed.
Indeed, the latter can be a hindrance to both kinds of activities, because knowledge of the
Self has nothing to do with activities. On the contrary, it can prevent them from acting. Thus
the very actions enjoined by the scriptural injunctions are in most cases no different from
the actions of animals, since they do not require superior knowledge of the Self and fall in
the empirical realm.

6-7 Once again we arrive at the conclusion that scriptural injunctions are meant for
those who are in the realm of Ignorance.

8-10 Performing Roles: There are other functions of man called roles in society
which ensure that certain duties are fulfilled. These relate to one’s caste, one’s birth, one’s
country, etc. The roles are dependent greatly on superimpositions, their performance does
not need knowledge of the Self, which will remove those superimpositions. Thus these
roles, too, are similar to how animals fulfil their roles when living in groups. The point is to
show the serious limitations of the path followed by the Karma Kandis.

30



The only time when man differs from animals is when he desires the knowledge of
the Self to overcome these superimpositions. This only happens when he realizes that
superimpositions are causing bondage in his life. When the desire comes to free himself
from this bondage, then he becomes eligible for Self-knowledge. The Brahma Sutras, which
are entirely at the service of the Upanishads, are meant for such a person. They clear his
doubts about knowledge of Brahman. Only such seekers, on the path to realisation of the
Ultimate Truth, start doing everything in a manner superior to that of animals.

SECTION 0.14
“Layered” or Mutual Superimposition
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1 | adhyasah nama atasmin tadbuddhih iti avochama |

Superimposition is indeed cognition of a thing on what it is not, by definition.

tad yatha putrbharyadishhu vikaleshhu sakaleshhu va
2-4 “‘ahameva vikalah sakalo va ’ iti
bahyadharman atmani adhyasyati,
Example 1: When enquiring whether one’s son, wife, etc. are sound or unsound;
one feels “Am | sound or unsound?” (he places himself in their shoes);
He superimposes his attributes on external objects.
tathd dehadharman - ‘sthoolo’ham, krsho’ham, gauro’ham,
tishhthami, gachchami, langhayami cha’ iti,
Example 2: In the same way, he superimposes attributes on his body:
“l am fat, | am thin, | am fair, | stand, | go and | jump.”
7 tatha indriyadharman - ‘mookaha, kanaha, kleebaha, badhirah andho’ham’ iti,

5-6

Example 3: Likewise, he superimposes attributes on his senses:
“l am dumb, | am one-eyed, | am impotent, | am deaf, and | am blind.”
8 | tatha antahakaranadharman kamasanrikalpa-vichikitsadhyavasdyadeen |
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Example 4: Similarly, he superimposes attributes on his mind and intellect:
such as desire, resolve, doubt, determination, etc.

9-10

evam ‘aham’-pratyayinam asheshhasvapracharasakshhini
pratyagatmani adhyasya tam cha pratyagatmanam sarvasakshhinam

Example 5: And finally, the locus of the ‘I’-notion is superimposed on the
Witness of all activities of the mind, i,e, the inner Atman or Self,
It is superimposed on the Inner Self which is the Witness of all.

11

tadviparyayena antahakaranadishhu adhyasyati |

Conversely, by implication, the Inner Self or Witness also gets superimposed on
the internal organ, etc (i.e. the mind, senses, body and external objects).

In this section the Bhashya gives five examples from five “layers” of life wherein man
is governed by superimpositions. Caste, stage of life, age, condition, health, etc, are some of
the more well-known forms of superimposition that govern our life in the world. The five
given here are more fundamental than them. They determine the outer manifestations of

superimpositions in our life.

1 The Bhashyakara begins by anchoring us to the basic definition of superimposition.

2-4 i) External Characteristics: with injuries, good health, loss of limbs.

5-6 ii) The Body: with body characteristics such fat, thin, fair, dark.

7 iii) The Sense Organs: with being dumb, blind, impotent, deaf.

8 iv) The Mind & Intellect: with desire, will, doubts, perseverance.

9-10 v) The Inner Self: with feelings of joy and sorrow, happiness and sadness.

Thus, the Ego gets qualities starting from the first layer followed by each subsequent
layer superimposed upon it, until finally the whole ‘Ego-bundle’ is superimposed on the Self.

11 vi) Simultaneous with this process, but in reverse order, is the superimposition in
the other direction, from the Self to the external objects. That completes the two-way

process, which is called mutual superimposition.

This is a crucial section which presents before us the full range of superimpositions

that we encounter, in a compact, summarised form. We get the ‘big picture’ all at once.

SECTION 0.15
Conclusion on Superimposition
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1-2

evamayam i) anadirananto naisargikah adhyasah, ii) mithyapratyayaroopaha
iii) kartrtva-bhoktrtva-pravartakah, iv) sarvalokapratyakshhah |

In this manner, occurs the superimposition:
i) which is beginningless and endless and flows on naturally to Eternity;
ii) which is of the nature of illusory cognition, appearing as this universe;
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iii) which conjures up ‘doership’ and ‘enjoyership’;
iv) and which is experienced by one and all.
3 | a. asya anartha hetoh prahanaya, b. atmaikatvavidyapratipattaye

The Purpose of Learning about Adhyasa:
a. In order to annihilate this source of all evils, namely Superimposition; and
b. to attain the realisation of the Oneness of the Self;

4 | sarve vedanta arabhyante |

We commence the study of all the Upanishads (Vedanta) .

1-2 This endless round of superimpositions, penetrating every sphere of human
activity, can be brought to an end with knowledge — if one desires it! Experiences that
hasten us to the point of making such a choice are:

i) There is no beginning and no end in sight for this misery.

ii) The whole manifested universe and all perception is a huge superimposition.
iii) This entangles us in doership, knowership and enjoyership.

iv) Every being is affected by this universally.

3-4 Having thus stated how Superimposition affects every detail of our life, the twin
purpose of this study of Brahma Sutras is stated:

i) To eradicate this source of evil: As Acharyaji put it: “This cause of all the calamity
which runs in our very veins, and which has percolated into every cell of life, is like a hidden
virus sabotaging all that we do. This has been so from prehistoric times to the present day.”
Covid-19 has only just begun and already caused so much trouble. How much more
troublesome, then, the ancient virus of Superimposition!

ii) To present the knowledge of the unity of the Self: What is presented here is to be
studied after a study of all the Upanishads, since the Sutras are intended to resolve the
doubts that arise from a study of the Upanishads.

SECTION 0.16
Announcement of the “Brahma Sutras”
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1 | yatha cha ayam arthah sarveshham vedantanam,

And how this is the purport of all the Upanishads (Jnana Kanda of the Vedas);

2-3 | tatha vayam asyam “shareerakameemamsa”-yam pradarshayishhyamah |

that we shall take up in the ensuing “Shaareeraka-Meemaamsa”, the name given
to Sri Shankaracharyaji’s Bhashya on the “Brahma Sutras”.

By the discussion that ensues in this Brahma Sutras text, it is hoped to show the
nature of the embodied soul and how it can attain emancipation through reflection and
meditation upon the truths presented here.
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Anubandha Chatushtaya

In Section 15, we also have the Anubandha Chatushtaya for this text. It has all except
the Adhikari, which comes in the very first word of the first Sutra that follows.

i) Adhikari: [refer to the First Sutra] Atha — “thereafter”, i.e. after having acquired
the Sadhana Chatushtaya, the Fourfold Means to Acquire Knowledge.

3a ii) Prayojana: Anartha Hetoh — “The source of evil”; the cause of calamity.
3biii) Vishaya: Aatmaikatva Vidya — “Unity of the Self’; the teachings of Vedanta.

4 iv) Sambandha: Pratipattaye Sarve Vedantaa Aarabhyante — “in order to acquire
the knowledge of the Self, is begun here a discussion of all the Upanishads.”

| 3fd STEATHWISE FAIA I
Thus Ends the “Adhyasa Bhashya”,
The Preamble to the Brahma Sutras.

kKK ok ok
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1.1.1.1 “Athato Brahma-lJijnasa”
Deliberation on BRAHMAN

1. THE BHASHYA ON SUTRA 1
(Divided into 23 Sections, 1.1to 1.23)

SECTION 1.1
The First Aphorism
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1

athato brahmajijnasa| -- atha atah brahmajijnaasaa

Therefore, now (following ‘then, before’), the desire to know Brahman.

SECTION 1.2
Its Brief Description
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23 i) vedanta-meemamsa-shastrasya, ii) vyachikhyasitasya,
iii) idam adimam Sutram |

i) The Sutra pertains to the deliberation on the Vedanta treatise;

i) It is proposed to be elucidated;

i) It is the first Sutra, (out of a total of 555 no. Sutras spread over 4 Chapters).

SECTION 1.3
The Word “Atha”
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tatra ‘atha’ shabdah anantaryarthah parigrhyate;

The word ‘atha’, meaning “thereafter”, is translated in the sense of ‘sequence’.

SECTION 1.4
Other Meanings of “Atha” Refuted
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5 |na adhikararthaha, brahmajijnasaya anadhikaryatvat |

i) It cannot be taken in the sense of ‘commencement’,
since the desire to know Brahman cannot have a beginning.

6 |mangalasya cha, vakyarthe samanvayabhavat |
ii) Nor can it be taken to mean ‘auspiciousness’,  since auspiciousness cannot
simply be “syntaxed” into the sense of a sentence.
7 arthantaraprayukta eva hi ‘atha’-shabdah
shrutya mangalaprayojano bhavati |
iii) However, the word ‘atha’, whatever else it may mean in a sentence,
can be accepted to produce auspiciousness merely by it being heard !
8 |poorvaprakrtapekshhayashcha, phalata anantaryavyatirekat |

iv) If the word anticipates something yet to come due to something that has come
already, it does not essentially differ in meaning from ‘sequence’.

1-8 The first four sections are explained together:
The Meanings of “Atha”
4 i) Aanantarya: “immediately thereafter”; immediate succession; comes after. This

is usually used when separating two main topics, i.e. between two Adhikaranas.

5 ii) Adhikaarah: “beginning”; this meaning is not selected because Brahma Jnana is

not something whose beginning can be specified with respect to time, as though it were
being commanded.

6-7 iii) Mangalasya: “auspiciousness”; in this sense, it is not the word meaning that

is relevant, but the sound. The sound of ‘atha’ is considered to be auspicious, since,
together with ‘OM’, it was the next word that was uttered by Brahmaji when He gave verbal
form to the divine, sound-less Vedas.

8 iv) Poorva Prakrita Apeksha: “when introducing a thought linked to the previous

thought”; this is more in the context of between two sub-topics.

v) It can mean “question”, but this is not relevant here.
vi) It can mean “totality”, which is also not relevant here.
The meaning selected by Bhashyakariji is the first one — “immediately thereafter”.
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Why the selection? — because it relates to what has to be done immediately before
the study of Brahma Sutras begins. The Adhikari or qualified candidate is referred to by this
meaning of ‘atha’.

What qualities does the Adhikari have to have “immediately before” the start of the
Sutras? The answer to this comes in Section 1.9.

Acharyaji began by making a comparison between Deliberation on Brahman and
Deliberation on Dharma. Knowledge of the Vedas qualifies one for Dharma Jnana; for
Brahma Jnana something extra is required. This is explained in the next Section.

No. DETAIL DHARMA JNANA BRAHMA JNANA
1 | Subject of Study | Dharma, rules of conduct Brahman, the Supreme Self
2 | Portion of Vedas | Karma Kanda Jnana Kanda
3 | Qualification Study of Vedas Sadhana Chatushtaya
4 | Sadhanas Yajna, Dana, Tapas, Japa Renunciation of sense pleasures
5 Means to Goal Yajnas, Karmas Sravana, Manana, Nididhyasana
6 | Method Karmas, Rites & Rituals Self-Enquiry, Meditation
7 | Goal Pleasure (here or in heaven) Moksha, Liberation

TABLE COMPARING DHARMA & BRAHMA

SECTION 1.5
What is the Antecedent of “Atha”?
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1 |saticha anantaryarthatve,

Granting the meaning taken as ‘sequence’, (what is the earlier antecedent)?

yatha dharmajijriasa poorvavrttam

2 vedadhyayanam niyamenapekshhate,
Just as the desire to know Dharma necessarily has, as its antecedent,
the deep cogitation upon the (Karma Kanda) portion of Vedas relevant to it;
3 |evam brahmajijriasa api yat poorvavrttam

niyamenapekshhate, tadvaktavyam |

In the same manner, what is the antecedent for the desire to know Brahman?
What makes it so necessary to know Brahman? That is to be now stated:

4 |svadhyayanantaryam tu samanam [

Common to both the above desires, is the study of the respective portion of Vedas.
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SECTION 1.6
Antecedent — Vedic Rituals?
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1 |nanuiha karmavabodhanantaryam visheshhah;

Objection: In the present case, is not the immediate antecedent Vedic rituals? This
appears to be distinctly obvious.

1 Poorvapakshi: Surely, an understanding of the Karma Kanda, with its knowledge of
all the rites and rituals, has to be a pre-qualification for Brahma Jnana? This assumption by
the Meemamsaka is because he believes that Dharma is a forerunner for Brahman.

SECTION 1.7
Sub-section 1
Dharma & Brahman Compared
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1 |na; dharmajijnasayah pragapi, adheetavedantasya brahmajijnasopapatteh |

Reply: No, even before the desire to know Dharma,
in one who has studied Vedanta, the desire to know Brahman can arise.

yatha cha a. hrdayadyavadananam, b. anantaryaniyamah,
¢. kramasya vivakshhitatvat,

Example: Consider this case: a. Ritual offerings are made in a specific sequence;
b. a specified rule on the sequence is given in the scripture,
c. since a sequential order is intended to be specified.

d. na tatha iha e. kramah vivakshhitah; f. sheshhasheshhitve,

3-4 g. adhikrtadhikare va; h. pramanabhavat dharmabrahmajijiasayoh |

Explanation: d. What applies there (in Dharma) does not apply here (in Brahman):
e. In aritual, sequence of events has to be specified; it is necessary.
f. to relate Dharma and Brahma as principal (whole) and ancillary (part); or
g. to relate eligibility in one thing (Jnana) to eligibility in another (Karma);
h. there is no such scriptural sanction that relates these two.

1 Answer: No, it is logically possible for someone to be qualified for Brahma Jnana
without having to go through the Karma Kanda. That is certainly not the qualification for
Brahma Jnana. They are not connected. That is Sri Shankaracharyaji’s contention.

Consider two students who have just matriculated. One wants to study Engineering,
the other wishes to do Medicine. Is there any rule that the medical student has to do
Engineering first before being allowed to enter medical college? It would be absurd to make
this a requirement for medical college, since the two courses have no relation to each other.
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Of course, no one will stop an engineer from becoming a doctor as well, if he so wishes. The
point is they are two distinctly separate pursuits.

Similarly, Dharmajijnasa and Brahmajijnasa are two unrelated courses. The former is
for purification of the Jeeva, the latter is for emancipation and liberation of the Jeeva. The
Vedic texts on Karma Kanda enjoin action on their followers. In the Jnana Kanda, the Vedas
(Upanishads), enjoin only knowledge of the Self. The two can but need not go together.
There is no rule that the former has to be done before the latter.

Sequence for Qualifying

2 Bhagavan Bhashyakaraji now gives an example from the Karma Kanda to explain to
the Poorvapakshi in his own “language” that a sequence for qualifying for Brahma Jnana via
the Karma Kanda does not exist. He quotes the sequence of making offerings in an animal
sacrifice, and says that sequence is needed in a ritual because all the steps cannot be done
at once!

3-4 Firstly, what applies in the science of ritual performance, does not apply in the
science of attaining liberation. There is a sequence in Brahma Jnana, but it is some other
qualification, not a connection with rituals. Competence in rituals does not qualify one for
competence in Brahma Jnana. The two have different goals to achieve.

Secondly, the Bhashyakara is amused to note that the Karma Kandi considers
Brahman as a subsidiaty to the performance of rituals. More is said on this matter under
Sutra 4, but now the point is introduced.

Thirdly, it is even more amusing to note that the Karma Kandi wants the Jnani to go
through his “University of Rituals” before gaining admission for Brahma Jnana. The Karma
Kandi is out and out wanting to get a foothold in the Sadhana of the Jnani. His aim is to
create for himself a more lucrative trade in his business of performing rituals.

There are no such requirements in the pursuit of Brahma Jnana. The ever-alert Sri
Shankaracharyaji is quick in anticipating the intentions of the Karma Kandi. Hence, he is
uncompromising in his adherence to the pure path of knowledge, allowing nothing to
deflect the Jnanis from their chosen path.

SECTION 1.7
Sub-section 2
The Results & Objects Different
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5 |i) phala- ii) jijnasya bhedat cha |
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For one thing, there is a difference in, i) the results; and ii) the objects desired:

6 |i) abhyudayaphalam dharmajrianam, ii) tat cha anushhthana apekshham |

RESULTS: In Dharmajijnasa: Here,
i) the knowledge of Dharma brings the fruit of Prosperity;
ii) and its acquisition depends on Performance (or actions);

i) nihshreyasaphalam tu brahmajndanam,
ii) na cha anushhthana antara apekshham |

RESULTS: In Brahmajijnasa: Here,
i) the knowledge of Brahman brings the fruit of Liberation;
ii) and its acquisition does not depend on any observance or action whatsoever.

8-9 |bhavyah cha dharmah jijiasyah na jnanakale asti, purushhavyaparatantratvat |

OBJECT DESIRED: In Dharmajijnasa:
i) The object of desire does not exist at the time of its knowledge;
ii) because its fruition depends on the activity of the person.

10-11 |iha tu bhootam brahma jijriasyam nityavrttatvad na purushhavyaparatantram [

OBJECT DESIRED: In Brahmajijnasa:
i) The object desired is the already existent Brahman, an eternal entity;
ii) it does not depend upon any activity of the person.

Many Karma Kandis are not aware that the Vedas have an evolutionary purpose in
mind for them. The rituals are designed in such a way that they teach the performer the
lesson that there is no end to such actions. When the results are exhausted, the whole cycle
has to be repeated again and again. The fruits are ephemeral; the enjoyment addictive. The
sorrow increases with more enjoyment.

This should open the eyes of the Karma Kandi and create some dispassion in his
mind. As soon as a little dispassion comes, it is a very good sign. Through dispassion the
Karma Kandi, it is hoped, will realize that he is on a path of bottomless sorrows. Then he will
thirst for the correct knowledge by which he, too, will get emancipation from Samsara.

5 In this section, the point raised is that the results, objectives and methods of the
two paths are quite different; they do not serve each other. The Karma Kandis need to do a
ritual to get the fruit they desire. In Brahma Jnana no such actions need to be done, since
the knowledge corrects one’s attitude and destroys the ignorance. Brahma Jnana is not
dependent on any external agency to have its effect. It does not depend on human effort.

6-11 The layout of the translation makes it adequately clear what the differences are
between the two paths. No further commentary is needed to explain it. Now we turn our
attention to the spiritual side, and examine the scriptural directives in the two cases . . .

SECTION 1.7
Sub-section 3
Scriptural Directives are Different
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chodanapravrttibhedat cha |

Another factor is that there is also a difference in the scriptural directives:

13-14

ya hi chodana dharmasya lakshhanam,
sa svavishhaye niyunjanaa iva purushham avabodhayati |

Dharmajijnasa: As per its domain, the text which expounds the nature of Dharma
necessarily instructs and urges the man to perform activity (results create desire).

15-16

a. brahmachodana tu purushham avabodhayati eva kevalam;
b. avabodhasya chodanajanyatvad, c. na purushhah avabodhe niyujyate |

Brahmajijnasa: a. But, the text which pertains to Brahman only teaches the person;
b. since knowledge is brought about by the text itself (not a product of injunctions),
c. there is no impulsion on a man to know (experience of life creates the desire).

17

d. yatha akshharthasamnikarshhena arthavabodhe, tadvat |

d. Just as a man need not be impelled to see an object that stands in front of him!

12 The Spiritual directives given in the respective portions of the Vedas vary

according to the need of the person addressed.

13-14 In Dharma-Jijnasa, the instructions urge one to act; the incentive to act comes

from the results of the action. It works on the principle of “More work, more pay.”

15-16 In Brahma-lJijnasa, the instruction is merely to teach the principles pertaining

to knowledge of the Self. No actions are prescribed. The incentive to gain more knowledge
come from the experience of sorrow, etc. In life.

17 The desire for Brahman (i.e. for liberation from the sorrows of Samsara) is driven

by experience of pain, experience of inner Bliss in meditation, and so on.

SECTION 1.8
Concluding the Current Objection
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1-2

tasmat kim api vaktavyam yadanantaram, brahmajijnasa upadishyate iti [

Therefore, something must be pointed out as a prerequisite,
after teaching which the deliberation on Brahman can proceed.

1-2 The topic on the significance of “Atha” is now complete. We are still in suspense

as to what is the prerequisite after which the desire to know Brahman can be fulfilled. We
have been told what it is not, but not what it is.

%k Kk ok ok
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SECTION 1.9
The Correct Antecedent: “Fourfold Means”
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The correct antecedents, or prior correlate, or immediate succession are now stated:

i) nitya-anitya vastu vivekah, ii) iha amutrartha-bhoga-viragah,
iii) shama-dama-adi sadhana-sampat,  iv) mumukshhutvam cha |

i) Vivekah: The Discrimination between the eternal and the ephemeral;

ii) Vairagya: The Dispassion towards enjoyment of objects here and hereafter;
iii) Shat Sampati: The Sixfold Wealth of Virtues,such as control of the mind, etc;
iv) Mumukshutva: a burning longing for Liberation.

[These four items are jointly termed “Sadhana Chatushtaya” in classical Vedanta.]

teshhu hi satsu, pragapi dharmajijriasaya oordhvam cha,
shakyate brahma jijnasitum jnatum cha; na viparyaye |
Acquiring these Four Means, either before or after “the desire to know Dharma”,
it is possible for Brahman to be deliberated on or known; but not conversely.
6-7 |tasmat ‘atha’-shabdena yathokta-sadhanasampatti anantaryam upadishyate ||

4-5

Thus, by the word ‘atha’ is meant that, after successfully acquiring the above
fourfold means called “Sadhana Sampatti”, the next step is now ready to be taught.
[What is that ‘next step’ supposed to be? The text moves forward . . .]

1-3 Having explained the background of the qualification needed, and having kept
the Karma Kandis at bay from infiltrating into Jnana Kanda, Sri Shankara states the basic
qualification for the Brahma Jnana — it is Sadhana Chatushtaya, the Fourfold Means:

i) Viveka: “discrimination” between the Real and the unreal;
ii) Vairagya: “dispassion” towards sensual attractions and pleasures.

iii) Shat Sampati: “the sixfold virtues” which are one’s spiritual wealth or ‘Punya’ by
which one can tread with confidence on this path. These virtues cover the discipline of the
senses and mind so that their restlessness is removed. It also includes strong faith and
capacity to bear physical and mental hardships.

iv) Mumukshutwa: “burning yearning for liberation”.

The principles of Sadhana Chatushtaya are: “Think before you leap”; and “Detach
from world and attach to God”.

These qualities are the only qualifications for this path. They can come with or
without having any experience in the Karma Kanda rituals. The latter are neither necessary
nor do they disqualify a person for the Jnana Path.

This is the final meaning of the word “atha” in the Sutra. It implies this pre-
qualification of virtues, founded on dispassion.
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4-5 The qualification for Brahma Jnana can be before or after pursuing the path of

Dharma lJijnasa, it does not matter. The two paths are independent. But the converse
cannot be true. One does not take up Dharma Jijnasa after qualifying for Brahma lJijnasa.
This is because once one acquires Sadhana Chatushtaya, there is felt no desire to step into
the arena of sense desires. One has passed that stage, never to return to it.

6-7 This formally closes the whole topic on pre-qualification for Brahma Jijnasa.

SECTION 1.10
The Word “Atah”
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1

‘atah’ shabdah hetu arthah |

The word ‘atah’ has the sense of “cause” or “reason”.

yasmad veda eva agnihotradeenam
shreyah-sadhananam anitya-phalatam darshayati -

Just as the Veda shows that through rituals like the Agnihotra, etc, which are
the means to prosperity, the results attained are transient by declaring:

4-5

“tadyatheh karmachito lokah kshheeyate,
evam eva amutra punyachito lokah kshheeyate ' (cha.u.8.1.6) ityadih |

“As here in this world, the pleasures gained by activity are perishable,
so also, in the other world, the pleasures gained by meritorious acts also perish”;

tatha brahmajnanad api param purushhartham darshayati -

So also, the very same Veda shows that through the knowledge of Brahman,
the highest human goal is attainable, by sayings such as:

‘brahmavid dpnoti param ' (tai.u.2.1) ityadiha;

“The one who realises Brahman, attains the Supreme”.

8-9

tasmat yathokta-sadhanasampatti-anantaram, brahmajijnasa kartavya [

Therefore, in the sequel to acquiring the above fourfold means (Sadhana Sampatti),

the deliberation on Brahman (or desire to know Brahman) should be there.

1 This next word is Atah, and means “hence” or “thereafter”, and carries with it the

meaning of causality. It is that step that logically follows the antecedent covered above. The
guestion to be asked is, “What next?” Two cross currents push us towards Brahman:

2-5 Detach from World: On the one hand, the Vedas show the negative way to God

through the Karma Kanda. The enjoyments one gets through actions are transient.
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6-7 Attach to God: On the other hand, the Vedas show the positive way to God
through Knowledge. The attainment held aloft in Brahma Jnana is the highest human goal
possible, and its benefits are enormous, making one an Emperor of emperors.

8-9 By these two criss-crossing methods, the Vedas draw our minds to the higher
Truth, to the path of Sreyas, the path of good, as opposed to the path of the pleasant.

The word Atah points towards Brahma lJijnasa as a solution to the problem of
superimposition in the Preamble. It tells us, “That’s where you go from here, my dear.”

SECTION 1.11
The Word “Brahma”
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1 |‘brahmanah jijnasa’ brahmajijnasa |

“The Deliberation on Brahman” or, “The desire for the knowledge of Brahman” —
this is the meaning of the compound word ‘brahma-jijnaasaa’.

2 |brahma cha vakshhyamanalakshhanam ‘janmadyasya yataha’iti |

And Brahman is that which is going to be defined in the next aphorism as —
“‘That’ from which the birth of ‘this’ ensues”. [That is Brahman, This is Creation.]

3 |atah eva *na ‘brahma’-shabdasya jatyadyarthantaram *(na) ashankitavyam |

Therefore, other senses for the term ‘Brahma’, such as caste, creator, etc,
need not be imagined.

1 The next word is a compound word, called Samasta Pada (word combination) in
Samskrit. It is also called Samasa sometimes. The whole Samasa’s meaning is given first.

2 Then we examine the first part of the Samasa, viz. Brahma. It refers to Brahman,
the Supreme Truth. When the Samasa is disentangled, the word Brahman is taken in its
possessive case, as Brahmanah. This is explained in the next section.

3 Its other meanings do not apply here. For completeness they are just mentioned
here. It can mean a Brahmana or a Brahmin, the caste. Or it could also mean Brahma, i.e.
the Lord of Creation, the highest Deity in Creation. Still other meanings that are less used
are: Vedah, Tattwa or Reality (that is the correct meaning in this text), Tapas, Vipraha and
Prajapati.

SECTION 1.12
Why “Brahman” in Possessive Case?

From this point, up to Section 1.17, the topic will be on the case used for Brahman.
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1 |‘brahmana’iti karmani shhashhthee, na sheshhe;

‘Brahmanah’ is the sixth-case (possessive case) usage for the word ‘Brahman’;
It is used in its sense of object (Karmani), not in its sense of relations (Sheshe).

2-3 |jijnasyapekshhatvad jijndasayabh, jijnasyantara-anirdeshat cha |

Explanation: This is because the desire to know of a thing presupposes that the
thing itself has to be known, since no other thing to be known is indicated.

The Grammatical Case of the Word “Brahma”

1 In Samskrit when combined words are to be split into their original words, some
ambiguity arises as to their case. Usually, common sense has to govern to take the most
suitable case for the word in the context used. Readers not familiar with Samskrit can skip
this section.

i) As “Karmani Shashti”, it gives the most fitting meaning where Brahman has to be
in the accusative case as an object of the enquiry, i.e. “enquiry into Brahman”. In the
alternate translation of the Sutra, the meaning would be “desire to know of Brahman.”

Other options that are ruled out are:

ii) As 5™ case (5™ and 6™ case have the same form) “enquiry from Brahman”. The
context does not permit this. We are not enquiring anything from Brahman.

iii) As “Sheshe Shashti” the meaning is “Enquiry about Brahman”. This widens the
subject matter considerably but unacceptably, as we shall see under Sections 13 to 17
below. Sri Shankara does not accept it, and we shall see why. One can know about Brahman
without having to take the trouble of knowing Brahman Himself. This is a technical point,
but the Meemamsakas thrive on such loopholes to avoid knowing Brahman! The verses that
follow explain this.

2-3 The Karmani Shashti’s suitability is explained. To know of a thing means that we
first have to know the thing itself. That is why the Karmani Shashti is selected.

SECTION 1.13
The Counter-Argument
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nanu sheshhashhashhthee parigrahe api
1-3 brahmanah jijiasakarmatvam na viruddhyate,
sambandhasamanyasya visheshhanishhthatvat |

Objection: Even if the 6™ case ending, ‘Brahmanah’, is taken in its relational sense,
Brahman, being the object of the desire to know, remains uncontradicted;
since a general relation includes all particular relations.

1-3 The loophole is being probed by the Meemamsakas. They wish to have Brahman
classified as Sheshe Shashti. As explained above, this widens the scope of the subject,
allowing other things relating to Brahman to be included. If the Objection is not challenged,
then it is a victory for the Meemamsakas. They can now know all about Brahman, but avoid
knowing Brahman Himself. This mischievous approach is examined later.
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SECTION 1.14
A Mild Initial Reply
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evam api pratyakshham brahmanah karmatvam utsrjya,
1-2 samanyadvarena parokshham karmatvam
kalpayatah vyarthah prayasah syat |

Reply: Even then, to give up Brahman as a direct object,
and adopt a circuitous way through a general relationship to make it an object —
surely all this involves much vain labour!

1-2 Section 1.13 appears to be an innocent argument, and is grammatically correct,
but there is an ulterior motive to it, which emerges in Section 15 after this, and is answered
in Section 16. Sri Shankaracharyaji sees through it, and, for the present, mildly refutes it.

If Brahman as the object is said to uncontradicted by declaring the Samasa to be
Sheshe Shashti, then why not, suggests Sri Shankaracharyaji, declare it to be an object in the
first place? Why go round about to come to its meaning as an object of ‘to know’?

This is like a child who tries to touch its nose by bringing the hand from the back of
his head, instead of touching it directly from the front!

SECTION 1.15
The Objector Persists
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1 |navyarthah, brahmashritasheshha-vicharapratijnanarthatvat iti chet |

Objection: No, it is by no means a vain effort! (Think of it,) it would serve the
purpose of welcoming more inquiries into all matters related to Brahman.

1 The Poorvapakshi is determined to divert attention from the main subject,
Brahman, to all and sundry secondary subjects. If Sheshe Shashti is accepted, their will be
more variety in the discussion. All matters related to Brahman can be brought onto the
Agenda, he claims. Would that really be a good thing when dealing with One Brahman,
second to none?

This “more inquiries” is where the ulterior motive of the objector lies. He wishes to
drag in the whole gamut of the Karma Kanda, with all its numerous injunctions and rituals,
as relating to Brahman!

Now it is time for the Vedantin in Sri Shankaracharyaji to rise to the challenge, and
sternly expose the hidden agenda.
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SECTION 1.16
The Vedantin’s “Knock-Out” Reply
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na; pradhanaparigrahe tadapekshhitanam api arthakshhiptatvat |

Reply: Not at all. When the principal is taken in hand, the subsidiaries connected to
it present themselves by implication.

brahma hi jianena aptum ishhtatamatvat pradhanam |

Indeed, Brahman is the most desired object to be obtained by knowledge,
and hence He is the principal.

tasmin pradhane jijnasakarmani parigrheete,
yaih jijnasitaih vina brahma jijnasitam na bhavati,
tani arthakshhiptani eva, iti na prthak Sutrayitavyani |

When the principal is accepted as the object of deliberation,
all secondary factors of the inquiry, without which the main inquiry is incomplete,
all of them certainly also present themselves by implication,
hence, they need not be separately set forth in the aphorism.

6-7

yatha ‘raja asau gachchati ' ityukte
saparivarasya rajno gamanam uktam bhavati, tadvat |

Example of King & His Retinue: Just as when it is declared, “There goes the King”,
it is taken for granted that the King’s going implies his retinue goes with him.
So it is in the case here — with Brahman follow all matters related to Him!

1-5 Answer: No, certainly not. [Sri Shankara sees this as a ploy to hi-jack the

discussion towards other matters that suit the Karma Kandis.That would be ruinous.] If
Brahman enters the house, surely all His subsidiaries will rush in without waiting for an
invitation! Brahman is the chief factor to be discussed. He should always occupy centre
stage. Other matters can be brought in but their place is not on equal terms with Brahman.
They are secondary.

6-7 An example would be a King’s retinue passing by. It is referred to as “The King is

going.” By that we understand that the whole retinue is also going. If we adopted your
method, we would have to say the horse is also going, the elephant is going, the ministers
are going, and so on. Very soon we will be saying the umbrella is also going! Where do we
draw the line? Before we know it all these others will be on the same footing as the King.
We do not want that situation to arise.

The proverb that fits this situation is: “Give them an inch and they’ll take a yard!”
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SECTION 1.17
Re-Affirmation of the Possesive Case
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1 |shruti anugamat cha |
The 6™ case usage as object is also in conformity with the Scriptures:
2 | ‘'yato va imani bhootani jayante ' (tai.u.3.1)
“That whence verily these beings are born, (that by which they are sustained after
birth, and that towards which they proceed and into which they get merged)”.
3 |ityadyah shrutayah ‘tadvijijiasasva tadbrahma ' (tai.u.3.1) iti
Beginning with that through to the passage, “Desire to know that, that is Brahman”.
4 |pratyakshhameva brahmanojijnasakarmatvam darshayanti |
That Brahman is the direct object of the desire to know is shown explicitly here.
5 |tatcha karmani shhashhtheeparigrahe sootrena anugatam bhavati |
And that (the above quotation) would conform with the aphorism if the latter is
interpreted with the 6" case ending in its usage of the object.
6 |tasmad ‘brahmanah ’iti karmani shhashhthee [/

Thus, the 6 case ending of the word ‘Brahmanah’ has to be in the sense of object.

1-6 Apart from the strategic reason on which the previous answer was based, the
logical answer based on the scriptures is now given. The scriptures also support the 6™ case
Karmani selection. The citation adequately proves that. The sixth case in the accusative
sense is the only one applicable here, as it makes Brahman alone the sole object of the
enquiry. Other matters can be brought in, but they will be brought in at their own level, not

on the same footing as Brahman. They cannot be allowed to usurp the discussion.

Thus from all angles, a satisfactory answer is given to the objection raised.

SECTION 1.18
The Word “Jijnaasaa”
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1 |jnatum ichcha jijnasa |

“Desire to know” is the meaning of the word “Jijnaasaa’ (in the compound word).

avagatiparyantam jaanam, sanvachyayah ichchayah karma

220 0 pralavishRayarvadichchayany

[The ‘san’ suffix refers to the ‘saa’ in ‘jijnaasaa’.]

The knowledge which culminates in Realisation
is the object of the desire, and is denoted by the suffix ‘san’;
because the fruit alone is to be regarded as the object of desire.

4 |jnanena hi pramanena avagantum ishhtam brahma |

Indeed, by the valid means of knowledge is Brahman desired to be realised.

brahma-avagatih hi purushharthah,
nihsheshha-samsarabija-avidyadi-anarthanibarhanat |

The realisation of Brahman is verily the goal of human life —
because it annihilates the evils of nescience, etc, and the seeds of transmigration.

7 |tasmad brahma jijrasitavyam ||

Therefore, Brahman should be desired to be known, (whence ‘brahmajijnaasaa’).

1 We move on to the other half of the Samaasa, i.e. the word Jijnasa. This part
represents the meaning “desire to know”. Note that this meaning is also translated by some
commentators as “an enquiry into” or “a deliberation on”. It may be splitting hairs, but we
see Sri Shankaracharyaji’s meticulous care in details. He explains his meaning below:

2-3 The Bhashya goes straight to the root of this word — defining it as Jnaatum
Icchaa, “a wish to know”. What is the wish? It is not just a wish like the one to know Mr So-
and-so. It is not just to be acquainted with Mr Brahman as a personality, however supreme
He may be. It is a desire that is nothing short of wanting to ‘become Him’! That is the
intensity of the knowing as Sri Shankaracharyaji sees it. He takes it even deeper:

4-6 This is a desire that has to culminate in direct realisation. Acharyaji specially
pointed out how crystal clear were the words of the Bhashya. “The wish is not just
acquaintance, not even just realisation that is but a fanciful dream; the wish is sincere
enough to include the knowledge that is needed to reach that realisation. This is the full

v

implication of the ‘desire to know Brahman’.

The importance of the knowledge is at once highlighted. It could have been easily
put into the background at this point, but the Bhashyakara does not allow that to happen.

And here is something so penetrating that it is hard to imagine that Shankaracharya
was a human being! Why could the word not have just been translated as “knowing”,
instead of “desiring to know”? There, too, the Bhashyakara is very careful to choose his
words to perfection. For “knowing” would only embrace Brahman; while “desiring”
embraces both Brahman as well as the Jnana (knowledge) to reach Brahman. Further,
“desiring” carries with it a sense of purposefulness to pursue the goal, as well as fulfillment
in having reached it.

Finally, the word is tied to the original purpose of launching this enquiry, mentioned
in the concluding part of the Preamble as the eradication of all evils such as ignorance,
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superimposition, etc. In this way, the word’s meaning is brought to a well-rounded end, by
further strengthening the need for the deliberation process to begin.

Indeed, Sri Shankaracharyaji’s brilliance is something quite exceptional. From his
perspective, it could well be that his own intention in writing the Bhashya was to inspire
every single reader of the Brahma Sutras to the heights of Realisation. To this end, he has
put his whole heart into his writing.

Can we be any more fortunate in having such a Bhashyakara to lead us forward?
Well, here is an objector who is so much in his intellect, that he cannot fathom the depths of
Shankaracharyaji’s heart . . .

SECTION 1.19
An Objection to “Desire to Know Brahman”
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1 |tat punah brahma prasiddham aprasiddham va syat |

Again, is That Brahman known or unknown, familiar or unfamiliar?

2 |yadi prasiddham na vijijnasitavyam |

If He is familiar (known), He need not be deliberated on for the sake of knowledge.

3 |atha aprasiddham, naiva shakyam jijnasitum iti |

And if unfamiliar (unknown), then He cannot be deliberated upon.

In the light of the intensity seen in the Bhashyakara a moment ago, the objection we
are about to read appears as a complete anti-climax. He tries to take the wind out of
Shankaracharya’s sails.

1-3 Poorvapakshi: I1s Brahman known or unknown. i.e. familiar or unfamiliar? If He is
familiar, then there is no need to enquire into Him. If he is unfamiliar, then there is no
possibility of enquiring into Him.

He has made his ears deaf to a pulsating heart!

SECTION 1.20
The Vedantin Rejects the Objection
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a. uchyate - asti tavad brahma,
1-2 b. nityashuddhabuddhamuktasvabhavam
c. sarvajnam sarvashaktisamanvitam |

Reply: a. Certainly, Brahman exists —
b. He is by nature eternal, pure, conscious, free,
c. omniscient and possessed of all powers.

d. brahmashabdasya hi vyutpadyamanasya,
3-4 e. nityashuddhatvadayah dharmah prateeyante,
f. brhaterdhatoh arthanugamat |

d. When the word ‘Brahman’ is grammatically analysed, (from its very derivation)
e. the imports of properties that are perceived in Him, like eternity, purity, etc.;
f. are obvious as they conform to the meanings of the verbal root ‘brh’.

g. sarvasya atmatvat cha, brahmastitvaprasiddhih |

5-6 . - . . - ey
h. sarvah hi atmastitvam pratyeti, ‘na nahamasmi’ iti |
g. And since it is the Self of all, the existence of Brahman is also well-known.
h. Indeed, everyone cognises the Self’s existence as “not that | do not exist.”
7.8 i. yadi hi na atmastitva prasiddhih syat,

J. sarvah lokah ‘nahamasmi’ iti prateeyat |

i. Had there been no general recognition of the existence of the Self,
j. everyone would have felt, “I do not exist.”

9 |atma cha brahma |

And that Self is Brahman.

Sri Shankaracharyaji answers the question at all levels. He begins by pouring out his
heart, full of direct experience of Brahman; then he switches to the intellect and presents
the indirect indications.

1-4 Answer: Brahman is a well-known entity. Everyone knows Him to be eternal,
pure, intelligent and free by nature — these are Swaroopa Lakshanas for Brahman, coming
from direct experience of Brahman. If you look at the etymology, Brahman is known to be
all-knowing and all-powerful, as great as great can be — these are Tatastha Lakshanas
(indirect indications) for Brahman, based on the root ‘brh’, meaning “exceedingly great”.

5-9 Finally he appeals to the man’s common sense: “You yourself are Brahman!”
Brahman is not some entity in a far-off corner of the Universe. He is right there within each
one of us. He is our very Self. How difficult can it be to know Him there! He appeals to the
man’s common sense by quoting from the Kena Upanishad. No one believes he does not
exist. Is there anyone who feels that he does not exist? What more direct proof does the
guestioner need to know Brahman for certain!

dkkokk
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SECTION 1.21
The Answer is Partial
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1 |yadi tarhi loke brahma atmatvena prasiddham asti,

Objector: In the case where Brahman is well-known, it means He is already known.

2 |tato jndtameva iti ajijnasyatvam punah apannam [

Then, in that case, the status applicable to Him is “not desirable to be known”.

Here is an excellent example of one who is all head and no heart!

The objector ‘reminds’ the Vedantin of the other half of his objection. If Brahman is
already known, then what is the point in deliberating on Him? . . . A known Brahman needs
no further deliberation!

Alas, to the poor Poorvapakshi, a known Brahman is of no interest. It is like a centre-
forward in a football game having no interest in scoring a goal!

SECTION 1.22
Brahman is Partially Known
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1 |na; tadvisheshham prati vipratipatteh [

Reply: No, because there are conflicting views regarding the Self’s nature.

2-3 |i) dehamatram chaitanyavishishhtam atma’ iti
prakrtah janah laukayatikah cha pratipannah |
4 |ii) indriyanyeva chetanani atma iti apare |

iii) manah iti anye |
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iv) vijnanamatram kshhanikam iti eke |

v) shoonyam iti apare |

vi) asti dehadivyatiriktah samsaree, karta bhokta iti apare |
vii) bhoktaiva kevalam, na karta iti eke |

viii)asti tad vyatirikta: eeshvarah sarvajiah sarvashaktih iti |
ix) kechit atma sa bhoktuh iti apare |

i) “The Self is merely this physical cage possessed of sentience” —
this is the belief among ordinary people, and the Lokaayata philosophers.
ii) Others think that the sentient organs constitute the Self;
iii) Some others hold that the mind is the Self;
iv) Others hold the view that mere momentary cognition is the Self;
v) Some others think that the Self is a Void, a nothing;
vi Some believe that the transmigrating soul — the agent and enjoyer — is the Self;
vii) Some affirm that the Self is only the enjoyer, not the agent;
viii) Some others think that quite different from the enjoyer, is the omniscient
and omnipotent Lord;
ix) Others view the Lord to be the Self of the enjoyer;

10-11

evam bahavah vipratipannah,  yukti-vakya-tadabhasa-samashrayah santah |

Thus there are many holding such conflicting views,
basing their view on fallacious reasoning and distorted interpretations of texts.

12-13

tatra avicharya yatkinchit pratipadyamanah
nihashreyasat pratihanyeta, anartham cha iyat |

Under such circumstances, the one who, without inquiry, accepts any one of them,
would lose the highest Beatitude and fall a prey to evil.

1 Answer: No, Sir. Brahman is as desirable or as undesirable according to where your

own centre of desire is. The same Brahman is desired in so many ways. Each person,
according to his own level of intelligence, formulates his own concept of Brahman, and
accordingly feels his own degree of desire for Him.

2-11 The following are some of the ways in which people desire Brahman:

i) As Body: the materialists, the Charvakas and many ordinary people.

ii) As Senses: these are also the Charvakas at a level little higher than above.
iii) As Mind: these are the Kshanika-Vijnana Vadins (Bauddhists).

iv) As Momentary Consciousness: these are the Meemamsakas.

v) As Void: these are the Shoonya Vadins.

vi) As Soul which transmigrates and is agent of work —these are the Sankhyas.
vii) As Soul which is a mere experience —the Yoga school.

viii) As God, who is all-powerful and all-knowing, and different from the soul.
ix) As the Self of the experiencing individual — the Vedantins.

12-13 Thus we see the wide variety of concepts around the same Brahman. This is

due to confusion of understanding in the intellect, coupled to confusion of desire in the
heart. Everyone has a place of honour for Brahman. Only, each one has that place at a
different level. Depending on our own level, we raise or lower the level of Brahman.
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SECTION 1.23
Conclusion on Sutra 1
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tasmad a. ‘brahmajijndasaa’ upanydsamukhena,
b. vedanta-vakya-meemamsa
¢. tad-avirodhi-tarka-upakarana
d. nihshreyasa-prayojana e. prastooyate [/

1-2

Consequently, a. starting with the presentation with the ‘desire to know Brahman’;
b. an inquiry into the meaning of the texts of the Upanishads;
c. with the help of reasoning not opposed to the Upanishads themselves;
d. and for the purpose of leading one to Liberation; e. is being commenced.

“To know and not to know”, i.e. having partial knowledge, is very dangerous. It is for
this reason that Brahma Jnana has to be enquired into by every seeker desirous of knowing
Brahman. We cannot accept just any view without examining it carefully. If we do, we are
liable to be deflected from the path of liberation, and pay dearly for it.

The approach proposed here by Bhashyakaraji is a combination of the method of
scriptural injunctions and reasoning that is not opposed to them.

Anumana Vakya

The following are technical details, which are helpful to Vedanta students. We said
earlier that every Adhikarana (topic) in the Brahma Sutras has an Anumana Vakya of its own.
This is a sentence from the Bhashya which represents the teaching and logic of each topic.
All the first four Adhikaranas have only one Sutra each. So each of the four Sutras we are
studying will have an Anumana Vakya contained in the respective Bhashya.

The logic embodied in the Vakya should be like the logic of “smoke and fire”, and is
as explained below:

For the first Adhikarana, the Anumana Vakya is:

“Vedaanta shaastram aarambham,
eeyam anubandha chatushtatvaat,
dharma shaastravat.”

Meaning: “The study of the Vedanta Shastra can begin,
as all the four items needed to begin it are present,
just as they are in all other Dharma Shastras.”

cf. “The fire is on the mountain,
as | see smoke there,
just as | saw smoke in the kitchen when fire was present.”

Paksha
Saadya

Vedaanta shaastram = “the text” (i.e. Brahma Sutras)
Vedaanta shaastram aarambham eeyam = “the text can begin”
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Hetu = Anubandha Chatushtatvaat = “because it has all the four items”.

Anubandha Chatushtaya

Adhikari: by Atha, “thereafter”, i.e. after one has acquired Sadhana Chatushtaya;
Vishaya : by Brahma, “Brahman”, the Supreme Brahman;

Prayojana: by Ichhaa (Jijnaasaa), “fulfillment”, knowing Brahman will fulfill us.
Sambandha: by Jnaatum, “the means to know”, Bodhya-Bodhaka Sambandhan.

“Brahman, when unknown, is the Vishaya; Brahman, when known, is the Prayojana.”

I 3fd s FHE o
Thus Ends the Topical Section entitled:
“The Desire to Know Brahman”

%k Kk ok ok
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SUTRA 2
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1.1.2.2 “Janmadyasya Yatah”
The ORIGIN of the UNIVERSE

2. THE BHASHYA ON SUTRA 2
(Divided into 15 Sections, 2.1 to 2.15)

SECTION 2.1
Preface to the Aphorism

“gEl SATeaer 3o |
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1 | brahma jijiasitavyam ityuktam |[

Brahman, it has been stated in the first Sutra, is to be desired to be known.
2 | kim lakshhanam punah tad brahma |

What, then, can be the definition of that Brahman?

3 | ityata ah bhagavanSutrakarah -

To this question, therefore, the venerable aphorist (Sage Veda Vyasa) says:

1-3 Brahman is to be deliberated on. What could be the definition of that Brahman?
To answer this question the venerable Sutrakara begins the 2" sutra.

Sri Shankaracharya has great reverence for Sri Veda Vyasaji. He does not address him

by his name, but as “Bhagavan Sutrakara”. This tells us something of the humility with which
he is writing.

SECTION 2.2
The Second Aphorism

e Id Il Q.21
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1 |janmadyasya yatah

(Brahman is that) whence (are derived) the birth, etc (i.e. sustenance and
dissolution) of this (universe).

1 This Sutra has three words; it is a ‘Tripada Sutra’. ‘Tad Brahman’ is to be added
before Yatah; and ‘Prapanchasya’ is added after Asya. These are to be taken as understood.

SECTION 2.3
Sub-section 1
The Words of the Aphorism
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1 Jjanma’ utpattih ‘adih asya’ -

‘Janma’ is “birth” or the origination of a thing; ‘aadi asya’ is “the first of this” —

2 | iti tadgunasamvijnanah bahuvreehih [

Thus, the word ‘janmaadyasya’ is a compound word known as Bahuvreehi.

The particular type of this Bahuvreehi is Tadguna-samvijnaanah , meaning “that in
which the sense of the qualifying member (‘janma’ in this case) figures.”

3 | janmasthitibharigam samasarthah |

“The conglomerate of birth, sustenance and dissolution” —
This is the full meaning of this compound word (Samaasa).

1 The Word “Janmaadi”: In Samskrit grammar, this is defined as a ‘Tadguna Sam-
Vijnaanah Bahuvreehih’ Samasa.

2a Bahuvreehi Samasa means a compound word whose meaning is a word that is
not part of the two words in the compound word. The two words here are ‘Janma’ and
‘Aadi’, which mean “birth” and “the rest”; neither of these is the meaning of the compound.
The meaning is “the creation, sustenance and dissolution”.

2b Tadguna Sam-Vijnaanah classifies the type of the Samasa as one where the
subject and the attribute are inseparable (e.g. “a man in a yellow garb” has to be brought
with his garb), as opposed to where they are separable (e.g. “a man who lives by the sea”
cannot be brought with the sea). Here the meaning is that the three processes of creation,
sustenance and dissolution are to be taken together as inseparable.

3 This gives the full meaning of the compound word, although some of the words are
not in the compound word.

SECTION 2.3
Sub-section 2
The Word “Janma”
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4 |janmanah cha aditvam shruti-nirdesha-apekshham, vastu-vrttapekshham cha |

The mention of ‘birth’ and ‘first-ness’ is in accord with,
i) Vedic (scriptural) statements; as well as, i) on the nature of things.

5-6 |shrutinirdeshah tavat - ‘yatah va imani bhootani jayante ' (tai.u.3.1) iti |

i) The statement referred to here is: “Whence, indeed, these beings are born.”

7 | asmin vakye janmasthitipralayanam kramadarshanat |

In this passage, a sequence is seen in the words birth, sustenance and dissolution.

8-9 |vastuvrttamapi janmana labdhasattakasya dharminah sthitipralayasambhavat |

ii) Regarding the nature of things, only a thing that has come into existence
through birth can have sustenance and dissolution.

4 Why is Creation (Janma) mentioned first? There are two reasons:

5-7 i) This is validated by Shruti, which always presents these three in this order (e.g.
in Tait Up lll-i). The other two processes are not included in the Samasa, but implied in it.

8-9 ii) For logical reasons, a thing has to be created first before it can be sustained
and then destroyed. That provides the logical or natural order of the three items.

SECTION 2.3
Sub-section 3
The Words “Asya” & “Yatah”
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10 | ‘asya’iti pratyakshhadisannidhapitasya dharmina ‘idam’a nirdeshah |

The stem ‘idam’, meaning “this”, is the parent of the word ‘asya’, meaning ‘of this’.
It indicates the substrate (i.e. the universe) that is presented to us immediately by
perception, etc (i.e. through the six means of knowledge).

11 | shhashhthee janmadi-dharma-sambandha-artha |

‘Asya’ is in the possessive case in the sense of relating the substrate to the
attributes, i.e. “the birth, sustenance and dissolution of this universe”.
12 | yatah’iti karananirdeshah |

Lastly, by the word ‘yatah’, meaning “from which” is indicated a cause. (The clause
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“That is Brahman” has to be added to indicate that Brahman is the cause.)

10-11 The Word “Asya”: This is the 6™ case of the word ‘ldam’ (this), meaning “of
this”. This, as opposed to That, is always something ‘closer’ than That. It means that this
universe is ‘closer’ than Brahman. It is immediately presented to us just by perceiving it. The
6™ case is used in its relational sense, ‘Creation etc, of the universe’.

12 The Word “Yatah”: This word is to be taken in its 5™ case meaning (its 6™ case
takes the same form, but does not apply here; thus it means “from which”, not “of which”.
It indicates a cause. The cause is Brahman, so the words ‘Tad Brahman’ are added in, as
mentioned earlier.

The full meaning of the sentence, including the words added on, is:

Item WORD or PHRASE FULL MEANING
1

Tad Brahman That omniscient and omnipotent source must be Brahman
2 | Yatah from which occur
3 | Janmaadi the creation, continuance and dissolution
4 | Asya of this
5 | Prapanchasya Universe (explained in detail below).
SECTION 2.4

Expanded Meaning of the Aphorism
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a. asya jagatah nama-roopabhyam vyakrtasya,
b. aneka-kartr-bhoktr-samyuktasya,
c. pratiniyata-desha-kala-nimitta-

d. kriya-phala-ashrayasya
e. manasa api achintya-rachanaroopasya
f- janma-sthiti-bharigam yatah
g- sarvajnat-sarvashakteh karana-adbhavati,
h. ‘tad brahma’ iti
vakyasheshhah |

O 00O NOOULL A WN R
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This Universe: a. that is differentiated through names and forms;

b. that is associated with diverse agents and experiencers (enjoyers);

c. that provides the abode for well-defined space, time and causality;

d. that supports well-regulated actions and their results;

e. the nature of whose design is inconceivable even by the mind;

f. The source from which it appears, by which it is sustained and into which it
dissolves; g. that source which is omniscient and omnipotent;

h. That source must be Brahman! —
This is the expanded meaning of the aphorism.

Extended meaning of Universe as given in the Bhashya:

1 Naama-roopaa Vyakrita i) that is manifested through name and form;

2 Aneeka Kartru-Bhoktru ii) associated with diverse agents and experiences;

3 Pratiniyata Desha-Kala- iii) that provides the support for actions and their results,
Nimitta-Kriya-Phala Aashrayah having well-regulated space, time and causation;

4 Manasaa Api Achintya- iv) and that defies all thoughts about the real nature of
Rachana-Roopa its creation.

SECTION 2.5
A Clarification on Modifications
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anyeshham api bhavavikaranam trishhu eva antarbhava
iti janmasthitinashanam iha grahanam |
Since all other modifications are included in these three,
viz. birth, sustenance and dissolution, mention is made here of only these.

4 |yaska-paripathitanam tu ‘jayate asti’ ityadeenam,

1-3

However, Yaaska cites six modifications as “Birth, existence, etc” —

(the unmentioned ones being “growth, maturity, decay and death”).
grahane teshham a. jagatah sthitikale sambhavyamanatvad
5-8 b. moolakaranad utpattisthitinashah jagatah na grheetah syuh

c. ityashankyeta |
If these (six modifications) are taken, then:
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a. Since the majority occur only during the period of sustenance of the world;

b. then the fact of Brahman as the Primal Cause of the items between birth and
dissolution also may not be clearly apprehended;

c. it may even be doubted!

tat ma shanki iti; i) ya utpattih brahmanah karanat,

9-10 ii) tatra eva sthitih iii) pralayah cha, te eva grhyante |

To avoid this doubt, the fact is emphasised:
i) birth is verily from Brahman, the Cause;
ii) sustenance is due to Him alone;
iii) and dissolution also is into Him alone;
—all these are made specifically clear for apprehension (in the aphorism itself).

1-3 Note 1. “Creation, sustenance and dissolution” —in these three modifications the
full list of six modifications are included:

Creation: from Asti (existence); Jayate (birth),
Sustenance: Vardhate (growth), Viparinamate (maturity); Apaksheeyate (decay),
Dissolution: Vinashyati (death); back into Asti —thus forming a cycle.

4 Note 2. There is a good, detailed listing of the six modifications by Yaska, but it is
not quoted in full here by Bhashyakaraji because the context of it is the numerous individual
objects of creation. In the context of this text, we are more interested in creation, etc, of the
whole Universe, i.e. at Samashti or cosmic level, not the secondary or sub-creation.

5-8 If all six modifications were listed here, a further complication would arise. Some
of them can happen only during the Sustenance phase. So, it will create the doubt that the
primary creation may not necessarily be from Brahman, but from some other factor.
Alternately, creation could be seen as having two or more distinct phases. For example, the
first phase could be creation of just the five elements; followed by subsequent phases to
produce the things we see in creation. This will oppose the purpose of this text, where
Brahman as the Source of all is specifically being referred to.

9-10 For this reason, it is emphasised that all three phases are caused by Brahman
alone. There is no other sub-Creator apart from Brahman.

SECTION 2.6
Positing of ISHWARA as the Primal Cause

The Naiyayikas believe that Ishwara is the cause of the universe, not Brahman. Their
viewpoint is now put forward in the following words by the Bhashyakara.
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*na yathoktavisheshhanasya jagatah
yathoktavisheshhanam eeshvaram muktva,
The Naiyayikas’ Viewpoint: A world possessing the above-named qualities (# 2.4),
and born from anything other than Ishwara, who alone possesses them —e.g.
i) anyatah pradhanad achetanat, ii) anubhyo va,
3-4 |iii) abhavad va, iv) samsarino va
utpattyadi sambhavayitum (*na) shakyam | [Note the re-positioning of ‘na’]
i) from the Pradhana (Maya), the insentient; or, ii) from atoms;
or, iii) from the Non-being; or, iv) from Jeeva, the transmigrating entity —
to postulate birth, etc, from any of these other causes, is just *not possible.
5-6 |V)na cha svabhavataha, vishishhtadesha-kala-nimittanam iha upadanat [

1-2

v) Nor can it come about of its own accord (i.e. spontaneously),
because in this world things depend on specific places, times and causes.
a. etad eva anumanam
7-8 b. samsari-vyatirikta-eeshvara-astitvadi-sadhanam
c. manyante eeshvara-karanavadinah ||
a. Relying on this very inference alone (made in Padas 1-6 above, and Section 2.4),
b. in order to establish the cause to be Ishwara rather than the transmigrating
Jeeva [Note Brahman does not even enter their viewpoint],
c. are those (Naiyayikas) who stand by Ishwara as the primal cause of creation.

The second Sutra presents as a fact that all creation, etc, arises from Brahman alone.
In this section some of the theories presented by other schools of thought are mentioned
and the reason is given why they are found to be unacceptable from the Vedantin’s view.

1-2 The main viewpoint presented here is that of the Naiyayikas, who believe that
Ishwara is the Creator. Since they do not admit of the existence of Brahman, they posit
Ishwara as the Creator. Ishwara, from the Vedanta perspective, is Brahman in association
with Maya, and would make a perfect choice for the Reality but for the presence of Maya
which takes away the transcendental nature of Brahman from Ishwara.

3-6 Other theories are also presented, but they do not qualify:

i) Pradhana: Prakriti, Maya or “Primordial Nature”;

ii) Anuh: “atoms”;

iii) Abhaavah: “non-existence”;

iv) Saarinah: a “the total soul” under worldly conditions; i.e. sum of all the Jeevas;
v) Swabhaavah: “spontaneously” or “out of one’s own nature.

The objection to these as causes for creation is that they are basically inert. The
Vedantin’s general view is that when any inert things start to function intelligently, we must
know that there is a sentient principle behind them. The various schools that hold these
views, do not accept Brahman as the ultimate Reality. Their search for what causes Creation
takes them to some other inert source as seen in the five cases quoted.

7-8 Of all these candidates that stand for cause of Creation, Ishwara is the favourite
The Naiyayikas propose Him as the Creator.
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SECTION 2.7
The Official Objection of the Naiyayikas
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1 | nanu iha api tad eva upanyastam janmadisootre [

Objection: Is not that inference presented here also in this very Sutra?

Their reason for this is this very Sutra, which disqualifies all the other possible
candidates on the grounds of being inert. This is the official objection registered by the
Naiyayikas, to which Sri Shankaracharyaji makes the following reply:

SECTION 2.8
Reply to the Naiyayikas
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1 | na; vedantavakyakusumagrathanarthatvat sootranam |

Reply: No, the Sutras are meant to string together and present the flowers of
Upanishadic wisdom.

2 | vedantavakyani hi Sutraih udahrtya vicharyante |

It is the Upanishadic passages alone that are cited and inquired into by the Sutras.

vakyartha-vicharanadhi-, avasananirvrtta hi brahmavagatih,

3-4 . - . -
na anumanadi-pramana-antaranirvrtta |

Only after deliberation on the Upanishadic texts and their meanings,
arises the firm conviction from which, indeed, comes the realisation of Brahman;
it does not come as a result of inference or any other means of knowledge.

1 Firstly, Sri Shankaracharyaji disclaims credit given to this Sootra based upon which
all the other proposals are rejected. The reason he gives is that the Sutras are only
representing the Upanishads. If any credit is to be given, it should go to the Upanishads.

2 The Brahma Sutras are only the hand-maid of the Upanishadic wisdom. The Sutras
are not independent statements of logic in themselves; they are essentially the statements
of the Shrutis, strung together to form a garland. They present the Truth of the Upanishads,
so that we may ponder over them deeply and digest them. The intellect can only digest
thoughts through reason. So it is the student who uses reason in order to examine what the
Shrutis have said. If he does not arrive at the same Truth through his logic, then he has to try
another logical approach till he arrives at it.

In Vedanta, the Shrutis are the primary Pramana (means of knowledge) for the Self
and for Brahman; logic is the secondary Pramana. This is not the case with the Nyayas and
Vaiseshikas, for whom Logic is the only Pramana. The Shrutis encourage us to use logic to
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test its validity. Vedanta is probably the only school of philosophy where this freedom is
given to students.

The next Sutra elaborates on this point.

SECTION 2.9
Logic Encouraged in Upanishads
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a. satsu tu cha vedantavakyeshhu jagatah janmadikaranavadishhu,
b. tadarthagrahanadardhyaya
1-4 c. anumanamapi vedantavakyavirodhi
d. pramanam bhavat na nivaryate,
e. shruti eva cha sahayatvena tarkasya api abhyupetatvat |
a. However, when Upanishadic texts advocate the cause of the origin of the world,
b. in order to strengthen and ascertain the comprehension of their purport,
c. then even inference, as long as it does not contradict the Upanishad’s intent,
d. is not ruled out as a valid means of knowledge;
e. for the Scripture itself accepts logic as an auxilliary to its own authority.
tatha hi iti shrutih -
‘shrotavyo mantavyah ’ (br.u.2.4.5),
‘pandito medhavee gandharaneva upasampadyeta evam eva iha acharyavan-
purushhah veda ' (cha.u.6.14.2)
For example there are the following two scriptural passages:
“It is to be heard, reflected upon . ..” (Bri.Up); and
“as a man, having been informed and being able to judge for himself, would
surely reach the Gandhara country, in the same manner, here also, a person who
has a teacher gets to know the Self.” (Ch.Up)
8 |iticha purushhabuddhisahayyam atmanah darshayati |

5-7

This shows that the Vedic texts give due recognition to the intelligence of man.

1-4 The position of the scriptures in relation to inference as a means of knowledge is
outlaid first. We see that the two are not antagonistic to each other.

5-7 Two citations are given to support the use of logic as an auxilliary to scriptural
authority.
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8 The point made by this section is that the Shrutis are not hostile to the use of an

independent process of logic or reason to obtain the Truth, provided it is in harmony with
the logic used in the scripture.

SECTION 2.10
The Means of Authority
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na dharmajijnasayam iva shrutyadayah eva pramanam brahmajijnasayam |

Unlike the desire to know Dharma, where the scriptures are the sole authority;
the desire to know Brahman is quite different:

kimtu shrutyadayah anubhavadayah cha, = yathasambhavam iha pramanam,

In Brahmajnana: The scriptures , logical analysis, as well as experience,
as and when applicable, are the three main means or authority.

4-5

anubhavavasanatvad bhootavastuvishhayatvat cha brahmajrianasya [

There are two reasons for this: The knowledge of Brahman —
i) culminates in the immediate experience of Brahman; and
ii) it has a real, *existing entity as its content (i.e. Brahman). *[See Block pg 2]

kartavye hi vishhaye na anubhavapekshha asti

In Dharmajnana: As the object is yet to be accomplished,
there is no dependence on experience.

7-8

iti shrutyadeenam eva pramanyam syat,
purushhadheenatmalobhatvat cha kartavyasya |

Hence, i) the scriptures alone are considered to be the sole authority; and
ii) the thing to be accomplished depends entirely on the doer’s efforts.

1-2 A comparison is made of the Primary Means of Knowledge in the two paths.
3 In Brahma: Three distinct stages can be identified, each having a different primary

means of knowledge:

i) In the stage of Sravana, the scriptures are the primary means;
ii) In the enquiry stage of Manana, the primary means is reason.
iii) In the stage of Nididhyasana or meditation, the means shifts to direct experience

of the Truth. This is not applicable to the other schools of thought. It is unique to Vedanta. It
is only the Vedantin who has the goal of Self-realisation.
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7 In Dharma: Scriptural injunctions alone are the sole authority. Incidentally, among
the Naiyayikas reason alone is the sole means for knowledge. They do not accept any
authority other than logic.

Comparison of the Object or Result

4-5 In Brahma: The path culminates in experience of Brahman. Also, the goal
Brahman, is a real, existing entity, and it is there at all times.

6 & 8 In Dharma: There is no requirement of any spiritual experience, and the object
(the result) is not available until the whole activity is completed.

SECTION 2.11
Options & Exceptions in Dharma Shastras
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kartum akartum anyatha va kartum cha,

1-2 shakyam laukikam vaidikam cha karma |

To perform, or not to perform, or to perform in a different way —
these (three) options apply to any act, be it secular or scriptural.

3-4 |yatha ashvena gachchati, padbhyam, anyatha va, na va gachchati iti |

Example from Life: One may go on horseback, or on foot, or in any other way,
or choose not to go at all.

tatha i) ‘atiratre shhodashinam grhnati’ (mai.sam.4.7.6),
5-7 ii) “na atiratre shhodashinam grhnati’,
iii) ‘udite juhoti’, ‘anudite juhoti ’;

Examples from Karma Kanda:

i) “In the Atiratra sacrifice, one should take up the 16 cup.”

ii) “In the Atiratra sacrifice, one should not take up the 16" cup.”
iii) “Offer the oblation at sunrise”, or “offer it before sunrise.”

8-9 |itividhipratishhedhashcha atra arthavantah syuh, vikalpotsargapavadashcha |

In such cases, injunctions and prohibitions are meaningful,
and are accepted as options, general rules and exceptions.
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CATEGORIES OF WORSHIPPERS

A General Background

The Meemamsakas’ situation is of interest to the Vedantin, since both of them have
their source in the Vedas. The former take their source as the earlier part (Karma Kanda)
and hence they go as Poorva Meemamsa; the latter take their source in the later portion,
and hence the name ‘Ved-anta’ or “end of the Vedas”, or Uttara Meemamsa.

The Meemamsakas are the same as the Karma Kandis of the Vedas. A step higher are
the Upasakas who practice both Karma Kanda and the worship of God through Upasanas,
with desire. Both of these base their actions on the Karma and Upasana Kanda of the Vedas.
The Meemamsakas perform the rites exactly as per the instructions of the Vedas. For them
the Vedas are an instruction manual to do certain prescribed duties.

Options in the Dharma Shastras

1-9 To the Karma Kandis, no choice is given to use logic; indeed, none is needed! The
fruits come only after the actions are done. Until the fruits come, nothing, not even logic, is
permitted to them to deviate from the Vedic instructions. However, provision has been
made for options according to the human needs desired. These are laid out in the Bhashya.

Such rules pervade the Karma Kanda. They indicate the need, in the performance of
Yagnas, of having options or alternatives (Vikalpa), general rules that cannot be changed
(Utsargah), and exceptions under specific circumstances (Apavadah). These variations are
dictated by the varying Human Element.

The Vedas are in some ways very rigid with prescribed procedures and in other ways
they are also very flexible. This section explains why this is so, in order to avoid needless
doubt and needless loss of faith in them.

The variations are in matters that are governed by the individual needs of the person
performing the Pooja. To suit his own unique needs, the texts permit options and variations
as we have seen in the case of the Atiratra and Agnihotra Yajnas.

SECTION 2.12
Options & Exceptions in Brahma Shastras
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1-2

na tu vastu ‘evam’, ‘naivam’, ‘asti’, ‘nasti’ iti va vikalpyate,
vikalpanastu purushhabuddhyapekshhah ,

However, an *existing entity cannot be treated in an optional way: *[see block p 2]
“It is like this”, “It is not like this”, “It is”, “It is not”.
In fact, options and opinions are dependent on human notions.

3-4

na tu vastuyathatmyajnanam purushhabuddhyapekshham |
kim tarhi | vastutantrameva tat |

But, knowledge of the real nature of a thing is not dependent on human notions.
On what does it depend then? It is dependent on the thing itself.

5-6

na hi sthanau ekasmin, ‘sthanurva, purushhah anyo va', iti tattvajnanam bhavati.

Example from Life: With reference to a particular post, the cognition:
“This is a post”; “No, it is a person”; “No, it is something else” —
Certainly, all these cognitions cannot be valid

7-8

tatra ‘purushhah anyo va ’iti mithyajnanam |
'sthanuh’ eva iti tattvajnanam, vastutantratvat |

In this particular case, the cognitions:
“It is a person” and “It is something else” are false cognitions.
The only valid cognition is: “This is a post”, since it is dependent on the entity.

evam bhootavastuvishhayanam, pramanyam vastutantram |[

Thus, the validity of cognitions that have existing entities as their contents,
depends on the entity itself (there can be no options here).

10

tatraivam sati brahmajnanamapi vastutantram eva, bhootavastuvishhayatvat |

Application to Brahman: This being the case, the knowledge of Brahman, too, is
dependent on the entity alone, because its content (Brahman) is an existing entity.

Options in the Brahma Shastras

1-10 However, in matters where the nature of a thing is concerned, the Vedas are

inflexible. This is understandable, since the nature of things is a given, not subject to the
dictates of man. An apple is an apple, not because man wanted it to be so, but because

nature

intended it to be so. An apple’s nature is not determined by human options.
Another example is in identifying what a thing is. There is a stump of an old tree. It

appears very much like a man. Is it a tree or a man? Such questions are not determined by
the opinion of people, but by the thing itself. Examination of it will tell us what it is.

object,
describ

What has this discussion to do with our topic of Brahman?

It is said here that ‘Brahman’, too, is an invariable, like an apple. Not that It is an
but It is not dependent on man’s opinion for Its nature. So there is a fixedness in
ing it. However, it is also true that the candidates to attain Brahman are of different

types, and so the pathways to Brahman may be many and dependent on the nature of the

seeker.

This is the variable aspect in the realisation of Brahman.
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SECTION 2.13
Purposelessness of Enquiry
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a. nanu bhootavastuvishhayatve brahmanah
b. pramanantaravishhayatvam eva, iti
c¢. vedanta-vakya-vicharana anarthika eva prapta |

Objection: a. But if Brahman be an existing entity,
b. it becomes an object of other means of valid knowledge. Thus,

c. it surely follows that enquiry into Vedantic passages is rendered purposeless.

Poorvapakshi: You are comparing Brahman to an object. It shows that Brahman is

already known to you. Then what is the need to pursue this deliberation?

SECTION 2.14
The Purpose of the Sutras
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1

na; indriyavishhayatvena, sambandhagrahanat |

Reply: No. As Brahman is not an object of the senses, He cannot be grasped.

2-3

svabhavatah vishhayavishhayani indriyani, na brahmavishhayani |

By nature, sense organs have external things as their objects,
not (the subtle) Brahman as their object.

sati hi indriyavishhayatve brahmanah,
idam brahmana sambddham karyam iti gahyeta |

Only if Brahman were an object of the senses, would the relationship between the
world (the effect) and Brahman (the Cause), be comprehended.

6-8

karyamatram eva tu grhyamanam
kim brahmana sambaddham kim anyena kenachid va sambaddham

iti na shakyam nishchetum |
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But when the mere effect is comprehended,
whether Brahman is the cause or some other thing is the cause,
is not possible to be ascertained.

9 | tasmat janmadiSutram na anumanopanyasartham |

The fact is that the Sutra does not have the purpose of inferring Brahman.

10 | kim tarhi; vedantavakyapradarshanartham [

What then is its purpose? To expound the meaning of the Vedantic passages.

1-8 Answer: | only compared Brahman to an object; | did not mean it is a ‘sense’
object. Brahman cannot be comprehended with the senses. If it could, there would be no
problem in seeing its cause-effect relationship with the world. But because it isn’t, we
cannot really tell what the cause is — whether it is Brahman or some other thing.

9-10 Poorvapakshi: Then what is the purpose of this Sutra, if not to verify by reason
that Brahman is the cause of this universe?

Answer: The purpose of all the Sutras, not just this, is simply to expound the correct
meaning of the Upanishadic Truths, where there may be ambiguity or lack of clarity. No
presumptuous attempt is made to explain anything that is not in the Upanishads. The task
of the Sutras is certainly not to prove that Brahman exists or does not exist. All that is
covered well by the Upanishads. Since the source of Creation was not made clear in the
Upanishads, the Sutras are clarifying their meaning. It is not a new idea that the Sutra is
introducing.

SECTION 2.15
Shruti, Yukti & Anubhuti
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1-2 | kim punah tad vedanta-vakyam yat sootrena ih lilakshhayishhitam |

Objection: What then is the scriptural passage indicated by the Sutra?

3-4 | ‘bhrgurvai varunih, varunam pitaramupasasara, adheehi bhagavo brahmeti '
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ityupakramya ah -

“Bhrguh is the well-known son of Varuna. He approached his father and said,
‘Teach me Brahman, venerable Sir’.” Commencing thus, the Upanishad continues:

‘yatah va imani bhootani jayante [ yena jatani jeevanti |
5-9 yat prayanti abhisamvishanti |  tadvijijnasasva | tad brahma’
(tai.u.3.1) iti | tasya cha nirnayakavakyam

“From That are verily these beings that are born;

by That, these that are born, are sustained;

and to That, when departing, they return.

That you should seek to know; That is Brahman.”
This is the key statement of this passage.

10-12 ‘anandaddhyeva khalvimani bhootani jayante | anandena jatani jeevanti |
anandam prayantyabhisamvishanti ' (tai.u.3.6) iti |
“Indeed from Bliss alone these beings are born; being born, by Bliss alone do they
live; and when departing, into Bliss they enter.”
a. anyani api evanjateeyakani vakyani
13-15 b. i) nitya-shuddha-buddha-mukta-svabhava ii) sarvajna-svaroopa-
c. karana-vishhayani udahartavyani ||
a. There are other scriptural statements of this nature,
b. such as: i) “which is by nature eternal, pure, intelligent and free”; and
ii) “which is omniscient in character.”
c. These are cited as examples as there is doubt as to who is being referred to.

1-2 Poorvapakshi: Which text is the Sutra referring to?

3-4 Answer: In this case, it is the Taittiriya Upanishad. There are two Citations:
5-9 One citation uses the word “That” to mean Brahman.

10-12 The other citation uses the word “Bliss” to mean Brahman.

For this reason some clarification is required to say that these words refer to
Brahman and to no one else.

13-15 Here two other vague passages are cited where Brahman is not named, but
which the Sutras are needed to clarify that they do actually refer to Brahman. This, then, is
the purpose of these Brahma Sutras.

“Possibility” Logic & “Proving” Logic

In passing, Acharyaji spoke of two purposes of logic: the first is Possibility Logic, and
the second is Proving Logic.

The sense in which logic is used in the Upanishads is first as “possibility logic”. This
logic will always hold doubts as to what the correct option is. It will not come to any
premature conclusion. The Shrutis are then referred to tell us which possibilities are true.

Then comes the use of “proving logic”. Once a possibility is selected as true, this logic
helps us to establish it to a point where only experience remains to confirm it. Once we
have experienced the Truth of a statement, then both types of logic become redundant and
can be discarded. For Anubhuti or direct experience, supercedes all previous proofs.

Shruti & Yukti & Anubhuti
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Yukti (Logic) cannot play the role of Shruti (scriptures), but can establish its validity.
Similarly, Anubhuti (Experience) confirms the validity of logic. Logic links Shruti to Anubhuti.

Thus ends the Second Sutra.

The Adhikarana Vakya

The Adhikarana Vakya provides the thought-flow of the Adhikarana.

1. Vishaya: Yato-vai-maani-bhootaani-jaayante. “Everything in this universe was
created by Brahman”.

2. Samshaya: The doubt: Does Brahman have a Lakshana?

3. Poorvapakshi: Objection: No, Brahman cannot have a Lakshana because He has
no properties, He is attributeless.

4. Siddhanta: We can still define Brahman indirectly — it is called Tatastha Lakshana.
The world shows us the pointer to Brahman.

5. Sangati: Aakshepa — connection to the next Adhikarana: Objection — What is the
Lakshana of Brahman?

The Anumana Vakya

The Anumana Vakya provides the statement of logical inference in this Adhikarana.
For the second Adhikarana, the Anumana Vakya is:

“Brahma Jijnaasi-tavyam,

lakshanatvaat,
yathaa dharmaah.”
Meaning: “Brahman has to be enquired into,

because it has got a Lakshana (definition),
just as Vedic Dharma has.”

cf. “The fire is on the mountain,
as | see smoke there,
just as | saw smoke in the kitchen when fire was present.”

Paksha = Brahma = “Brahman”
Saadya = Jijnaasitavyam = “has to be enquired into”
Hetu = Lakshanatvaat = “because Brahman has got a Lakshana”.

| 30 STHTE T8R0T THIH |
Thus Ends the Topic entitled
“Birth, Sustenance & Dissolution”.

kK kkk
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SUTRA 3

| Prdtarsson, 2.2.3 1
I g 2.2.3.3 1

\

3. THE BHASHYA ON SUTRA 3
(Divided into 7 Sections, 3.1to 3.7)

SECTION 3.1
Preface to the Third Aphorism

? \y|1|¢qf,|{U|cO|l;|(1Q|r:l“| HOE\)‘I‘ W,

R et | 3.2

1-2

jagatkaranatvapradarshanena, sarvajnam brahma iti upakshhiptam,
tad eva dradhayan aha -

In the course of showing He is the source of the universe,
it was implied in passing that Brahman is omniscient.
By way of confirming that very point, the Aphorist says:

SECTION 3.2
The Third Aphorism

¢ MR | 3.3 1

1

shastrayonitvat |

[For this Sutra, there are two readings:]

Reading 1:
because (Brahman is omniscient), He (alone) can be the Source of the Scripture.

Reading 2: (Brahman is not known from any other source),
because the Scripture (alone) is the source for the Knowledge of Brahman.

kK kkk

At this point we have a fork in the text:
Sutras 3-4 elucidate Reading 3A;
and Sutras 5-7 elucidate Reading 3B.

¥k kkk
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READING - 3A

1.1.3.3 “Shastrayonitvat”

3A: BRAHMAN, Source of Scripture

The Link: Sutra 2, which presented Brahman as the Creator, Sustainer and Dissolver
of the universe, thus implied that Brahman must be all-knowing, all-pervading and all-
powerful. This interpretation of Sutra 3 is to confirm Brahman’s omniscience.

The key to this interpretation lies in taking the word ‘Shastra’ in its Shashti form, i.e.
‘Shastrasya’ meaning “of the Scriptures”. [Samskrit grammar permits different options
when a Samasa (word combination) is broken up into its original words.] ‘Yoni’ in the 5t
case is taken in its meaning as Adhikarana or causal form, “because of being the source”.

THE BHASHYA ON READING 3A
(From Section 3.3 to 3.4, 2 No.)

SECTION 3.3
Brahman'’s Eligibility to Create Scriptures

*HEd HIECR: AL Sehiae—

 FIMIYg R ae Teiqacaararaefa:

P gasiehel T Iif: SIOT 94T |

¥ J ECIRT S FA S eI

4 Hé\)'I{LUHl(:\OM{‘q Ho{.ﬂlc;vqcli HWarsteT | 3.3

1-2 |mahata rgvedadeh shastrasya,

ii) anekavidya- i) sthanopabrmhitasya;
iii) pradeepavat sarvarthavadyotinah,
iv) sarvajiakalpasya

Of the great body of Scriptures comprising Rig Veda, etc,
i) which are supplemented by other scriptures
ii) which themselves are sources of innumerable branches of knowledge;
iii) which are like an effulgent lamp that illumines all things;
iv) and which are almost omniscient, as it were —

3 |yonih karanam brahma |

Brahman is their Womb (Yoni) or Source, their very Cause (Kaaranam).

4-5 | *na hi eedrshasya shastrasya rgvedadilakshhanasya sarvajiagunanvitasya
sarvajnadanyatah (*na) sambhavah asti |
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Indeed, scriptures like the Rig Veda, etc, possessed of the quality of omniscience,
cannot possibly emerge from any source other than an All-knowing One.

What the “Great Scriptures” Encompass:

1-2 The emphasis on great is because this is no ordinary scripture. These scriptures
reveal all things, and are Pradeepavat, i.e. compared to a lamp, giving light that is
omniscient. The following quotation gives the enormity of the entire body of knowledge
being referred to:

! Angaani vedah-chatvaarah, 2 puraano nyaaya vistarah;
2 Meemamsam dharma shaastram cha, *vidyaa hyetah chaturdashah.
Meaning:

A.1 14 The4Vedas: (1Rig, 2 Yajur, 3 Sama and 4 Atharva); and
B. 5-10 The 6 Vedangas: (Siksha, Kalpa, Vyakaran, Nirukta, Chandas, Jyotisha);
C. 11-14 The 4 Major Divisions ouside the Vedas:

11 The Puranas (18 no. in all);

12 The Nyaya & Vaiseshikas;

13 The Poorva Meemamsas; and

14 The Dharma Shastras (i.e. the Smritis, books on law codes).

IN

W

&

These are the 14 sources that contain the whole range of secular and
spiritual knowledge of Hinduism.

3 Brahman is taken to be the material and efficient cause of the “Great Scriptures”.

4-5 Such scriptures are so vast that they could not have come from any other Source
but Brahman Himself, the all-knowing One. The Scriptures are the visible proof of the
omniscience of Brahman.

SECTION 3.4
Sub-Section 1
An Example of Literary Works

* FEfREe M TSN e wafd,
e { aEaT O T zmeHfy,
Y g qarafieae e e ufee ok | I 3.%.2 |

1-2 |a. yadyad vistarartham shastram yasmat, b. purushhavisheshhat sambhavati,
c. yatha vyakaranadi paninyadeh, d. jneyaikadesharthamapi

Literary Works: a. Whatever treatise with an extensive theme,
b. originates from a particular person;
c. like the rules of Grammar, etc, that have originated from Panini and others,
d. even if they form only a part of what is to be known;

3 |sa tatah api adhikatara-vijiana,  iti prasiddham loke |

that person must surely possess a knowledge more extensive than his thesis —
this is something that is well-known to all in this world.
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1-2 Literary Works: An example is given of great literature. This is given in the

context of the great Scriptures we are discussing. Among the great literary works is the work
of authors like Panini, which is itself unimaginably vast.

3 The author of a literary work must surely know more than what is in his book. This

is to tell us that Brahman, the author of Scriptures, must also know more than what is in the
Scriptures. However much is contained in the Scriptures, Brahman’s knowledge exceeds
that! Now we turn our attention to the Scriptural works themselves . . .

SECTION 3.4
Sub-Section 2
Application to Scriptural Works
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4-6 a. kimu vaktavyam - anekashakhabhedabhinnasya;
b. deva-tiryan-manushhya-varnashrama-adipravibhaga-hetoh;
c. rgvedadyakhyasya, sarvajnanakarasya,
Scriptural Works: (If literary works are so great) . . .
a. What to speak of that which is differentiated into innumerable branches;
b. whence originated categories like gods, animals, men, castes and stages of life;
c. whence originated the Rig Veda, etc, the very repositories of all knowledge;
7-8 |d. aprayatnenaiva, e. leelaanyayena, f. purushhanihashvasavat,
g.yasman mahatah bhootat yoneh sambhavaha-
d. And all this as though without any effort whatsoever;
e. as though done in sport;
f. with a naturalness that resembles the act of breathing in a person —
g. all originating from that great Being, Brahman, the womb of this world!
9-10 |‘asya mahatah bhootasya nihshvasitam etat yad rgvedah '
(br.u.4.5.11) ityadishruteh-
This is evidenced in passages like:
“that which is called the Rig Veda, etc, are but the exhalation of this great Being.”
11-12 | tasya mahatah bhootasya niratishayam sarvajiatvam sarvashaktimattvam cha iti

Of that great Being — Brahman — unexcelled is His omniscience and omnipotence!
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4-6 If the literary texts themselves are so vast then what to speak of the Scriptural
texts! And, what to speak of the greatness of their author, namely, Brahman!

Looking at the subjects covered in the scriptures — ranging from the Gods, animals,
men, castes, stages of life, etc, and all other kinds of knowledge — one can reasonably say
that only Brahman is truly Omnipresent.

7-10 And all this is just an “effortless” task for Brahman, as though he were just
playing some sport, producing all this knowledge from a single exhalation of His breath.

There is a verse in Brihadaranyaka Upanishad which says, “Those that are called the
Rig Vedas are but the exhalation of this great Being, Brahman” — (Br Up Il.iv.10).

11-12 From this the only sane deduction we can come to is that Brahman is an ocean
of knowledge. Being Omniscient, he is also Omnipotent.

The Adhikarana Vakya

For the third Adhikarana (Reading 3A), the Adhikarana Vakya analysis is:

1. Vishaya: Subject: Asya-mahata-bhootasya-nishwaasitam tam etat rig veda.
“Those that are called the Rig Veda, are but the exhalation of this great Being, Brahman.”

2. Samshaya: Doubt: Brahma vedasya kartru vaa na vaa — “Did Brahman create the
Vedas or not?”

3. Poorvapakshi: The Vedas have not been created by Brahman, for they are Eternal.

4. Siddhanta: No, the Vedas return to their source during cosmic Pralaya, and when
creation starts again, they are re-created by Brahman. This is what is meant by ‘being the
source of’, even though we accept that they are Eternal. They are not produced in writing,
but effortlessly, as though breathing. Brahman is the Karana, not author.

5. Sangati: There is Aakshepa Sangati — connection to the previous Adhikarana is
that it is the answer to the doubt: “Brahman is not the Creator of the Scriptures, which are
Anaadi or eternal.

The Anumana Vakya

For the third Adhikarana (Reading 3A), the Anumana Vakya is:

“Brahma sarvajnam,
vedasya api kaaranatvaat,
yathaa kumbhakaaraah.”
Meaning: a. “Brahman is all-knowing or Omniscient;
b. He is the Source of even all the Vedas;
c. just as the potter is the creator of all the pots.”

cf. a. “The fire is on the mountain,
b. as | see smoke there,
c. just as | saw smoke in the kitchen when fire was present.”

Paksha = Brahma = “Brahman”;
Saadya = Sarvajna = “Brahman is all-knowing”;
Hetu = Vedasya api kaaranatvaat = “because he is the Source of all the Vedas”.
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Thus Concludes the First Reading
“Brahman, Source of Scripture”

Kk kkk

THE HOLY RIVER GANGA
“The Flow of Divine Knowledge”
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READING - 3B

1.1.3.3 “Shastrayonitvat”

3B: SCRIPTURE, Source of Knowledge

The Link: to the previous Sutra is: “How do we come to know that Brahman is the

source, sustenance and dissolution of the universe? — through the scriptures alone.”

Firstly, the two meanings possible for this Sutra illustrate the point made in the
general introduction that an Adhikarana can have two or more meanings as long as each
meaning is valid and contains the five characteristics of an Adhikarana. To illustrate this, the

Adhikarana Vakya is given for both Readings at the end of each Reading.

THE BHASHYA ON READING - 3B
(From Sections 3.5 to 3.7, 3 No.)

SECTION 3.5
How Else Can Brahman be Known?

* 3T FATHYTACIIMNH af: O

* TATUTHEY SEIUT T |

*JMEATCT JHIUN STl TG §7a]
¥ ORI SATUUTY: | Meared gaga -
‘< I 9T AN YA S g | 3.4

1-2

a. athava yathoktam, b. rgvedadishastram
c. yonih karanam pramanam asya d. brahmanah yathavat svaroopadhigame |

a. Alternately, one can interpret the Sutra as follows:

b. The corpus of the Scripture comprising the Rig Veda, etc,

c. is the sole source, the cause, the means of Knowledge,

d. to rightly comprehend the nature of Brahman. (This is the first intended sense.)

e. shastrad eva pramanat, [ jagatah janmadikaranam brahma
g. adhigamyate ityabhiprayh |

e. It is only through the Scripture, the means of knowledge,
f. that Brahman is known to be the cause of the birth, etc, of the universe.
g. This is the (second) intended sense.

shastramudahrtam poorvasootre - ‘ yato va imani bhootani jayante ’ ityadi |

The relevant passage of the scripture has been cited under the previous Sutra as:
“That from which verily these beings are born, etc.”
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This Reading of the Sutra is the more commonly accepted one. As the previous
Reading glorified the omniscience of Brahman, this one glorifies the Shrutis as the sole valid
Pramana or means of knowledge on Brahman. It may be supported by other means such as
logic and experience, but it is the primary pointer to Brahman to get a seeker started on the
spiritual quest.

There are two meanings derived from this Reading:

1-2 Firstly, the primary meaning is that “the Scripture is the sole source and means
of comprehending the Knowledge of Brahman.”

3 The secondary meaning is that “the Scripture is the sole means of knowing that
Brahman is the Cause of the birth, sustenance and dissolution of the Universe.” This is
equivalent to saying that only the Scriptures can categorically state that Brahman is the
Cause of Creation..

4-5 The scriptural passage that directly explains that Brahman is the cause of

creation is quoted, as it has been quoted before. This repetition of citing the same scriptural
passage for the fourth time raises the doubt expressed in the next section . . .

SECTION 3.6
Is this Sutra Not Redundant?

3 N N _C
RMFAHGledl /AL AUl CllQldH\ | 3.5 Il

a. kimartham tarhi idam Sutram, b. yavata poorvasootrenaiva

1-3 - - - _ : :
c. evanjateeyakam shastramudaharata d. shastrayonitvam brahmano darshitam|/

Objection: a. Of what purpose is this aphorism when,
b. in as much as by the previous aphorism itself,
c. the scriptural passage of this nature was cited
d. to show that the scripture is the means of knowledge of Brahman?

Thus far, the citation concerned, “Yato vaa...” has appeared in the following sections:
i) Section 1.17, in the context of explaining the 6" case usage of Brahmanah;

ii) Section 2.3, sub-section 2 in explaining the ‘first-ness’ of birth;

iii) Section 2.15, in explaining the vague references to Brahman that needed clarity.

iv) The previous section, 3.5, in showing how from scripture alone we get the
knowledge that Brahman is the cause of Creation, etc.

Although all the four contexts are different, the Poorvapakshi still raises the point.

SECTION 3.7
No, It Helps Clear a Doubt

‘I~ qF YATGRU W AR SATEAG
 STHIGHAT haoTH STAMHUEE SARISHIT,;
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1 |a. uchyate - tatra, b. sootrakshharena spashhtam shastrasya anupadanad

Reply: a. There (in the 2" aphorism),
b. since the Scripture has not been explicitly stated by the text of the aphorism,

2 |c janmadisootrena kevalam anumanam upanyastam itydasharnkyeta;

it may be doubted as to whether inference alone has been presented by the Sutra.

3.4 d. tam asharkam nivartayitum, e. idam Sutram pravavrte,
f. ‘shastrayonitvat'iti ||
d. To clear that doubt, e. this aphorism has been set out thus:

f. “Because the Scripture is the sole means for the knowledge of Brahman.”

The contexts of the four citations of the same scriptural passage have been
presented under the last section. Sri Shankaracharyaji now replies as follows, and in the
process reveals to us how alert and meticulous he is in noting these matters:

Answer: The earlier statements were made as part of the explanation under
different contexts of the Sutras concerned. Those references may well be interpreted as
being deductions made by the Bhashyakara. This is the first case when the scriptural
passage is cited to explain the direct meaning of the Sutra. In other words, now it is made
certain that Scripture is making the fact known, and not an inference.

The Sutra’s word is more authoritative than the commentary’s. A commentary is an
inference, whereas the Sutra has scriptural authority. The present Sutra removes that
doubt.

The Adhikarana Vakya

For the third Adhikarana (Reading B), the Adhikarana analysis is as follows:

1. Vishaya: Subject: Tam tu aupanishadam purusham pricchaami — “I ask for that
Purusha which is based on the Upanishads.”

2. Samshaya: Doubt: Brahma upanishad eka vedyam, anumaana vedyam vaa — “Is
Brahman known through the Upanishad only, or is He known through Anumana also?”

3. Poorvapakshi: Objection: Brahman anumaana vedyam — “Brahman is only known
by inference.”

4. Siddhanta: Reply: “Ayam aatma brahma”, Brahma na anumaana vedyam,
shaastraika vedyam — “Brahman as ‘Ayam aatma brahma’ isnot known through inference,
but only through the scriptures.

5. Sangati: Eka Phala Sangati (connection to one result). The connection with the
previous Adhikarana is that “Brahman must be enquired into because it has Sruti Pramana,
i.e. it is stated by the Sruti.”

The Anumana Vakya

For the third Adhikarana (Reading B), the Anumana Vakya is:
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“Brahma jignaasitavyam,
pramaanatvaat,
dharmavat.”

Meaning: a. “Brahman has to be enquired into,
b. He has scriptural authority,
c. just as the Dharma Shastras.”

cf. a. “The fire is on the mountain,
b. as | see smoke there,
c. just as | saw smoke in the kitchen when fire was present.”

Paksha = Brahma = “Brahman”
Saadya = Brahma Jignaasi = “Brahman has to be enquired into.”
Hetu = Pramaanatvaat = “because He has scriptural authority”.

| 3fe fReftaauiey wwe |
Thus Concludes the Second Reading:
“Scripture, Source of Knowledge of Brahman”

| 3 AT AR T I

Thus Concludes the Topical Section:
“Brahman, Source of Scripture” or
“Scripture, Source of Knowledge of Brahman’

’
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SUTRA 4:

| THEE W g SRR, 2.2.%
|G 2.2.%.% 1l

“dg 9HagId
1.1.4.4 “Tattu Samanvayat”

HARMONY in the UPANISHADS

Thus Commences
The Fourth Topical Section entitled “On Harmony”, 1.1.4;
with the Fourth Sutra, 1.1.4.4., namely:

“BUT THAT IS DUE TO HARMONY”

THis Is THE MosT important Sutra. It is the 4™ Sutra out of the 134 in Chapter One
of the Brahma Sutras. The remaining Sutras from 5 to 134 are further explanations on this
Sutra. This shows the importance of this Sutra.

The Bhashya on this Sutra is split into three Parts: Part 1 deals with the Criticism
levelled from outside Vedanta, but still within those who take their lead from the Vedas.
This means the Meemamsakas who take the Karma Kanda and the Upasana Kanda as their
authority. The basic thrust of the discussion is: The Meemamsaka vehemently asserts that
everything in the Vedas is moving towards Karma; the Vedantin says that everything in the
Vedas is moving harmoniously towards Brahman. The two groups are pulling in different
directions. This is covered in Sections 4.1 to 4.7.

Part 2 deals with Criticism from within Vedanta itself. Those who are following the
Upanishads are also divided as to the method to be adopted in arriving at the realisation of
Truth. Their concerns are placed on the discussion table in Sections 4.8 to 4.12.

Part 3 is the Vedantin’s reply to this internal criticism. It is the most exhaustive
portion of the Bhashya, extending over 18 sections, from Section 4.13 to 4.30, the end of
the Bhashya for this Sutra.

Before the begin with the Sutra Bhashya, the important passage that Links Sutra 3 to
Sutra 4 is explained.

% %k %k %k %k
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PART 1: “CRITICISM FROM OUTSIDE VEDANTA”

4. THE BHASHYA ON SUTRA 4 -PART 1
(Sub-sections 4.1 to 4.7)

SECTION 4.1

The Meemamsaka’s Viewpoint
(also known as the “Prima Facie” View, the ‘impression at first glance’)
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1

katham punah bahmanah shastrapramanakatvam uchyate, yavata

Objection: How is it again asserted that Brahman
has the scriptures alone as His valid means of knowledge?

‘amnayasya kriyarthatvad anarthakyam atadarthanam ' (poo.mee.so0o.1.2.1) iti

“The Vedas are meant to enjoin action;
therefore, those portions which do not have this purpose in view are useless.”

kriyaparatvam shastrasya pradarshitam |

It has been emphatically shown that scriptures are primarily concerned with action.

atah vedantanam anarthakyam, akriyarthatvat,

Therefore, the Upanishads are purposeless as they do not enjoin action.

kartrdevatadi-prakashana-arthatvena va kriyavidhisheshhatvam,

Or, by way of revealing the agent, the Deity, etc, (meaning Brahman) of that action,
they (the Upanishads) could form part of an injunction about action;

upasanadikriyantaravidhanarthatvam va |

Or, they could be meant to enjoin some other kind of action such as meditation.

Jaimini’s Quotation from the Dharma Sootras

1-2 The Poorvapakshi places his case before the Vedantin. The main thrust of his

objection is the first Sutra of the second chapter of Jaimini’s Dharma Sutras.

Jaimini was the founder of the Poorva Meemamsaka school of philosophy. Their

basic stand against the Uttara Meemamsa or Vedanta, founded by Sage Veda Vyasa, is that
the whole of Scripture enjoins action. Those portions that do not, are useless!

3-4 Since the Upanishads do not enjoin any action, they are declared ‘useless’.
Two statements are then made as a consolation to the followers of the Upanishads:
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5 i) Perhaps the Upanishads can be considered merely as a part of an injunction
about action, stating the agent, deity, etc, of that action; i.e. Brahman becomes an ancillary
of action.

6 ii) Or perhaps, they can be considered to enjoin some other action such as
contemplation or meditation, on Gods and others.

The details of the above standpoint are presented in Section 4.2 under two sub-
sections, and concluded in Section 4.3. The reply begins with Sutra 4, which presents the
Sutra itself and continues up to Section 4.7.

SECTION 4.2
Sub-Section 1
The Objection in Greater Detail

7 2 uiffSegmsuwfioes gvafd;
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1 |na hi parinishhthita-vastusvaroopa-pratipadanam sambhavati;

Objection (contd): Indeed, there is no possibility of the Upanishads being the valid
means of knowing an entity that is already in existence.

2 |pratyakshhadivishhayatvat parinishhthitavastunaha,

For an *existing entity is known through direct perception, etc. *[see block p 2.]

a. tatpratipadane cha heyopadeyarahite, b. purushharthabhavat |
c. atah eva *'sah arodeet ’ (tai.sam.1.5.1.1) * [see box on next page.]

a. And in the teaching of Brahman, as there is nothing to be rejected or accepted,
b. there is no human incentive at stake. c. For this reason alone, **“He wailed”.

5 |ityevamadeenam anarthakyam ma bhooditi

With respect to this passage, lest the charge of impugning purposelessness (to the
Upanishads) be considered unfair, (the following purpose can be given to them:)

6 |‘vidhina tu ekavakyatvatstutyarthena,  vidheenam syuh ’ (poo.mee.s00.1.2.7)

“But on account of their (the Upanishads) syntactical unity with injunctions,
they can be taken as eulogising the (Karma Kanda) injunctions.”

7 |iti stavakatvena arthavattvam uktam |

Thus the usefulness is said to consist in eulogy of the injunctions!

In this section we see a crude attempt made by the Meemamsakas to ascribe a
subservient role to Vedanta, putting it to serve the powers controlling Action. It comes as no
surprise that materialism has to stoop so low to fulfil its designs:
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**“INDRA WAILED”
(Reference to Section 4.2.1, Pada 3)

There is a story in the Taittiriya Samhita about “He wailed”. Who wailed? It was
none other than Indra, the King of Heaven. His story makes interesting reading. At once it
gives us a perspective into the Meemamsakas’ outlook on life, and how they see everything
in life through tinted glasses.

We have to keep in mind that the Meemamsakas, who are making the objection in
this section of the Bhashya, are none other than that segment of humanity who have full
faith in the power of actions to produce the results they seek. In today’s society that would
be the overwhelmingly largest segment of our society!

Once, the gods had deposited their valuables with Indra, the Lord of all gods, for
safety before going to fight with the demons. The gods won the battle. On their triumphal
return, they arrived at Indra’s palace to request a return of what they had left with him for
safekeeping. Lord Indra was a good God (after all, he was King of Heaven). He had
inadvertently given away the wealth of the gods in charity for some noble cause. This was
his nature — he could not refuse anyone’s request.

The gods were not interested in Lord Indra’s charity; they wanted their wealth back.
Of course, Indra was not able to give it back. At this, the gods became angry and were
driven to some violence to wrest their wealth back from Indra. They gave Indra a good
beating which drove him to tears. The Supreme Lord Himself took pity on Lord Indra and
converted Indra’s tears into sufficient silver to repay his debt to the gods. Thus Lord Indra
was rescued by the mercy shown to him by the Supreme Being.

In this story, the gods represent the selfish Meemamsakas, and Indra’s tears
represent how the divine is made an ancillary to fulfil the purpose of their injunctions.

Tradition has it since that day, that one should not give silver in charity especially
when performing sacrifices. Silver is associated with the ‘tears of Indra’, together with the
shame and dishonour he was subjected to. If silver is given, others would think that the
donor must have done some dubious deed like the one Indra had committed.

Now the most interesting part of this story is the message. The Meemamsakas, being
materialists, do not wish to have anything to do with the dispassion that the Vedantin
cultivates to purify his mind. Vedantins see it as Brahman’s greatness when He is described
as, “He neither rejects nor accepts”, which philosophically means that Brahman, being
Infinite, cannot have anything taken away from Him, nor have anything added to Him. This
is the context of ‘rejecting and accepting’. But the Meemamsakas cannot understand that.
They place no value on dispassion. Likes and dislikes exude from all the pores of their skin!
They reject what they do not like and accept what they like. This is normal for them.

This outlook on life is seen in all aspects of their life. In Puranic literature, we read of
hundreds of cases where the gods behave in ways similar to selfish men. The Meemamsakas
love to see this. They say, “If the gods have these weaknessess, how much more should man
have them! It is part of our nature to act with greed and selfishness.” This is what lends
approval to their materialist philosophy. The Vedantin’s desire to lead a life of self-restraint
and dispassion is impossible for them to understand.
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Poorvapakshi’s Proposals to the Vedantins:

1. He has already tried to relegate the Upanishads to the point of being useless.
All Vedic statements serve no purpose at all unless connected in some way to action. There
cannot be any action initiated to produce Brahman (since It already exists).

2. If this cannot be done, out of fear of crossing one’s ground into the area of
the Karma Kanda, then at least they can be made to relate to the Upasanas or meditations,
which are spoken of in their own texts. This was also dealt with in the last section.

1-2 3. Since he can only think in terms of perceivable objects, he considers Brahman
to be one of them. This makes him think that the Upanishads cannot be the means for
knowing Brahman that is already in existence.

3-4 4. That Brahman, which has no properties or qualities and is therefore neither
acceptable nor rejectable, serves no human objective. It is of no relevance to people. This is
the significance of the “He wailed” story, by which the gods forcefully got what they wanted
even from their own Lord! (Refer to block on previous page.)

5-7 5. Some purpose is grudgingly attributed to the Upanishads: They can be
attached to an injunction and made to serve an injunction by eulogising it. That would be
one way of saving the Upanishads from extinction! An example is quoted in the next section.

SECTION 4.2
Sub-Section 2
Upanishads Made Subservient to Rituals!
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a. mantranam cha ‘ishhe tva...' (taisam.1.1.1.1) ityadeenam

8-9 b. kriya-tat-sadhana-bhidhaya-katvena, ¢. karmasamavayitvam uktam |

a. With respect to Mantras such as *“For food, Thee (I cut); for strength, Thee” —
b. On the grounds that they speak only of rituals and their means,
c. in this way, their strong association with rituals is explained.

d. atah na kvachidapi vedavakyanam, e. vidhisamsparsham antarena

10-11 f. arthavatta drshhta upapanna va |

d. Hence, nowhere in Vedic sentences,
e. apart from their association with the ritualistic injunctions,
f. is the purposefulness (of the Upanishads) seen or justified.

g- na cha parinishhthite vastusvaroope,  h. vidhih sambhavati,

1420, kriya-vishhayatvadvidheh |

g. And certainly, with respect to Brahman, an already existing entity,
h. there can be no Upanishadic injunction on His nature,
i. since the domain of injunctions is solely the sacrificial act.
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*HOW MEEMAMSAKAS VIEW VEDIC MANTRAS

The Meemamsaka contends that all Mantras in the Vedas have a purpose to relate
to injunctions in the Karma Kanda on some aspect of rituals. That is the only utility they
serve. This is seen in the above example (Section 4.2.2 Pada 8):

The Mantra “For food, Thee; for strength, Thee” is to be chanted while cutting a
branch of a tree to obtain a stick to drive away the calf from its mother so that milk may be
obtained for the rituals. The idea is that, although the Mantra has no connection with the
ritual itself, it has a utility as it serves indirectly to obtain milk for the ritual. The Objector is
suggesting here that the Upanishadic Mantras on Brahman have a similar utility — that
Brahman is being praised, only so that the ritual may be blessed and rendered more
successful! The whole idea is to discredit the Jnana Kanda, somehow twist the reasoning
and make it serve the purposes of the Karma Kanda.

Such are the sinister arguments that Sri Shankaracharyaji is preparing himself to deal
with in the rest of the commentary under Sutra 4.

If we can only imagine being in Shankaracharyaji’s shoes, we may understand what
superhuman courage he must have had to face the Darkness of his times, and persist in his
efforts to serve the cause of the Supreme Reality.

8-9 Example: Mantra for cutting wood for Yajnas: Here is an example of how the
Mantras on Brahman can be put to use to serve the injunctions on action. The “Ishe Tvaa”
Mantra is put to use in cutting wood prepared for a Yajna fire. By these clever ruses, Karma
Kandis try to usurp other spiritual paths by enslaving them to serve their needs. Puranic lore
is replete with stories of this nature.

10-11 We see in these lines how little regard the Meemamsakas have for the highest
knowledge available in the Vedas. They strip the Upanishads of all credit by asserting their
view of its ‘purposelessness’ unless they are put to the service of their ‘useful’ actions.

11-12 Finally, to rub salt into the wound they have created, the Meemamsakas make
a proud exclusive claim that the sacrificial act is their preserve, and that the Upanishads
cannot compete with them by having any injunctions of their own!

Having discharged all their arrows against the Upanishads, against Brahman and

against all seekers of Truth, the Karma Kandis return to their seats with one last blurp
pronouncing their materialist philosophy . ..

SECTION 4.3
The Objection Concluded
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a. tasmat, karmapekshhita-kartr-devatadi-svaroopa-prakashanena,

1-2 b. kriyavidhisheshhatvam vedantanam |
Objection (contd.): a. Therefore, as One who blesses the agent, deity and others
associated with sacrificial acts, b. the status of the Upanishads can be
made ancillary to that of the sacrificial injunctions.
3-4 atha prakaranantarabhayad na etad abhyupagamyate, tathapi

. svavakya-gatopasanadi-karmaparatvam |

However, If this is not acceptable for fear of reducing the status of Upanishads,
. then their purport may be regarded as an injunctions on Upasanas, etc, actions
that occur in their own portions (i.e. in the Upanishads themselves).

2 oo n

5 | e. tasmat na brahmanah shastrayonitvam; f. iti prapte, uchyate -

e. Seen thus, the Scripture cannot be the source for the knowledge of Brahman.
f. Reply: In the face of such an objection, the Vedantin replies with the Aphorism:

Conclusion of the Meemamsakas

The Basic elements of their argument are repeated once more to conclude their
presentation before the judiciary. What they are demanding is the following:

1-2 1. That the Upanishads join forces with the Karma Kandis by making Brahman
an ancillary to their sacrificial acts. Their part would be to “bless” the proceedings with
success by invoking the right Deities and honouring the agent (Yajman) of the acts!

3-4 2. Failing this, the Upanishads can consider declaring their meditational
practices (Upasanas) as acts of contemplation. By this, they retain some purposefulness for
their statements and can save themselves the embarrasament of being given a lower status!

5 3. And, of course,it goes without saying that they should forget once and for
all that the Upanishads stand as the sole source of knowledge of Brahman. This arrogant
claim does not befit the high status they claim for the Upanishads. For there can be nothing
higher than the sacrificial act by which a man can attain all the happiness he can ever have a
desire for. That concludes the presentation of our case.

The floor is handed over to the Vedantin for his reply to these objections.

SECTION 4.4
The Fourth Aphorism

g HEAT | % 1l

1 | tattu samanvayat |

But, that is because of the harmony (existing in the Upanishadic passages in
concordance with revealing Brahman as their purport).

1 Here we begin Bhagavan Bhashyakaryaji’s powerful refutation of all the
Poorvapakshi’s points, one by one, and point for point. This Aphorism arises as a direct
response to the objection laid out above. The Bhashyakara stands up, offers a salutation to
the Infinite Supreme Lord of Non-duality, and prepares to present his case before an array
of philosophers of all shades and colours. They, too, are eager to hear what he has to say,
and perhaps a few are eager to hear what he has to teach.
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SECTION 4.5
The Meaning of the “Words”
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1 ‘tu’-shabdah poorvapakshhavyavrttyarthah |

The word ‘tu’, meaning “but”, is to oppose the ‘prima facie’ view stated above.

a. ‘tat’ brahma sarvajiiam sarvashakti, b. jagad utpatti-sthiti-laya-karanam

2-3 c. vedanta-shastrad eva agamyate |

a. The word ‘tat’ means “Brahman”, the omniscient, omnipotent,
b. the cause of the birth, sustenance and dissolution of the world.
c. Itis known solely from the Vedantic Scripture (the Upanishads).

4 katham, ‘samanvayat’ |

How? The word ‘samanvayaat’ means “because of the Harmony”

5.6 d. sarveshhu hi vedanteshhu vakyani e. tatparyena etasya arthasya
f. pratipadakatvena samanugatani |
d. The statements in all the Upanishadic sentences,
e. by their purport of this very meaning,
f. and by being their expounder, they become fully reconciled or harmonised.
7 | ‘sadeva saumya idamagra aseed, ekamevadviteeyam ’ (chd.u.6.2.1)
“O my dear! Before creation, this was only Existence, one alone without a second.”
8 | ‘atma va idameka evagra aseet’ (ai.u.1.1.1)
“The Self, verily, existed as this one alone before creation.”
9-10 ‘tadetadbrahma apoorvam, anaparam, anantaram, abahyam,

ayamatma brahma sarvanubhooh ’ (br.u.2.5.19)

“That very Brahman is without a cause, without being an effect, without an
interior, without an exterior. This Self, the experiencer of all, is Brahman.”

11 | ‘brahma iva idam amrtam purastat ' (mu.u.2.2.11) ityadeeni |

“All this in front is Brahman alone, the Immortal” — and so on.
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1 The use of the word Tu meaning “but”, in the Sutra indicates that the objections
are not going to be taken lying down, but challenged point for point.

2-3 The Subject of the discussion is Tat and refers to Brahman, who is then described
in the light of the preceding Sutras. [The re-statement illustrates Abhyasa or repetition,
which is one of the Shad Vidhi Lingas (the six characteristic signs) by which a subject matter
is highlighted in a scriptural text.]

4-6 The word Samanvayaat means “due to the harmony”. All the statements in the
Upanishads are harmonised by the Subject, Brahman. Everything in the Scriptures points in
the direction of Brahman. There is harmony in all statements, even in those that are
apparently contrary. Brahman is such a subject, that in Him all the opposites get reconciled.

The Vedantin does not stoop low in his arguments. He speaks of “harmoniously
going together”, respecting the best in the other, and applying himself fully to what he
believes in. His attitude is one of reconciliation, not confrontation.

7-11 Four exmples of scriptural statements are given that illustrate the capacity
Brahman has of reconciling all opposites. He is so all-encompassing, all-inclusive and all-
pervading that everything finds its rightful place in Him. Like the great-grandfather in a joint
family who harmonises all the other inter-relationships in the home, Brahman also is an
integrating force that unites the whole Universe and keeps it bound together in peace.

SECTION 4.6
Sub-Section 1
Scriptures: Perfect as They Are

YT IR IS SRREsueyd [
Y Uy SETRE, TfRaReTT I,

Y ARG dRIIEFI | Il %.8.2 1l
a. *na cha tadgatanam padanam, b. brahmasvaroopavishhaye
1-3 | c¢. nishchate samanvaye avagamyamane, d. arthantarakalpana *(na) yukta,

. I) shrutahanya-ii) shrutakalpana- prasangat |

c
e
a. And, of the words occurring in the citations (see previous Section 4.5)
b. though the citations clearly describe the nature of Brahman as their content
c. when their purport is properly ascertained and comprehended,
d. it is improper to give them a different meaning,
e. and invite the undesirable consequences of

i) rejecting something that has been directly stated; and

ii) adding something assumed which has not been stated at all.

1-3 What has been said in the previous section on Harmony is now consolidated. The
harmony is such in the scriptures that nothing said in them can be rejected, and nothing not
said need be added! This is to show the completeness that is very clear to those who take
the trouble to ascertain and comprehend the correct meaning of every word of the
scripture. By deep thought, it is noted that “it is improper” to alter a single word that is in
the scripture. They have been written with so much care.
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SECTION 4.6
Sub-Section 2
Brahman Not an Agent, Deity, etc.
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4 | na cha teshham kartrdevatadisvaroopa pratipadana parata avaseeyate,

And their (the Upanishad’s) purport to teach the nature of the agent, the deity,
etc, of the rituals cannot be determined.

5 | “tat kena kam pashyet ' (br.u.2.4.13)

“Then, by what means and whom could one see” —

6 | ityadi kriya-karaka-phala-nirakarana-shruteh |

Such scriptural passages deny actions, causal conditions and the result.

4 In these lines, Sri Shankaracharyaji defends the Upanishads against those who wish
to ascribe to Brahman other meanings such as being an agent of a sacrifice, or being a Deity
of the sacrifice, etc. It cannot be held that the ultimate purpose of the Upanishads is merely
to define characteristics of the agent of action and of Deities in power over action. That is
clearly an understatement on a wisdom that at its height takes one to total unity.

There are no such meanings in the Upanishads when Brahman is understood to be
not the Non-dual Reality. To read other meanings into Brahman is to deliberately distort
Him for the sake of undermining His true significance and greatness.

It is not proper to imagine a meaning for an Upanishadic statement that is other than
the one intended. That is being dishonest to the purpose of the Upanishads and doing it a
great injustice and a disservice.

5-6 The quoted passage needs to be explained in its full context: “As long as there
prevails the notion of duality, one sees another, hears another, speaks to another. But, as a
result of Realisation, when everything has become the Self then, by what means (the
instrument) and whom (the object) could one (the agent) see or hear?” Such passages are
intended to show us that it is impossible for any action to be associated with the Non-dual
Brahman. The Meemamsakas, not having understood the nature of Brahman, try to ascribe
various roles and actions upon Him that are unbefitting to the Supreme Reality. Their
interpretation shows great disrespect towards Brahman by not acknowledging the full
magnitude of what He stands for. They are taking a King to be just a beggar!

We can see why a Shankaracharya was desperately needed to defend the doctrine of
Non-duality, which was being blatantly soiled by self-centred vested interests of his day.

SECTION 4.6
Sub-Section 3
Brahman Not an Object of Perception
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7-8 *na cha parinishhthita-vastu-svaroopatve api,
*(na) pratyakshhadi-vishhayatvam brahmanah,
Though (Brahman) is by nature an entity that is already in existence,
He cannot possibly be an object of perception, etc. —
9-10 ‘tattvamasi ' (cha.u.6.8.7) iti brahmatmabhavasya

shastramantarena anavagamyamanatvat |

“That Thou Art”, states that Brahman is identical to Atman.
This cannot be understood except through Scripture.

7-8 Then comes the remark by the Meemamsakas that if Brahman exists, then why
can He not be perceived? Only the scripture can tell us of the exact nature of Brahman and
why He is not perceivable. Ignorant man can never be able to comprehend Brahmans nature
‘with his intellect, let alone with his senses.

9-10 To assist us to understand Brahman, the scriptures alone tell us that Brahman
and Atman, our Self, are one. They do this through Mahavakyas or “Great Sentences” like
‘Tat Twam Asi’, meaning “Thou art That”. This sentence tells us that the Self, the very core
of our conscious Being, is none other than Brahman, the universal Reality. How can we say
we do not perceive Brahman when we are told that He is our very own Self? Can anyone see
his Self? It is not a perceivable object, yet its existence is undeniable.

SECTION 4.6
Sub-Section 4
Source of All Happiness
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11 | a. yattu heyopadeyarahitatvad, b. upadeshanarthakyam iti,

a. Brahman is described as being something that cannot be rejected or accepted;
b. To disregard the teaching for that reason alone is futile (improper).

c¢. na eshhah doshhah; d. heyopadeyashoonya

12-13 e. brahmatmatavagamad eva  f. sarvakleshaprahanat purushharthasiddheh |

c. This is not a defect (of the teaching) at all;

d. For, that Brahman who can be neither rejected nor accepted (like an object),
e. solely by realizing Him as one’s own Self,

f. does one accomplish the supreme human goal and destroy all pains.
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11 Now is answered the criticism that Brahman cannot be desirable because He can
neither be rejected nor accepted. In the eyes of the Meemamsaka, that means he cannot
become something they like, nor something they dislike. Such a thing is, to them, not
desirable, and therefore ‘useless’.

But what does it really mean to be un-rejectable as well as un-acceptable? Brahman
is Infinite and all-pervading. He is the only ‘object’ that exists in reality. There is nowhere
where He is not. So how can He be rejected; how can He be accepted? He is already there in
every speck of space and in every speck of non-space!

12-13 Regarding Brahman being neither acceptable nor rejectable, that is a
compliment to Vedanta. The realisation of the highest Truth becomes a fact only when we
have risen above all acceptance and rejection, above all likes and dislikes, all joys and
sorrows. Only then is destruction of all sorrow possible.

Thus, what the Meemamsas see as a defect, is no defect at all to the Vedantin. It is
actually a source of comfort. Only such a Reality can truly free us from all pain, all
inadequacy, all incompleteness. He that is everywhere, always with us, can alone be a
source of eternal happiness and free us from all pain and sorrow.

The fact that the Upanishads’ instructions have led people to emancipation indicate
that they do have validity which cannot be ignored. Validity does not have to just be
measured against actions. Realisation of God, although not an action, carries more validity
in terms of happiness than any number of actions put together.

Validity also need not be inferred but has to be experienced. One’s experience is the
best test that can convince one of the validity of Brahman.

The Upanishads stand for some very lofty values that have no dependence on action:

i) Renunciation of Action: This is no mean value; it calls for the highest restraint
from man;

ii) Surrender to God: To see oneself as only an instrument in the hands of God calls
for a self-effacing ego;

iii) Renunciation of Fruits of Action : This is an instruction of the greatest practical
value in developing non-attachment to action. All these are just hurled aside as being
useless by a thoughtless opponent bent on promoting his own inflated idea of action.

SECTION 4.6
Sub-Section 5
The Implication of Realisation
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a. devatadipratipadanaparasya tu b. svavakyagatopasanarthatve api,

14-15 c. na kashchidvirodhah |

a. The Scriptural passages that present the deities, etc,
are not in opposition to the Upanishads,
. if performed for the sake of meditation and prayers within their own scope.

16 na tu tatha brahmanah upasanavidhisheshhatvam sambhavati,

o|o|oc o

. But, by the same token, it is not possible to posit Brahman as an ancillary to any
injunction on meditation. (For Brahman is unique, He is not a Deity.)

ekatve f. heyopadeyashoonyataya

17-18 kriyakarakadi-dvaitavijnana h. upamarda upapatteh |

. In him who has realised his Oneness (with Brahman),

from whom nothing can be rejected, nor into whom anything accepted,

. in Him the idea of duality, as seen in actions, their causes and their effects, etc,
. is non-existent or utterly annihilated, as it were.

>0m o o

na hi brahmaikatvavijrianena unmathitasya
dvaitavijianasya punah sambhavo’sti; yena
upasanavidhisheshhatvam brahmanah pratipadyeta |

19-21

Indeed, by the realisation of Oneness with Brahman, is eradicated
the notion of duality, never to recur ever again; for by duality alone
can the ‘ancillary-ship’ of Brahman to injunctions be considered.

~ o xS o~

14-15 The presentation of Deities for the sake of meditation is also not a problem to
Vedantins. In fact, at the level of the Deity, it is Brahman who is the Consciousness operating
through the Deity. Also, the same Deities are invoked in the Upasanas and rituals, to which
the Vedantin has no objection at all. They are welcome to invoke them for their purpose.

16 Notwithstanding this generosity of spirit displayed by the Vedantin, he objects
strongly for the same being done to Brahman. For Brahman is unique. He is not a Deity who
is given a fixed role. Brahman is all-encompassing. He has to be shown due honour and
respect.

17-18 When one achieves unity with Brahman, he rises above all ideas of duality, all
actions, all accessories to action, etc. At that level, he is also as vast and infinite as Brahman,
and so nothing can be added to or subtracted from the realised saint who has no sense of
duality any longer.

19-21 For the same reason, the realised saint also cannot be made an ancillary to any
injunction.

Indeed, in Section 4.6, Sri Shankaracharyaji has answered his critics point for point in
a very systematic manner, and has upheld the highest standards that apply to argument and
debate. He has kept his focus on the issues at stake, and given his view of them in the light
of Non-duality. Nothing less could be expected of him, and nothing more.

This Section is noted for its excellence from so many perspectives. In it is
concentrated the very heart of Sri Shankaracharyaji’s ardent mission to spread the teaching
of Non-duality. Non-duality is the only answer to all the conflicts that arise in society when it
is dominated by duality and differences. Non-duality is the large heart that harmoniously
embraces all viewpoints and yet remains spotless and untainted.
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SECTION 4.7
Conclusion of the Refutation
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yadyapi anyatra vedavakyanam vidhisamsparsham antarena

1-2 -
pramanatvam na drshhtam;

Even though, without the injunctions, the Vedic texts
are seen not to have any validity;

tathapi atmavijrianasya phalaparyantatvad-
na tadvishhayasya shastrasya pramanyam shakyam pratyakhyatum |

still, since the knowledge of Brahman does culminate in a result (realization)
the validity of the Scripture cannot be rejected.

na cha anumanagamyam shastrapramanyam,

4-3 yena anyatra drshhtam nidarshanam apekshhyeta |

And the validity of the Scripture cannot be ascertained by means of inference,
for which an illustration observed elsewhere may be needed.

6 | tasmat siddham brahmanah shastrapramanakatvam [/

Therefore, in respect of Brahman, it can be taken as established,
that the means of knowledge is the Scripture alone — Shastrayonitvat.

In this concluding Section where the critics from outside Vedanta are answered, Sri
Shankaracharya makes a restatement of the two essential features of his case:

1. The Upanishads, though declared “useless” by the proponents of action, are found
to serve the exceptional purpose of culminating in the realisation of Brahman, which ushers
in supreme Bliss, the end of all sorrow and pain, and the liberation of the soul from bondage
to the world. These benefits are undeniable.

2. The validity of Scriptures is not dependent upon inference. That is hardly a stable
criterion to judge the scriptures. The direct experience of Brahman is the sole criterion, and
that is promoted by the Upanishads alone. Hence it can be concluded that the Upanishadic
statements are the only ones that harmonise all the different philosophic viewpoints by
showing how they all lead towards the same ultimate goal. No other philosophy does that.

By thus speaking out his heart, Sri Shankaracharyaji has given hope to many a
Meemamsaka to consider taking to the path of Renunciation instead of sticking to the path
of Pleasure. He has brought forth the glory of Brahman as an ideal to work towards, from
whatever point a seeker is placed currently. All can benefit from this great ideal, common to
all mankind.

In this way, by his living example, has practically demonstrated the harmony that the
Upanishadic teaching is capable of bringing about.
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“Swata Pramanyam” Vakya

This is a term used in Vedanta for the following specific purpose. Each means of
knowledge has a sphere in which it is the primary means or Pradhaana Pramana. In that
sphere, it alone rules, no other means is valid. For example, for odour, the nose alone is the
Pramana, and for listening the ears alone are the Pramana. For the eyes to see, it does not
need confirmation from the ears. This is termed Swata Pramanyam.

Anumana Vakya

For the fourth Adhikarana, the Anumana Vakya is:
“Brahma vedaanta shaastra vishayam, samanvayaat, yathaa dharmah.”

Meaning: a. “Brahman is the subject of Vedanta Shastra,
b. It being the object of their fullest import,
c. just as the Dharma Shastras.”

cf. a. “The fire is on the mountain,

b. as | see smoke there,
c. just as | saw smoke in the kitchen when fire was present.”

Paksha = Brahma = “Brahman.”
Saadya = Brahma Jignaasi = “Brahman is the subject of Vedanta Shastras.”
Hetu = Pramaanatvaat = “because of it being the object of their fullest import.”

Drishtanta = Yatha Dharmah = “just as the Dharma Shastras.”

| 50 TroHaueRw HAIGEH |
Thus Concludes
PART 1: “CRITICISM FROM OUTSIDE VEDANTA”
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PART 2: “CRITICISM FROM WITHIN VEDANTA”

EARLIER, IN PART ONE, we dealt with objections raised by exponents of the Karma
Kanda and the Upasana Kanda, who believed mainly that it is the Upanishads that serve
those portions, rather than the other way around. These objectors, although still following
injunctions given within the Vedas, fall outside the realm of Vedanta.

We now deal with a different category of Objections than the earlier type. The
current objectors are also from within the Vedantic school, primarily the Vrittikara, author
of the commentary known as Vritti, which preceded Sri Shankaracharyaji’s Bhashya by a few
centuries. In many ways, these objections are more challenging to Sri Shankaracharyaji
because they are from his own camp. He exhausts all his intellectual weaponry in order to
establish the right conditions in which Non-duality can flourish. Their arguments are rather
subtle and hair-splitting. Thus, much more attention is paid by the Bhashyakara in answering
these objections in Part 3. This explains why they occupy the centre stage to the very end of
this chapter on Sutra 4.

Questions arise from the Vrittikara’s viewpoint (known as Bhartru Prapancha School
of Philosophy), a sect within the Vedantins which also believes in the power of action and
therefore prefers the Upasanas given in the Vedantic texts. They say:

“The Vedantic scriptures do have a purpose of action in mind. Although they have
Brahman as the main goal and ideal to strive for, yet there is something beyond that. After
describing the nature of Brahman, they enjoin upon the seeker some injunctions to assist
him to realize Brahman. These take the form of meditational exercises which may be called
Upasanas.”

The Vrittikara then quotes passages from the Shabara Bhashya of Jaimini’s Sutras
(which is the authority for the Poorva Meemamsa, just as these Brahma Sutras are for the
Uttara Meemamesa). It says, “The obvious purport of the Vedas (referring to Karma Kanda) is
to generate knowledge about duties”; “By injunction is meant a sentence impelling one to
do one’s duty”; “An instruction or injunction is that which imparts knowledge of virtuous
deeds.” And finally, the strong saying, “Since the Vedas are meant for enjoining duties, all

portions which do not carry such injunctions are meaningless”!

Thus they prescribe some injunctions with regard to the knowledge of Brahman.
They either ask a person to act for a particular benefit, or dissuade him from acting in order
to get some other benefit. Just as a means such as Agnihotra Yajna is prescribed for one who
desires heaven, so also the knowledge of Brahman is prescribed for one who desires
immortality.

Why is this so in the Vedanta scriptures? This is the question of the Vrittikara.
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4. THE BHASHYA ON SUTRA 4 — PART 2
(Sub-sections 4.8 to 4.12)

SECTION 4.8
THE VRITTIKARA PRESENTS HIS CASE

Sub-Section 1
Introducing the Viewpoint
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atra apare pratyavatishhthante - yadyapi shastrapramanakam brahma,

1-2 _ . ; R -
tathapi pratipattividhivishhayatayaa eva shastrena brahma samarpyate;

Objection: On this subject, others (notably the Vrittikara) raise an objection:
Although Scriptures alone are the valid means of knowing Brahman, He is still
being presented as an ancillary involved in the injunction on meditation;

yatha yoopahavaneeyadeeni, alokikani api vidhisheshhataya

3-4 _
shastrena samapryante, tadvat | kuta etat |

Example: Just as the sacrificial post, fire and offerings, etc.,
although they are supra-mundane things, they are presented as ancillaries
to injunctions by the scripture, so too is Brahman. Why is this so? It is so because

5 | pravrtti-nivrtti-prayojana-paratvach-chastrasya |

to persuade one to act or dissuade him from acting, is the objective of Scripture.

1 At the outset, we see that this person, the Vrittikara, a very learned intellectual
who has himself written a commentary known as Vritti Bhashya on the Brahma Sutras, is in
no doubt that the way to know Brahman is through the scripture. That is not in question.

2 The problem is that he goes along with the Meemamsakas in acknowledging the
need of an injunction, an action, to attain Brahman. He considers meditation to be an action
undertaken to realise Brahman.

3-4 In fact, in his view, Brahman is to meditation what the sacrificial items are to a
sacrifice. Brahman becomes a mere ancillary. This takes us back to the argument we
encountered in Part 1.

5 The Vrittikara, at bottom, believes in the efficacy of an action to achieve the
realisation of Brahman. The key difference between the Vrittikara and the ordinary
Meemamsa is that the latter has a worldly desire to fulfil through actions, while the former
wishes to realise Brahman Himself but through something similar to actions.
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SECTION 4.8
Sub-Section 2
Citations from Dharma Sutras
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6 | tatha hi shastra-tatparya-viddmanukramanam -

Thus those (the Meemamsakas) who know the purport of the Scriptures declare:

7 | ‘drshhtah hi tasyarthah karmavabodhanam nama ' (poo.mee.bha.1.1.1) iti;

“Indeed, to impart the knowledge of sacrificial acts is seen as its purport.”

8 | ‘chodana iti kriyayah pravartakam vachanam ahuh ' (poo.mee.bha.1.1.2),

”

“The word ‘chodana’ (injunction) induces one to undertake a sacrificial act.

9 | ‘tasya jnanam-upadeshah ' (poo.mee.s00.1.1.5),

“Imparting knowledge of sacrificial acts is the teaching of the Scripture.”

10 | ‘tad bhootanam kriyarthena samamnayah ' (poo.mee.s00.1.1.25),

“That which denotes existing entities are related to injunctions on actions.”

‘amnayasya kriyarthatvad anarthakyam atadarthanam '

11-12 (poo.mee.soo0.1.2.1) iti cha |

“Since the sacrificial act is the purport of the Scripture, those passages which do
not serve this purpose are futile.”

6-12 Five citations from the Jaimini’s Dharma Sutras are presented, all of them
advocating the same approach as the objectors outside Vedanta. We note that the goal of
the Vrittikara is the only thing that is different when comparing him with the Meemamsaka.
In all other respects they are following the same pattern of Sadhana.

The Vrittikara quotes from the Dharma Sutras. He, along with Sage Vyasa, is dated to
have lived a few centuries before Sri Shankaracharyaji. Hence, it is quite possible that he
wrote his Vritti at a time before the Brahma Sutras were written by Sage Vyasa. Be that as it
may, the Vrittikara was certainly an Advaita-Vedantin and not a Meemamsaka as Jaimini
was. But, although a Vedantin, he was greatly influenced by the thoughts of Jaimini when it
came to the practical side of applying the scriptures into one’s life. The most significant of
these influences was that he, too, was of the opinion that any statement in the Scriptures
that did not connect to an injunction on action, was to be considered useless!

For Sri Shankaracharyaiji, it is very disheartening to see a Vedantin think this way, yet
it was true and it influenced the lives of many other Vedantins up to his own times.
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SECTION 4.8
Sub-Section 3
The Topic of “Purposefulness
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13-14 atah purushham kvachid vishhayavisheshhe pravartayat,
kutashchid vishhayavisheshhan-nivartayat, cha arthavat shastram |
Thus, by inducing one to undertake an activity for a specific object;
or by making him desist from an activity for a specific object,
the Scripture gains purposefulness.
tat sheshhataya cha anyad upayuktam [
15-16 tat samanyad-
vedantanam api tathaa iva arthavattvam syat |
Now, by being ancillary thereto, other passages have come to gain utility.
For the same reason, and being similarly placed,
the Upanishads, too, should gain purposefulness in the very same manner.
sati cha vidhiparatve - yatha
17-19 i) svargadikamasya agnihotradisadhanam vidheeyate,

ii) evamamrtatvakamasya brahmajrianam vidheeyate,
iti yuktam |

Thus they (the scriptures) can be purported to enjoin an act — just as
i) for one who desires heaven and so on, means such as Agnihotra is enjoined;
ii) for one who desires Immortality, means such as Knowledge is enjoined.
This stands to reason.

The Vrittikara continues presenting his case:

13-16 In a manner identical to the Meemamsas, the Vrittikara also suggests here a
way by which the Upanishads can salvage themselves and gain some purposefulness. The
way suggested is to join the “Action Club”! — either make people do something or make

them avoid doing something. This is what others have done, so why can’t we do the same?

17-19 And the Vrittikara gives a logical reason for soing so — it is a reasonable thing
to do. Perhaps, he has overlooked the reality that the way to Heaven is very different from

the way to Immortality. The two roads are leading in opposite directions!

This is precisely where the difference lies between logic as authorised by the
scriptures, and logic as per the natural inclinations of the human intellect. The scriptures

warn us time and again of this key difference.
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SECTION 4.9
The Vedantin’s First Objection
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1 | nanu iha jijnasyavai-lakshhanyam uktam -

Siddantin (in the role of an Objector):

But here, the distinction of the two entities desired has to be taken into account.
2 | karmakande bhavyah dharmah jijnasyaha,

In sacrificial rites, Dharma, the thing desired, is yet to come into existence;
3 | iha tu bhootam nityanirvrttam brahma jijnasyam iti;

But, in this context, Brahman, the thing desired, is existent and is eternally there!
4 | tatra dharmajrianaphalad anushhthanasapekshhad

In the former case, the result of knowledge of Dharma depends on performance;
5 | vilakshhanam brahmajrianaphalam bhavitum arhati |

In the latter case, the result of knowledge of Brahman is very different from that.

1 The difference between the Poorva Meemamsa (or Karma Kanda) and the Uttara

Meemamsa (Jnana Kanda) is that each one holds out a different goal to their following.

2 In the former, the goal is a result such as going to heaven to fulfil certain desires
obtained there. This result is not available to them until the actions prescribed are

performed. The goal has to “be created by actions”.

3 In the latter the goal is Brahman, which is ever present, does not need to be

created, only realized within us.

4-5 Thus the former depends on the performance of action; whereas the latter
depends on how clearly the knowledge of Brahman is received, with nothing needing to be

done thereafter. Of course, this is not spelt out here because there is a question oniit . . .

The Vrittikara now has a second chance to explain his viewpoint and clear Sri
Shankaracharya’s doubt. The matter will go through one further cycle of question and reply,
before the ball comes to Sri Shankaracharyaji’s court from Section 13 onwards till the end.

The procedure used is very similar to that adopted in the law courts of today.

SECTION 4.10
THE VRITTIKARA’S SECOND PRESENTATION

Sub-Section 1
Brahman is Taught with an Injunction

102




"Rt w@ wfage, seRfRugeea
¥ SR YfduTerHTE |
3¢ .
AT a7 3 TS (T3.%.WE)
< AT Y dUTHT,. Jris<vey: g RfSiadss: ’ @rm.e.0.2)
© MR | (33.2.%.9)

mmﬁaaﬁwgur&ﬂ‘«r (T3.2.%.24)
‘¢ 9 9E Talg Al | (13.3.2.0) SAMRY faemy | Il %.20.2 1l

narhati evam bhavitum,

1-2 karyavidhiprayuktasya eva brahmanah pratipadyamanatvat |

It (the different way of obtaining result in Brahma Jnana) cannot possibly be so:
Brahman is taught only as being connected with an injunction on some action.

3 | “atmava are drashhtavyah ' (br.u.4.5.6)

“The Self, O dear one, should be seen (known).” [This is an injunction.]

4-5 | ‘ya atma apahatapapma...so’nveshhtavyah sa vijijnasitavyah ' (cha.u.8.7.1)

“The Self which is free from sins...should be sought after and desired to be known.”

6 | ‘dtma iti eva updseeta ' (br.u.1.4.7)

“The Self alone should be contemplated on.” [All these are injunctions only.]

7 | “atmanam eva lokam upaseeta ' (br.u.1.4.15)

“The Self alone should be contemplated on as the Supreme.”

8 | “brahma veda bahmaiva bhavati ' (mu.u.3.2.9) ityadishhu

“He who realises Brahman, he becomes Brahman Himself.”
i.e. (Brahman is always connected) with injunctive sentences such as these.

1-2 Sri Shankaracharyaji ended by saying that in Brahma Jnana, the way of obtaining
the result was very different; he did not say in what way. The Vrittikara is impatient to
refute him before hearing the explanation. “There cannot be a difference,” he starts, “since
in Brahma Jnana also the instruction is also connected to an action — the action of
meditation.”

3-8 Five examples are quoted by the Vrittikara of how there is alwways a link to an
action. After enjoining on the student to be well-acquainted intellectually with the nature of
Brahman, the scriptures go further and enjoin upon him certain “thinking and meditation”
exercises on the meaning of those passages for the attainment of direct experience.

The Vrittikara is not finished with his explanation . . .

SECTION 4.10
Sub-Section 2
Liberation as Fruit of the Injunction
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9-10 | satsu, eteshhu “ko’sau atma’; ‘' kim tadbrahma ’ ityakarkshhayam

When there arises an expectancy, “Who is this Self?”; “What is Brahman?”;

tatsvaroopasamarpanena sarve vedanta upayuktah -
i) nityah sarvajnah sarvagatah nityatrptah;
ii) nityashuddha-buddha-mukta-svabhavo vijnanam,
iii) anandam brahma iti evam adayah |

11-14

In explaining His nature, the entire corpus of Upanishads derive their utility:
i) Brahman is eternal, omniscient, all-pervading and ever-content;
ii) He is ever pure, intelligent and free, consciousness;
iii) Brahman is Bliss, and so on in all these ways.

15-16 | tad upasanat cha, shastradrshhtah, adrshhtah mokshhah phala bhavishhyati |

And from the contemplation thereon, what is revealed by the scripture,
the unseen fruit or result of Liberation, will ensue.

9-10 The citations above, claims the Vrittikara, are to make us think, “What, indeed,

is the Self? What is Brahman?” And having aroused our curiosity to know more, the
Upanishads reply with the famous statements such as:

11-14 Brahman is eternal, omniscient, ever satisfied, ever pure, intelligent and free,

He is Consciousness and Bliss, and so on and so forth.

15-16 The Vrittikara continues, “Our belief, therefore, is quiet reasonable: from the

worship of Brahman along the lines of the injunctions or Upasanas, we will, at some point in
future, get the result of liberation as described in the scriptures, and ‘not from any other

rn

source'.

SECTION 4.10

Sub-Section 3

Futility of Upanishads
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17-18 | kartavya-vidhyan-anupraveshe tu, vastumatrakathane hanopadanasambhavat

But, in the absence of the link with injunctions on what needs to be done;
if a mere statement is made on Brahman, then,
it is not possible to reject or accept (the teaching of Brahman). For example:

19

‘saptadveepa vasumatee ’, “rajasau gachchati’ ityadi vakyavad
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“The earth comprises seven terrestrial divisions;”
or “Here goes the King” — if such (futile) statements like these are made,

20 |vedantavakyanam anarthakyam eva syat |

the same futility is sure to be imparted to the Upanishadic passages, too.

17-20 The Vrittikara now brings in his conclusion: “Thus, if we do not have
injunctions in the Upanishads referring us to some activity, we will certainly not be able to
know Brahman. It will remain just a theory, and then those parts of the Upanishads will
certainly become useless, and we don’t mean to be rude by saying that. They will be like
saying some irrelevant thing like, “The earth consists of seven islands”, or “There goes the
King”. So what if the earth has seven islands? Or, if the King is going past? What am | to do
about that? Such a question is bound to follow.”

Yes, it’s a smart reply. But is it smart enough for Sri Shankaracharyaji? . ..

SECTION 4.11
The Vedantin’s Second Objection
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1 | nanu vastumatrakathane api

Siddhantin (as Objector): But, even if only a mere statement on Brahman is made,

2 | ‘rajjuriyam, ndyam sarpah 'ityadau

For example: “This is a rope; it is not a snake,”

3 | bhranti-janitabheeti-nivartanena arthavattvam drshhtam;

the illusion-generated fear is dispelled, and the statement is seen to be useful.

tatha iha api asamsaryatmavastukathanena
samsaritvabhrantinivartanena arthavattvam syat;

In the same way, here too, by stating the Self is non-transmigratory, the illusion of
It (Self) being transmigratory is removed, and the statement is seen to be useful.

Acharyaji said that this response by Sri Shankaracharyaji, as well as the earlier one in
Section 9, are feelers put out by him in order to help him make a proper assessment of the
Vrittikara’s viewpoint. They should not be taken to represent the Vedantin’s real view. It is
crucial to know exactly what the other party’s view is before refuting it. Hence, he has to be
given a good hearing.

1-5 Shankaracharyaji poses the following feeler: “If we are told a simple thing like
‘That is not a snake, it is only a rope,’ it has the power to remove so much fear from our
mind. So also, the plain Upanishadic statements, without having any injunctions to “do”
anything, should also remove many of our misconceptions.”
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SECTION 4.12
The Vrittikara’s Third & Final Presentation
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1-2 | syad etad evam, yadi rajjusvaroopa shravanamatrena iva sarpabhrantih,

This might be so: As by mere hearing of the rope, the illusion of snake disappears;

2-3 | samsaritvabhrantih brahma-svaroopa-shravana-matrena nivarteta |

the illusion of a transmigratory Self should also end by mere hearing of Brahman.

na tu nivartate, shrutabrahmanah api yathapoorvam
sukhaduhkhadi-samsaradharma-darshanat |

But that does not happen — even in the case of one who has heard about Brahman,
the attributes of transmigration such as joy and sorrow, etc, are seen to persist.

6 | ‘shrotavyo mantavyo nididhyasitavyah ' (br.u.2.4.5, 4.5.6)

“The Self needs to be heard, reflected upon and intensely meditated upon.”

7 |iticha shravana-uttarakalayoh manana nididhyasanayoh vidhidarshanat [

We see that the injunctions to reflect and meditate follow that of hearing.

tasmat pratipattividhivishhayatayaa eva, shastrapramanakam

9-10 brahma abhyupagantavyam iti ||

Therefore, only as an object of the injunction on contemplation,
having the scripture as the source or means of knowledge,
should Brahman be thus accepted.

The Vrittikara now puts in his final word. This is third and last chance to make

whatever adjustments he wants, to his position. There is no doubt a lot of sincerity in his
conviction, and that has to be respected. His whole reply is taken together:

1-10 “You may be right about the snake and the rope, but how many of us really

have the error about the transmigration of the soul removed just by hearing about the

nature of Brahman? We have to be realistic! We can go on hearing these statements
hundreds of times and find, at the end of the day, there is no change taking place in us.

“However, it is seen that among those who take to some practices such as Upasanas
and meditations, there is a marked feeling of self-improvement taking place after a
relatively short while. They feel the better for it, there is no doubt, just by the fact that they
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are ‘doing something about it’! Do you see the point | am trying to make? | am seeing the
whole thing from a practical point of view, after all the theory has been swallowed.

“Sir, we are simply saying that we should have more of such meditational practices —
call it that if you do not like the word injunctions — enjoined in the Upanishads, and less of
the theoretical statements. That will produce more realised saints. Guaranteed!”

THE TRADITION OF PHILOSOPHICAL DEBATE IN INDIA

In the five Sections from 4.8 to 4.12, a very fair opportunity has been granted to the
Vrittikara to present his case. We keep in mind that the Vrittikara lived some 3-5 centuries
before Sri Shankaracharyaji. So the above dialogue has been constructed by Sri Shankara on
behalf of the Vrittikara. That makes us appreciate the fairness of Sri Shankaracharyaji all the
more. He has presented an opponent’s case with meticulous honesty and thoroughness.

This teaches us a lesson on debate. In India, within the field of philosophy, the
tradition is to always give due respect to others in the same field as one’s own. Debate was
participated in with a healthy attitude of respecting the other person’s viewpoint. The
meeting of two philosophers in those days was not like the meeting of two politicians today.
They upheld a very high moral standard in their debate.

Earlier it was mentioned that the proceedings among the philosophers resembled
those followed by the judicial system today. There were many hearings, with both parties
having an equal opportunity to present their case fairly and without the added stress of
time restraint. Here we have seen the Vrittikara have three opportunities: one to present his
case and two to defend his position. Sri Shankaracharyaji also had two opportunities to
table his doubts and learn exactly what is in the other person’s mind, what makes him tick.

These observations are made in order to credit the system that prevailed in India in
the not too distant past, and which is found to this day among the learned fraternity.




Sutra 4 (contd)
PART 3: “THE VEDANTIN PRESENTS HIS VIEWPOINT”

FROM THIS POINT TO the end of the Bhashya on Sutra 4, Sri Shankaracharaya leads
the discussion. The Vrittikara has had his full hearing and stated his heartfelt views clearly.
Now it is the Bhashyakara’s turn to answer every argument raised by him, point for point,
and thereby to establish, as best he can, the supremacy of Vedanta’s Non-dual philosophy.

This Part, containing 18 Sections (from 13 to 30), is a memorable piece of literature
that will be forever etched in stone in the memory of Hindu society. It pitches the Hindu
philosophy at its very pinnacle, the pinnacle of Non-dualism. The words are soft and gentle;
the arguments solid and uncompromising. It has to be like that, for Non-dualism is not
something that can be compromised. What can it be compromised with? It needs two to
make a compromise. In Non-duality, there is only the “One, without a second”!

To Americans, it may remind them of Abraham Lincoln’s famous Gettysberg address
to the nation during the American Civil War. There was some scope for compromise in
bringing north and south together, in uniting the Union with the Confederacy. But in
abolishing slavery, there could be not a trace of compromise. Lincoln, too, spoke with
calmness and measured words, but stood firm and passionate on the matter of human
rights and human slavery.

Sri Shankaracharya has stood as passionately for the universal Truth which he
believed to be the bedrock upon which mankind can build the unity and peace it so
desperately seeks. In this he engaged all his intellectual skills, all his feelings of compassion
for all mankind, and all his energies to organise a network throughout India to fortify Non-
dualism.

One like Sri Shankara is rare to come by. And we shall see in the pages that follow,
why he is still looked upon as the beacon-light for the solidarity of India and the world.

kKK ok ok

LIFE can be seen as a flower of petals,
or a ball of pin-pricks!
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4. THE BHASHYA ON SUTRA 4 — PART 3
(Sub-sections 4.13 to 4.30)

SECTION 4.13
Sub-Section 1
Statement of Vedantin’s Reply
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1 | atra abhidheeyate - na; karma-brahma-vidya-phalayoh vai lakshhanyat |

With regard to this we say:
Not so, for the Results of action and those of knowledge of Brahman are different.

Sri Shankaracharyaji at once picks up from where he was interrupted in Section 9,
Pada 5, by the Vrittikara’s impatient response.

It show us his presence of mind; he is not flustered, not put off by having been cut
off. We see a coolness and a calmness in his opening remark, and somehow sense that it is
going to be quite a while before he resumes his seat. He has a lot to say, not only to the
Vrittikara, but to all mankind. His single-minded focus belies a Divine purpose that has been
entrusted upon him.

Perhaps, when he finishes, the only question that would remain unanswered is, “Will
mankind listen and take his message to heart?”

1 Broadly speaking, the subject we are concerned with is the comparison between
two different sets of Results — one is that produced by action and the other is that
‘produced’ by knowledge of Brahman.

SECTION 4.13
Sub-Section 2
The Basics of the Path of Dharma
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shareeram vachikam manasam cha karma,
2-3 shruti-smrti-siddham
dharmakhyam, yadvishhaya jijnasa
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Performed by the body, speech and mind is The Sacrificial Act,
established in the Scripture and the Traditional Code.
It is termed Dharma, which is the object desired to be known.

4 | ‘athato dharmajijnasa ' (poo.mee.soo.1.1.1) iti sootrita |

“Then, therefore, is the desire to know Dharma.” This is its opening Sutra.

adharmah api himsadih
5-6 pratishhedha-chodana-lakshhanatvad
jijnasyah pariharaya |

Even The Prohibited Act, such as killing, etc,
as it is characterised so by the prohibitory injunctions,
is desired to be known in order to avoid it.

tayoh chodanalakshhanayoh
arthanarthayoh dharmadharmayoh

These two acts, are characterised by the injunctions as being:
good and evil acts; or righteous and unrighteous acts.

8-9 | phale pratyakshhe sukhaduhakhe,  shareeravanimanobhih eva upabhujyamane

Their fruits or results are perceptible in the form of pleasure and pain,
and are experienced by means of the body, speech and mind.

10-11 | vishhayendriya-samyoga-janye, brahmadishhu sthavaranteshhu prasiddhe [

They are generated by the contact of the sense organs and objects,
in all beings from Brahma (Creator) to stationary beings. This is well-known.

2-6 The sphere of the former is Dharma. Its sphere covers all deeds — both virtuous
as well as prohibited ones or vices. These are detailed in the Vedas and the Smiritis (the Law
books of Indian society). Jaimini’s Sutras are compiled in a book called the Dharma Sutras,
which begins with the words “Athato dharma jignaasaa”, similar to the beginning of the
Brahma Sutras.

7 The two types of acts, sacrificial and prohibited, virtues and vices, good and bad
deeds, righteous and unrighteous deeds. These are performed by actions, words and
thoughts. Both need to be acted upon — one to be embraced, the other to be shunned.

8-9 What are the results produced by these two acts? Virtue and vice, consisting of
good and evil, produce happiness and sorrow respectively. In this regard, the Vedas have
injunctions that promote virtue and prohibitions that discourage vice. The scriptures are the
final authority on these.

10-11 The applicability of these rules is to the whole range of living beings, the
higher order is from Brahmaji right down to man; and the lower order is from animals down
to the immovable plants. All these beings perform actions. The lower order of creatures is
governed by Nature. The higher order from man upwards is governed by the Law of Dharma
(also known as Law of Karma), as these beings can differentiate between virtue and vice.

SECTION 4.13
Sub-Section 3
Gradations from Desire to its Fruits
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manushhyatvadarabhya brahmanteshhu

12-13 dehavatsu sukha-taratamyam anushrooyate | (tai.up.2.8, and br.up.4.3.33)

Commencing with man and ending with Brahma, the Creator,
for all these created beings, the scriptures describe a gradation of happiness.

14 |tatah cha tad-hetoh dharmasya api taratamyam gamyate |

From this, is inferred a gradation of its cause, i.e. gradation of Virtue (& Vice).

15 | dharmataratamyad adhikari-taratamyam |

And from the gradation of Virtue, is inferred the gradation of eligibility.

prasiddham cha arthitva-samarthyavidvat-

16-17 tadikrtam adhikari-taratamyam |

It is a well-known fact that only in terms of aspiration and ability
(i.e. gradation of Virtue — a combination of desire, capacity, knowledge, etc)
is Competence, i.e. the gradation of eligibility, evaluated.

Gradations

We notice that everything listed under the higher order, experience Taaratamyam,
i.e. a gradation across the full range available.

12-13 i) Agents/Types of bodies — range from Brahmaji to man;
14 ii) Actions — range from virtue to vice;

15-17 iii) Results — range from joy to sorrow; the full range extends from the bliss of
Brahmaji to the joy of man; Results are also referred to in terms of Eligibility or Competence.

Note this important law:
Only in terms of aspiration and ability, is one’s competence evaluated.
The gradations from here onwards continue in the next sub-section.

SECTION 4.13
Sub-Section 4
Gradations in Virtue (Dharma)
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tathd cha yagadyanushhthayinam eva,

18-19 vidya-samadhi-visheshhad uttarena patha gamanam,
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For instance, among those who perform Sacrificial Acts,
On account of their excellence due to knowledge and meditation, (i.e. Sattwa)
they proceed along the Northern Course (after death),

kevalaih ishhtapoortadattasadhanaih,

19-20 dhoomadikramena dakshhinena patha gamanam,
ii) But those relying solely on merits acquired by sacrifice, charity and self-effort;
(i.e. lack of Sattwa) they proceed along the Southern Course through smoke, etc;
21-22 tatrapi sukha-taratamyam, tat-sadhana-taratamyam cha

shastrat iti asmad gamyate: ‘yavat sampatam ushhitva ' (cha.u.5.10.5) |
There too (in heaven), there is a gradation in pleasure, gradation in self-effort, etc;

We come to know this from the following scriptural passage:

“after having lived there till the exhaustion of their merit”.

[i.e. the greater the merit, the longer the period of stay in heaven.]

18-20 iv) Routes: routes to these Lokas range from the northern to the southern
course depending on the merits earned.

21 v) Worlds: ranges through the 14 different Lokas from the lowest hell, Patala,
to the highest heaven, Brahmaloka;

22 vi) Durations: the range depends on the amount or merit or demerit earned.

The grades given above, from i) to vi), are in a cause to effect sequence. From vi) we
go back to i), thus forming a continuously recurring cycle of existence in Samsara.

SECTION 4.13
Sub-Section 5
Gradations in Vice (Adharma)
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a. tatha b. manushhyadishhu naraka-sthavaranteshhu,
23-25 | c¢. sukhalavah d. chodanalakshhana-dharma-sadhyah eva,

e. iti gamyate taratamyena vartamanah/

a. Similarly, for the lower order of beings,
b. starting from man down to the denizens of hell to the immovable beings,
c. beginning with a modicum of pleasure,
d. effected only by Dharma that is characterised by prescriptive injunctions,
e. we infer a gradation existing (over this lower range of beings, too).

26 | tatha urdhvagateshhu, adhogateshhu cha dehavatsu

As for the beings of the higher realms, so for the beings of the lower realms:
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f. duhakhataratamya-darshanat, g. tad-dhetoh adharmasya
27-29 h. pratishhedh-chodana-lakshhanasya
i. tadanushhthayinam cha taratamyam gamyate |

f. Because a gradation of pain is observed,
g. itis clear that their cause, vicious deeds,
h. are characterised so by the prohibitory injunctions of the Vedic texts,
i. and there is a gradation also of those who commit such deeds.

The previous section was for the higher order of beings from Brahmaji to man. Now
we look at the lower order from animals down to trees . . .

23-25 The lower order range of beings is also subject to gradations.
26 The laws applicable to both the realms are the same.

27-29 The only difference is that these beings and worlds are dependent more on
the vices committed. Instead of happiness, there is a lot of pain in these worlds. There is
more vice than virtue. The Prohibitory injunctions apply here to a greater extent because
they are being violated. There is, as it were, greater law enforcement in these regions!

SECTION 4.13
Sub-Section 6
The Nature of Transmigration
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a. evam avidyadidoshhavatam, b. dharmadharmataratamyanimittam
30-32 | c. shareeropadanapoorvakam d. sukhaduhakhataratamyam
e. anityam samsararoopam f._shruti-smrti-nyaya-prasiddham |

a. In this way, those who are afflicted with the defect of ignorance, etc;
b. and who experience the gradation of Dharma and Adharma
c. after having acquired this physical body;
d. (there comes in due course) the graded experience of pleasure and pain.
e. This is transitory in nature, and is the very essence of transmigration;
f. And is well-known in the scriptures, traditional codes and texts on logic;

tathad cha shrutih (cha.u.8.12.1) iti:

33-34 ‘na h vai sashareerasya satah priyapriyayoh apahatih asti’

And thus it says in the scripture: “Indeed, for the one who remains embodied,
there is no destruction of pleasure and pain.”

35 | yathavarnitam samsararoopam anuvadati |

Thus the Nature of Transmigration as described above is reiterated.
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30-32 Thus everything in the “Entourage of Actions” is fully graded. This entire
entourage operates within the realm of Samsara, or the relative plane of existence in this
world. This is the cycle one is afflicted with if he sticks solely to the Pravritti Marga or the
Path of Action described in the Karma Kanda and Upasana sections of the Vedas.

33-34 Yes, there is a way out but, only if the proper rules are followed, can one
come out of the cycle. Otherwise, there is no hope of coming out, as seen by the citation.

35 This is called the realm of Transmigration, which means it is an endless repetition
of births and deaths, a cycle which can go on indefinitely. Is there a way out of the cycle?

SECTION 4.13
Sub-Section 7
Liberation as “Freedom from Embodiment”
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36 | ‘ashareeram vava santam na priyapriye sprshatah ' (cha.u.8.12.1) iti

“Verily, being free from embodiment, pleasure and pain do not touch him.”

a. priyapriya-sparshana-pratishhedhat, b. chodanalakshhana-dharmakaryatvam

37-38 c. mokshhakhyasya ashareeratvasya  d. pratishhidhyate iti gamyate |

a. The above scriptural text denies the touch of pleasure and pain (in Liberation);
b. but pleasure and pain are the compulsory result of the Dharmic injunctions.
c. In the ‘freedom from embodiment’ state termed ‘Liberation’ (Jivanmukti),
d. we can thus infer that such Liberation cannot be the result of Dharmal!

39 | dharmakaryatve hi priyapriyasparshanapratishhedhah nopapadyeta |

Indeed, if it were the result of Dharma,
the denial of the touch of pleasure and pain would be contradictory to Dharma.

The Possibility of Liberation

However, the liberated state is also possible. It is made possible by breaking the
chain of action set up above. The chain of Action is broken by not accepting the results or
fruits of action. Then the Karmas thin out to zero until the Karma becomes smaller and
smaller, and eventually becomes zero! At this point there is neither happiness nor sorrow.
And just as a zero has no dimensions, this means that there is no body henceforth for one
who has no Karma.

36 Of this state, the Shruti says, “Happiness and sorrow do not touch one who is
definitely bodiless.” This is the state of emancipation, or Liberation, or bodilessness. It is a
state of Disembodiment!

37-38 The Vedic texts on Karma Kanda, state that in this disembodied state, Dharma
and Adharma do not apply, for one is no longer in their realm or jurisdiction. If this state
were a product of Dharma, i.e. of deeds or actions, then it would have to be subject to
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happiness and sorrow as a matter of course. But it is free from them — hence that is proof
that the state of Liberation cannot be attained through the path of Dharma. Some other
Path is needed to break out of the chain of Action.

That is where the Path offered by the Upanishads comes in. At that point, the
Brahma Sutras become relevant, not until then. That is why in the very first Sutra, it is said,
“Now, therefore, the desire to know Brahman.”

39 We have come to an important interim conclusion: The state of Liberation is not
achievable through virtuous deeds alone, but solely through Knowledge of the Self.

In other words, it is good to be good, but not good enough for Liberation!

SECTION 4.13
Sub-Section 8
Liberation as the “Disembodied State”
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40 | ashareeratvam eva dharmakaryam iti chet,

Objection: The unembodied state itself — can it not be the effect of Dharma?

41 | na; tasya svabhavikatvat -

Reply: No, it is the natural state of Self, as confirmed by these citations:

“ashareeram shareereshhu anavastheshhu avasthitam,

42-43 mahantam vibhumatmanam matva dheero na shochati ' (ka.u.1.2.22)

“As being unembodied amidst the *bodies, and permanent amidst the transitory,
the wise, after realising the vast and all-pervading Self, grieve not.”
[ * ‘bodies’ is plural because it includes causal, subtle and gross bodies.]

44 | ‘aprano hyamanah shubhrah ' (mu.u.2.1.2)

“Indeed, the Self is free of the vital air, without mind and is pure.”

45 | ‘asarigo hi ayam purushhah ' (br.u.4.3.15) ityadishrutibhyah |

“This Self is indeed unattached.” From such scriptural passages, we deduce —

atah eva anushhtheya-karmaphala-vilakshhanam

46-47 mokshhakhyam ashareeratvam nityam iti siddham |

Therefore, distinct from any sacrificial act that is to be performed,
the ‘unembodied state’ termed Liberation is Eternal. This is now ascertained.
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Sri Shankaracharyaji has made a significant move in his presentation of the path of
Dharma. He has, as it were, come to end of the Road of Dharma, and has started hinting at
the onset of the Road to Brahma.

We need to keep pace with his rapid change in the subject matter, especially the fact
that we are entering a realm of spirituality totally different from the previous realm.
Dharma, as helpful as it is to govern our actions, is out of its depth when it comes to
attainment of Brahma.

40 Poorvapakshi: This state of disembodiment — well, that itself has to be a product
of virtuous deeds (Dharma), is it not?

41 Answer: No, for the disembodied state is inherent in the Self. It is part of the
nature of the Self. The Self is the all-pervading Reality, unidentified with any body, whether
the body is there or not. The term ‘disembodied’ is only relative to our limited view of things
from the worldly standpoint. Actually there is no body, as far as the Self is concerned!

Now we can see that Sri Shankaracharyaji has moved to a ‘higher spot’,a location
from which the scene is quite different from what we are used to on Earth!

42-45 The three Shruti citations illustrate the detached, free and pristine nature of
the Self.

46-47 Thus it is proved that the “Unembodied State” is true Liberation, and it is
eternal and different from any results of any works that are prescribed under any injunction
of the Vedas.

SECTION 4.13
Sub-Section 9
Changing, Yet Changeless
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48 | tatra kinchit parinaminityam syat,

Among the (eternals), some are “changeless even while undergoing change”;

49 | yasmin vikriyamane api ‘tadevedam ’iti buddhih na vihanyate |

In such a case, although it is subject to modification, the cognition,
“This is that alone,” is not destroyed.
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50 |i)yatha prthivyadi jagannityatvavadinam, ii) yatha va samkhyanam gunabh [

Example: i) The Earth, as cognised by those who believe the universe is eternal;
ii) The Gunas, in the opinion of the Sankhyas, (who believe they are eternal);

a. idam tu paramarthikam, b. kootastha-nityam, vyomavat sarvavyapi
51-53 | c. sarvavikriyarahitam nityatrptam  d. niravayavam svayamjyotihasvabhavam,
e. yatra dharmadharmau sah karyena f. kalatrayam cha nopavartete |

a. But, this, i.e. Liberation, or the unembodied state, is Absolute (without change),
b. immutably eternal, all-pervading like space;
c. free from all modifications, eternally content;
d. partless, self-luminous by its very nature;
e. wherein Dharma and Adharma, along with their result;
f. can never come even proximate all through the three periods of time.

54 |tadetad ashareeratvam mokshhakhyam -

Such is the unembodied state termed ‘Liberation’:

‘anyatra dharmad anyatra adharmad anyatra asmat krtakrtat;

>5-56 anyatra bhootachcha bhavyachcha '(ka.u.1.2.14) ityadishrutibhyah |

“Distinct from Dharma, distinct from Adharma, and from the accomplished and the
unaccomplished; distinct from the past, and distinct from the future.”

57 | atah tad brahma, yasya iyam jijidasa prastuta |

Thus is that Brahman, pertaining to which this desire to know is being introduced.

Two important terms are now introduced:

48-50 i) Parinaami Nitya: “Permanent yet Changing”; a river can be said to exist
forever, but we know that in fact it is changing every second. The waters are not the same
at any one point even for a fraction of a second. This kind of permanence is called Parinami
Nitya. Another example is the earth, which appears unchanging, yet is changing all the time.
Still another example would be every object when seen as made up of the three Gunas; the
object may change, but its three Gunas are ever present there, in the view of the Sankhyans.

51-53 ii) Kootastha Nitya: “Permanent & Unchanging”; here there is no change
whatsoever. This applies to the Self or Brahman, which is unchanging in all respects, like an
anvil (‘koota’) which does not change even though everything else hammered on it changes.

The Self is all-pervasive like space, has no Vikaras or modifications, is ever content,
partless, and self-effulgent by nature. The three periods of time are past, present and
future. Virtue and vice do not exist in this realm, together with their effects of happiness
and sorrow.

54 The state of Liberation comes into this second category. It is the very opposite of
the state of Samsaric Life! There is a chasm between life in Liberation and life in Bondage.

55-56 The Katha Upanishad has a quote describing this great rift. The young
Nachiketas asks Lord Yama to speak to him of this: “Speak of That which you see as different
from virtue and vice, different from cause and effect, and different from the past and
future.” Young as he was, Nachiketas showed through his request that he knew what
Liberation is.

57 This section is intended to tell us about Brahman by first describing Liberation,
the fruit of attaining Brahman. This is the Brahman for whom we need to have the “desire to
know”.
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SECTION 4.13
Sub-Section 10
Brahman is Not an Ancillary!
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58-59

. tad yadi kartavyasheshhatvena upadishyeta,
tena cha kartavyena sadhyashched mokshhah
abhyupagamyeta, anitya eva syat |

. If That Being (Brahman) were to be taught as an ancillary to an enjoined act,
. and consequently if Liberation were to be a goal accomplished through an act —
. if that idea were accepted, then liberation would indeed be transitory!

no-mp_@b

60-61

d tatra evam sati yathoktakarmaphaleshhu, e. eva taratamyavasthiteshhu
f. anityeshhu kashchid atishayah mokshhah  g. iti prasajyeta |

d. In such circumstances, certainly from the above-mentioned results of actions,
e. Liberation would also have gradations,
f. it would become a result that is merely ephemeral;
g. Indeed, the most undesirable consequences would naturally follow!

62-63

h. nityah cha mokshhah i. sarvaih mokshhavadibhih abhyupagamyate |
J. atah na kartavyasheshhatvena k. brahma upadeshah yuktah |

h. But Liberation is Eternal.
i. This is accepted by all who uphold the doctrine of Liberation.
j. Hence, as a doctrine ancillary to an enjoined act,
k. the expounding of Brahman in this manner is most unbefitting.

58-59 If Liberation is thought of as something which can be achieved through doing

some action or other, it would be a pseudo-Liberation, not the genuine article. Anything
accomplished through an action is always transitory.

to be

60-61 Had liberation been considered to be supplementary to Action, as something

“achieved”, then it would have classified as being “impermanent”, just as the results

of all actions are. It would then have merely been another “excellent product” of action,
very desirable and admirable, but well within the ephemeral realm of transmigration.

62-63 Sri Shankaracharyaji is insistent on knowledge should never be construed in

people’s minds as an inferior “product” of Action. It should not pedalled under the banner
of an action.

kK kkk
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SECTION 4.14
KNOWLEDGE & LIBERATION

Sub-Section 1
Liberation: Imnmediately After Realisation
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api cha - “brahma veda brahmaiva bhavati’ (mu.u.3.2.9)

“He who knows Brahman becomes Brahman Himself.”

‘kshheeyante chasya karmani tasmindrshhte paravare ' (mu.u.2.2.8)

“And all his deeds perish when that Self, which is both High and Low, is realised.”

“anandam brahmano vidvan, na bibheti kutashchana ' (tai,u,2,9)

“He who knows the Bliss of Brahman fears not anything.”

“abhayam vai janaka prapto’si ' (br.u.4.2.4)

“Fearlessness, surely, O Janaka, you have attained.”

‘“tadatmanam eva aved “aham brahmasmi” iti tasmat tatsavam abhavat' (br.1.4.10)

“It knows Itself alone as ‘1 am Brahman’. As a consequence, It became all.”

“tatra ko mohah kah shokah ekatvamanupashyatah ' (ee.u.7)

“Then what delusion and sorrow can befall him who has realised the Oneness.”

8-9

a. ityevamadyah shrutayo, b. brahmavidyanantaram eva mokshham
darshayantyo, c. madhye karyantaram varayanti |

a. Scriptural passages such as the above,
b. while explaining Liberation as ensuing immediately after realisation of Brahman,
c. preclude any other act to be performed in between.

1-9 In this section, studded with 6 quotations from the Shrutis, it is shown that
between knowledge and liberation, there should be no talk of any action or Upasana to be
performed. Liberation does not require the assistance of action in order to be attained. Such
a belief would be intolerable to Sri Shankaracharyaji or to any true seeker of Brahman. The
primary contribution of Shankaracharyaji’s birth was to present the Knowledge of Brahman

in such a manner that its unsurpassable value is ensured.
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SECTION 4.14
Sub-Section 2
Nothing Between Realisation & Liberation
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10-11 tatha ‘taddhaitatpashyan rshhih vamadevah pratipede aham
manuh abhavam sooryah cha ’(br.u.1.4.10, r.ve.4.26.1)
Similarly, “Indeed, while seeing That as the very same as this Self,
the seer Vamadev realised, ‘1 was Manu and | was the Sun’,”
iti brahmadarshanasarvatmabhavayoh
12-13 _ - -
madhye kartavyantaravaranaya udaharyam |
This passage on realisation of Brahman and the Self becoming all (i.e. Liberation),
should be invoked to deny any other act to be done in between.
14-15 yatha ‘tishhthangayati ’ iti tishhthati-gayatyoh madhye tat-kartrkam
karyantaram na asti iti gamyate |
Example: It is implied by the sentence, “While standing, he sings,” that between
standing and singing, no other act may be done by the agent.

10-13 Here again is another quote which precludes any action to take place between
Realisation and Liberation.

14-15 The scriptural quote is reinforced with a common example of a man who
“while standing, he sings.” This precludes him from doing anything else while standing.

SECTION 4.14
Sub-Section 3
Crossing Over the “Sea of Sorrow”
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16-17 | ‘tvam hi nah pita yo’smakam avidyayah param param tarayasi ' (pra.u.6.8)
“Indeed, you are our father who has ferried us across ignorance to the other shore.”
18-20 |a. ‘shrutam hi eva me bhagavaddrshebhyah  b. tarati shokam atmavid iti;
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c¢. so’ham bhagavah shochami, ¢. tam ma bhagavan shokasya
e. param tarayatu ' (cha.u.7.1.3)

a. “Indeed, it has been heard by me from persons like your honour,
b. that the knower of the Self crosses over sorrow.
c. O Revered Sir, | myself, a creature of grief, am sad.
d. May you, the Revered One, ferry me, who am in such a plight,
e. to the shore across the sea of sorrow.”

‘tasmai mrditakashhaydya bhagavan sanatkumarah

21-22 tamasah param darshayati’ (cha.u.7.26.2)
“To him, who has been cleansed of impurities, the revered sage Sanatkumara,
shows the shore on the other side of darkness.”
22-23 iti evamadyah shrutayo, mokshhapratibandhani-vrttimatram eva

atmajnanasya phalam darshayanti |

Scriptural passages such as these,
having nothing more in mind than the removal of the obstacles to Liberation,
indicate the (immediate) result of the knowledge of the Self.

16-21 Here are three more citations on the imagery of being “ferried across the sea
of sorrow to the other shore.” The imagery represents attainment of Liberation from
Samsara, the end of births and deaths once and for all.

22 The point of these citations is that the moment the boat lands on the other shore,
that is the simultaneous attainment of Realisation and Liberation. There is no time lag
between the two to squeeze in any action!

SECTION 4.14
Sub-Section 4
Liberation: Five-Step Logic of Nyaya
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24 | tatha cha acharyapraneetam nyayopabrmhitam sutram -

To the same effect, exists the aphorism composed by the author of Nyaya Sutra:

‘duhakha-janma-pravrtti-doshha-mithydjnananam

25-26 uttarottarapdye tadanantarapayad apavargah ' (nyad.soo.1.1.2) iti |

“Sorrow € birth € impulse to act € defect € erroneous cognition — these five are in
sequence: with the annihilation of each succesive one, is the consequent
destruction of each preceding one (i.e. the order of destruction is from right to left).
The result is Liberation.” (i.e. liberation would precede sorrow in the list.)

27 | mithyajnanapayah cha brahmatmaikatva vijnanad bhavati |

With the termination of erroneous cognition (Ajnana or ignorance), there ensues
the realisation of the identity of the Self and Brahman.
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[*Sri Akshapada Gautama is the author of the Nyaya Sutras.]

24-26 Gautama supports the above statements with reasoning: “Liberation is
possible since in the series from sorrow, birth, impulsion (to virtue and vice), defects (such
as attachment, repulsion and delusion) and false knowledge, the earlier ones get destroyed
on the destruction of the immediately succeeding ones.”

That is, they are listed left to right in effect-to-cause order, but their destruction
occurs in the reverse order from right to left, from cause to effect. The destruction of the
whole chain occurs immediately one after the other, like domino cards where each card
topples the one adjacent to it in one direction. There is negligible time lag between the fall
of each card.

27 In the above list, Liberation can be added before sorrow. It is the end result. As
soon as erroneous cognition ends, the defects also end. Then follow one after the other the
desctruction of the impulse to act, the end of the cycle of births, the end of sorrow, and
finally the attainment of Liberation. The Liberation card is the same as the Realisation card.
That is the key point of the ‘domino-analogy’.

SECTION 4.15
UPASANAS & BRAHMA-JIJNASA

Broadly, an Upasana is a meditational practice having some symbol called an
Alambana for the mind to focus on. The symbol represents the thing which is to be gained.
It is the object of worship or meditation. The characteristics of that which is being
worshipped are superimposed on the Alambana. Upasanas are very powerful mental
exercises and are known to give one special mental powers when performed as prescribed.

Every Upasana throws up a fruit or result. Desiring this fruit, provides the incentive
to perform the Upasana. A typical fruit of Upasana could be a dwelling place in a particular
heaven, having all the conditions desired by the Upasaka or worshipper. In essence, an
Upasana is that by which one can materialise his desires.

The four major categories of Upasanas are mentioned here. None of them are
applicable to the realisation of the Self. The reason for this is stated below with each
category. The four Upasana categories are now presented:

Sub-Section 1
Sampad & Adhyasa Upasanas
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1 | na cha idam brahmatmaikatvavijnanam sampadroopam - yatha

A. Sampad-Upasana: Not at all is this knowledge of Oneness of Brahman and Self
a kind of Upasana (meditation) such as Sampad-Upasana, of the following type:

“anantam vai manaha, ananta vishvedeva: anantam eva sa tena lokam jayati '

23 | bru3.1.9) iti]

“Verily infinite is the mind; infinite are the Vishvedeva deities.
By virtue of That, he wins the world that is verily infinite.”

4 | na cha adhyasaroopam - yatha

B. Adhyasa-Upasana: Nor is it a meditation of the type such as Adhyasa-Upasana,
an example of which is given hereunder:

“mano brahma ityupaseeta ' (cha.u.3.18.1)

>-6 ‘adityo brahma ityadeshah ' (cha.u.3.19.1)

“One should contemplate on the mind as Brahman.”
“The sun is Brahman — thus is the instruction.”

7 | iti cha manaadityadishhu brahmadrshhtyadhyasah |

Here the idea of Brahman is superimposed on the mind, sun and so on.

1-3 A. Sampad Roopam: “projecting similarity of an unknown thing on another that
is known”. A valid application of this Upasana is, “My mind is certainly infinite”, or “The
Vishvedevas are infinite”. An invalid application would be to use it for Self-realisation. This
Upasana would require something that is similar to the Self to be in one’s thought. There is
nothing similar to the Self; the Self is that which is in everything. Thus there is no Alambana
that can serve this purpose.

The Sampat Upasana is an imagined meditation, wherein, with focus centred on the
mind, it is imagined to expand infinitely and become Brahman. The focus is on the finite,
largely ignorant mind of little knowledge. The Vrittikara supported such Upasanas, saying
that they are the practical (“injunctional”) side of the Upanishadic teaching. Sri Shankara
refutes that as no importance is given to Knowledge of the Self. After all, an imagination is
not knowledge!

4-7 B. Adhyaasa Roopam: “superimposing one object or quality on another object”.
A valid application of this would be “My mind is fearless as a lion” or “My intellect is as
bright as the sun.” An invalid application would be to use it for Self-realisation and say “My
mind is Brahman”, or “The sun is Brahman”. This is not possible because the Self or
Brahman cannot be superimposed on the mind. The Self is that upon which everything else,
including the mind, is superimposed. So this Upasana fails when used for this purpose.

The Adhyasa Upasana is only slightly different from the Sampad Upasana. In the
latter, the mind, for example, is actually taken to be Brahman, i.e. a superimposition is
considered to be the Reality. More importance is given to the superimposition than the
Reality. In the former case, the mind, for example, is recognised to be only a limited
superimposition, yet the qualities of Brahman are superimposed on it. The focus is on these
qualities of the Substratum, not on the mind. However, both are Upasanas, and fall outside
the scope of Vedantic Nididhyasana, which is not an imagined practice but a genuine
attempt to remove ignorance and attain the Supreme through knowledge.
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SECTION 4.15
Sub-Section 2
Two Action-Based Upasanas
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8 | napi vishishhta-kriyayoga-nimittam itivat

C. Vishishta-Kriyayoga: Nor even is it
a contemplation associated with some specific activity, such as:

9-10 | ‘vayurvava samvargah ' (cha.u.4.3.1) ‘prano vava samvargah ' (cha.u.4.3.3) |

“The air is verily the absorber”; “The Prana (life-breath) is verily the absorber.”

11 | na api ajyavekshhanadikarmavat, karmanga-samskara-roopam |

D. Karmanga-Samskara: Nor even is it
like the act of looking at the ghee in a sacrifice, i.e.
of the nature of an ancillary ceremonial act to purify a sacrificial rite.

8-10 C. Vishishta-Kriyayoga: “having some special activity as its cause”. A valid
application is, “Air is the all-absorber”, or “The vital force is the all-eater.” When we sleep
everything goes except the Prana; it is as if all else has been eaten by the Prana. An invalid
application would be to use it for the Self; we cannot say that the Self absorbs, eats or acts
in any other way on anything else, because It is everything. There is nothing else on which It
can act. Thus the Upasana becomes invalid in this case.

This Upasana is a sub-set of the Sampad Upasana, the difference being that the
object of contemplation has an ‘activity’ attached to it that resembles the object in some
way. Air and Prana are two such objects quoted here as examples. Their activity is to absorb
or to eat. There can be other activities, too, associated with the same object.

11 D. Karmaanga Samskara: “An act of purification by sight”. A valid application
would be the example cited here: When the wife of the sacrificer looks at the oblation of
ghee, it is said to have got purified. An invalid application is to apply this on the Self. How
does one look at the Self to purify It? The Self is always pure; it would be nice if the Self
could keep looking at us just to purify us!

The above act to purify the ghee just by looking at it classifies as a ‘Guna Karma’, an
act ancillary to the main sacrifice. A possible symbolic meaning of this act could be linked to
contemplation: Is contemplation an act of the very same nature, by which the contemplator
prays to God to cast His divine glance at him in order to purify him?

All Upasanas fall into one of the above four categories. To sum up the message on
Upasanas, it has to be said that Upasanas have their rightful place in developing the hidden
faculties of the mind, the intellect and even the senses and the body to some extent. But to
extend their use into the realm of Realisation, and thus undermine the value of deep Self-
enquiry (Nididhyasana) as well as the Knowledge of the Self, will bring no benefit to the
Upasaka. Invalid usage is useless usage — it brings no useful results to the user.
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SECTION 4.15
Sub-Section 3
Taking Mahavakyas as an Upasana

“ guaificey @ serddaidst Ui,
@ qEadfy  (@rsec), WW@T (T3.2.%.20),
Y STTATHT TR (F3.2.u.0%, W) B
" U@ AT AR SRl e -
“mﬁcrmw Teqa-ayg: Ui |
¢« fOrerd gegufRn, B wdEEn | gsace) s
Ny A g e sEu SURER | %243 I

12 | sampadadiroope hi brahmatmaikatvavijriane abhyupagamyamane,

If the knowledge of Oneness is accepted as a form of an Upasana, then,

‘tattvamasi ' (cha.u.6.8.7), “aham brahmasmi ' (br.u.1.4.10),

13-15 - , - s - - o
‘ayamatma brahma ' (br.u.2.5.19, ma.u.2) iti evam adeenam vakyanam,
in sentences like, “That Thou Art”; “l am Brahman”; “This Self is Brahman” —
16-17 brahmatmaikatva-vastupratipadanaparah

padasamanvayah peedyeta |

which have the purport of expounding the Oneness of Brahman and the Self,
the harmony of syntactical relations of words would be violated.

18 | ‘bhidyate hrdayagranthiha, chidyante sarvasamshayah ' (mu.u.2.2.8) iti

“The knot of the heart is cut; all doubts are eliminated,”

19 |evam adeeni avidya-nivrtti-phala-shravanani, uparudhyeran |

This passage and others similar to it,
that declare the annihilation of Ignorance as the result, would be contradicted.

Here we have another case of misuse — using the Mahavakyas as Upasanas. These
are dangerous and disrespectful ways to use sacred scriptural Mantras.

12-15 E. Mahavakyas as Upasana: The Mahavakyas such as ‘That Thou Art’, ‘1 am
Brahman’, ‘This Self is Brahman’, and others are used in meditation with the intention of
identifying oneself with Brahman. But, there are people who try to use the Mahavakyas as
Upasanas like the ones mentioned already.

16-17 Acharyaji told us that if we used them as Upasanas, then, purely from the
grammatical point of view, the Mahavakyas would need to be re-constructed to suit their
new application. However, these Mahavakyas are not meant to be used for purification of
the being. It is a wrong use, rather a misuse, of these great sacred sentences which denote
the unity of the Self and Brahman.

18-19 The invalid usage renders many other scriptural statements invalid. Delusion,
doubts and sorrow cannot be removed by invalid usage. The valid use means with
knowledge. Then doubts are cleared and ignorance is removed. Ignorance cannot be
removed just by repeating the Mahavakyas in parrot-fashion without knowledge. Just by
affirming, “Ignorance, go away!” it will not happen.
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SECTION 4.15
Sub-Section 4
Brahman — Not for Use as Upasana
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20 | ‘brahma veda brahmaiva bhavati ' (mu.u.3.2.9) iti

“One who knows Brahman becomes Brahman Himself.”

cha evamadeeni tadbhavapattivachanani, sampadadiroopatve

21-22 - 25
na samanjasyena upapadyeran |

Such a passage that enunciates the Self becoming Brahman,
if it were accepted to be of the nature of an Upasana,
then neither the Self nor Brahman will be harmoniously intelligible.

23 | tasmad na sampadadiroopam brahmatmaikatvavijianam |

Therefore, the knowledge of Oneness is not compatible for use as an Upasana.

20-23 Sentences such as this, if used for an Upasana, would make a laughing stock of
Upanishadic wisdom. How does one do Upasana on sentences like this where the meaning
of the terms is of utmost importance? Upasanas are meant solely for purification of the
Upadhis of man, to prepare one’s body and mind for the advent of Self-knowledge; they
cannot be used to produce transformations which need knowledge. That is beyond the
scope of Upasanas.

Can a little boy use his small toy printing machine to print a full-colour coffee table
presentation volume? That is what it means to use Upasanas to realise the identity between
Brahman and Atman! Of course, the boy can imagine he is doing the printing and entertain
himself for a good few hours, but the job will not be done.

SECTION 4.15
Sub-Section 5
Brahman — No Connection with Action
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24 | atah na purushhavyaparatantra brahmavidya [ kim tarhi |

To conclude, we can say that the knowledge of Brahman is not dependent on a
person’s activity. On what then is it dependent?

25 | pratyakshhadipramanavishhayavastujnanavad, vastutantra eva |
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Just as knowledge of a thing is dependent on the thing itself,
so also, knowledge of Brahman is solely dependent on Brahman Himself!

evambhootasya brahmanah tad jianasya cha

26-27 na kayachidyuktya shakyah karyanupraveshah kalpayitum |

Owing to the very nature of Brahman and nature of the knowledge of Brahman,
one cannot, by any logical device, imagine performing an activity on Brahman.

The final outcome of this section on Upasanas is that they fail to bring us knowledge
of Brahman because they attempt to make Brahman into an object of worship and action.
By this attempt, a great injustice is done to the Scriptures.

Section 15 is now brought to a close by stating the key point of the whole section:
24 i) The knowledge of Brahman is not dependent on any worshipful activity;
25 ii) It is dependent solely on the nature of Brahman Himself as He is.

26-27 The nature of Brahman is such that no activity can be performed on it.

To sum up the topic on Upasanas: An Upasana can only give the fruit of Punya for
use in going to higher worlds. If that fruit is renounced, it gets converted into Chitta Shuddhi
(purity of mind). Upasanas do not and cannot serve any other purpose, because they are
action-based, not knowledge-based.

SECTION 4.16
Sub-Section 1
Brahman & the Act of Knowing
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1 | na cha vidikriyakarmatvena, karyanupravesho brahmanah -

Nor, by being an object of the act of acquiring knowledge,
can any activity be performed that can have an ingress into Brahman:

2 | ‘anyadeva tadviditad atho aviditad adhi ' (ke.u.1.4)

“Brahman is certainly different from what is known and also what is not known.”

3 | iti vidikriyakarmatvapratishhedhat,

The above citation denies Brahman being the object of the act of knowing.

4 | ‘yenedam sarvam vijanati tam kena vijaneeyat ' (br.u.2.4.14) iti cha |

“By whom one knows all this vividly, by which means can one come to know Him
clearly?”

1 Sri Shankaracharyaji is determined not to let the knowledge of the Upanishads get
undermined by its use for other purposes, especially by seemingly well-meaning exponents
of the scriptures. In this section he deals with another misuse of knowledge — taking
Brahman to be an object of the “Act of Knowing”, i.e. restricting its use to the intellect.
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2 An apt quotation refutes the merely intellectual understanding of Brahman. It says,
“Brahman is not what is known and also not what is not known.” This clearly refers to
knowing with the intellect only (Paroksha Jnana). For this whole text deals with knowing
Brahman, but in a non-intellectual direct way, to realise Brahman (Aparoksha Jnana).

The implication is, to know Brahman without intending to use that knowledge to
realise Brahman is considered by Sri Shankaracharyaji as a misuse of the knowledge!

3-4 This misuse of knowledge of Brahman is denied in this Pada. Knowledge of
Brahman should not stop at the intellect level. If it does, it is bound to become a mere
activity, having no relation to realisation of God.

Such activities are seen in plenty. If Sadhana Chatushtaya is not part of the learning,
then it can only be for intellectual purposes such as lecturing, teaching, etc. These activities
are vain if not coupled to Sadhana and an earnest intention to realise Brahman.

SECTION 4.16
Sub-Section 2
Brahman & the Act of Contemplation
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5 | tatha upasti-kriyakarmatva-pratishhedhah api bhavati -

Likewise, Brahman being the object of contemplation is also denied.

6 | ‘vadvacha anabhyuditam yena vag abhyudyate ' (ke.u.1.5)

“That which is not expressed by speech, but by which the speech is revealed.”

7 | iti avishhayatvam brahmana upanyasya,

Having thus first shown that Brahman is not an object, the scripture continues:

8 | ‘tadeva brahma tvam viddhi, nedam yadidam upasate ' (ke.u.1.5-9) iti |

“You should know That alone is Brahman, not what people worship as an object.”

5 As for merely knowing Brahman, so also for merely the act of contemplation. This,
too, is seen in human society considerably. The popularity of meditation, with all the
paraphernalia of techniques, specialities, trademarks, etc, is seen in abundance, Meditation
has become a trade because it has been taken out of the valid context of realisation of
Brahman.

6 Here again an apt quote is given by Sri Shankaracharyaji, paraphrased as “We
cannot speak without the help of Brahman; but equally, Brahman is not something that can
be spoken about!” Indeed, He is the very Subject of knowing, not the object.

7-8 Once we are clear that Brahman is not an object, then we are ready for second

guotation, again paraphrased: “So we should know (realise) Brahman alone, and not see
Him as an object, even if it be to meditate upon.” This is dealt further in the next Section.
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SECTION 4.17
Sub-Section 1
The Scripture’s Intention
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1 | avishhayatve brahmanah shastrayonitva anupapatti: iti chet |

Objection: The following objection is being made: If Brahman is not an object,
then the scripture cannot possibly be the source of His knowledge.

2 | na; avidyakalpitabhedanivrttiparatvat shastrasya |

Reply: No, this is not valid. For the intention of the scripture is merely to
eliminate the differences fictitiously created by Ignorance.

3 | na hi shastram idamtaya vishhayabhootam brahma pratipipadayishhati |

Indeed, by using the word ‘this’, it appears as if Brahman is an object.
But the scripture has no intention to expound Brahman in that manner.

a. kim tarhi | b. pratyagatmatvena avishhayataya pratipadayat

4-3 c¢. avidyakalpitam vedyaveditrvedanadibhedam d. apanayati |

a. In what manner then? b. He is expounded as the ‘inner Self’, as a non-object.
c. The difference is due to Ignorance, such as known, knower and knowledge —
d. This is what the scripture intends to remove.

1 Poorvapakshi: If Brahman is not an object of knowledge, Sutra 3 becomes invalid!

This reaction was unavoidably coming. One who is unable to go beyond object level,
is at a total loss as to what Brahman can be if not an object. This objector is only telling us
that he understood Sutra 3 from the object level of Brahman alone, not any further.

The Acharya has now to help him go further. He takes him by thearm . ..

2-3 Answer: Not so, Brahman cannot be known as a direct object of knowledge. We
cannot know Brahman in that manner. The Scriptures are really saying that the way to know
Brahman is simply to remove our ignorance that prevents us from knowing Him. That
ignorance is a cloud of delusion. Learn how to get rid of it, and Brahman will become clear
by itself, as He is self-revealing. You should aim to remove ignorance only.

That is the hidden purpose of scripture. It is only a way of speaking when it is said
that “the scriptures are the valid means of knowledge of Brahman.”

4-5 The Shastra negates ignorance, and that in effect reveals Brahman. The Shastras
can help us negate Plurality. Never can it show Brahman directly, as He is not an object.

The Shastras lead us to see Brahman not as an object but as the merging of the
knower, knowledge and the known, i.e. the merging of the Triputi. That is how the Shastras
aim to dissolve all duality of subject and object, and help us to accept Non-duality.
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SECTION 4.17
Sub-Section 2
The Self — Imagined & Actual State
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6,11

tatha cha shastram - iti cha evamadi |

Accordingly, the scripture proclaims — in this and such other passages as these:

‘yasyamatam tasya matam, matam yasya na veda sah;
avijidtam vijanatam, vijiatam avijanatam ' |

“To whomsoever He is not known, to him He is known;
and to whomsoever He is known, to him He is not known.
He is not known to those who claim to know Him well;
but He is known to those who have not known Him well.”  (ke.u.2.3)

9-10

“na drshhtedrashhtaram pashyeha, na shruteh shrotaram shrrnuyaha,
na mateh mantaram manveethaha, na vijnateh vijnataram vijaneeyah ' |

“You cannot see the seer of the sight;
you cannot hear the hearer of the hearing;
You cannot think of the thinker of the thought;
you cannot know the knower of the knowledge.” (br.u.3.4.2)

12-14

atah avidya-kalpita-samsaritva-nivartanena,
nityam-uktatmasvaroopa-samarpandd  na mokshhasya anityatva-doshhah |

By eradicating the transmigratory state imagined (in the Self) due to Ignorance,
the Scripture merely reveals the real nature of the eternally-free Self.
Hence, Liberation does not have the defect of being transitory.

6-11 To support the above statements, two very well-worded Sruti quotations are

given here. They are self-explanatory, in beautiful poetry that need not be disturbed by
further comment.

12-14 We can now see the way to the goal more clearly. It is by the destruction of

ignorance, the “I am a Samsari” thought. Once that is removed, the Self reveals Itself. The
Shastra’s task is to dispel the thought that “I am bound”. By doing so, our Freedom is seen,
it is not something that is created; Freedom is always there. We have to understand clearly
that we are really free; bondage is a veil over our eyes, removed by the Shastras.

The Shastras want us never to forget that the subject of this whole investigation is

our very own Self, the real “I”. It does this by shutting the door of least resistance in the
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intellect — the door which accepts Brahman as an object. When that door is kept shut
tightly, we are forced to trace our steps deep within ourselves to the subject, and there we
have no choice but to accept Non-duality.

Self-knowledge lies patiently in wait for us there — waiting to reveal our true state.

SECTION 4.18

LIGHT ON LIBERATION

THis 1s ANOTHER major and lengthy Section of the Bhashya. In this section we see
the Bhashyakaraji at his best in analytical skill. We keep our eyes on the Goal of Liberation
throughout the journey through this Section. This Section is like travelling through a tunnel.
All external distractions are shut off for the moment, so that our whole mind can be
focussed on the Goal within.

Sub-Section 1
Liberation — Not a Product or Modification
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a. yasya tu utpadyah mokshhaha, b. tasya manasam vachikam kayikam va

1-2 ¢. karyam apekshhate iti yuktam |

a. But to one who believes that Liberation is a product that can be created,
b. be it mental, verbal or physical, to him
c. it is but logical that there would be a dependence on activity.

3 | tatha vikaryatve cha |

The position is the same if (Liberation) were regarded as a modification.

4 | tayoh pakshhayoh mokshhasya dhruvam anityatvam [

From either point of view, Liberation must of necessity be impermanent.

5-6 | na hi dadhyadi vikaryam, utpadyam va ghatadi, nityam drshhtam loke |

For neither curd that is a modification, not a jar that is a product,
is seen to be permanent in this world.
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1-4 This sub-section introduces us to the topic of Liberation. The key factor to
consider is that Liberation is Permanent, not impermanent as it is commonly implied to be.
We may not actually speak of liberation as something impermanent, but our attitude and
actions give the game away. If we see Liberation as any one of the following two ways, then
we have accepted in our mind that it is impermanent:

i) Utapadyah:. “a product that is created”; e.g. the creation of a pot; Liberation
cannot be created in that manner.

ii) Vikaarya: “a modification”; e.g. milk becoming curd; Liberation is not a

modification.

5-6 Examples of each case are given:
i) Jar — this is a created product; it is impermanent.
ii) Curd — this is a modification of milk; it is also impermanent.

SECTION 4.18
Sub-Section 2
Liberation — Not an Acquisition
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7-8 | na cha apyatvena api karyapekshha, svatmaroopatve sati anapyatvat [

Even if Liberation is thought of as something to be attained, action is not needed.
for, it being one’s very Self, there is nothing to be acquired.

svaroopa-vyatiriktatve api brahmanah, na apyatvamam,

9-10 - _ o
sarvagatatvena nityaptaroopatvat sarvena brahmanaha akashasyeva |

Even if Brahman be different from one’s Self, there can be no acquisition;
for Brahman, being all-pervasive like space, He remains attained by everybody.

iii) Aapya: something “reached or acquired” in space and time; Liberation is also not
something that is to be acquired, attained or reached. Examples:

a. if it is our own nature — there is no need to acquire it; no action is needed.
b. if it is not intrinsic — still no action is needed, as Brahman is all-pervasive.

SECTION 4.18
Sub-Section 3
Liberation — Not by Purificatory Acts
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11 | napi samskaryah mokshhaha, yena vyaparamapekshheta |

Also, Liberation is not attainable through purification;
(if it did) it would need an act to acquire.

samskaro hi nama, i) samskaryasya gunadhanena va syad,

12-13 ii) doshhapanayanena va |
Indeed that which is called a purificatory act, is in fact:
i) Either the addition of some quality of excellence ;
ii) or the removal of some defect.
13-14 | 19 tavad, gunadhanena sambhavati,

anadheyatishaya-brahmasvaroopatvad mokshhasya |

In the case of Liberation, it cannot be by the addition of a quality of excellence,
since it is of the very nature of Brahman on which no quality can be added.

15-16 | napi doshhapanayanena, nityashuddhabrahmasvaroopatvad mokshhasya |

Nor is it possible through the removal of a defect,
since it is of the very nature of Brahman which is ever pure.

iv) Samskaarya: “a purificatory act”. Nor is Liberation something that comes through
purification. Examples of purification can be of two types:

a. addition of the required quality; or
b. removal of an unwanted quality;

In both these cases, such a thing is not possible on Brahman, since He is not lacking
in any good, nor does he possess any impurity to be removed.

There is one more case to be considered for this fourth type...

SECTION 4.18
Sub-Section 4
A Doubt on Purification
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svatmadharma eva san tirobhootah mokshhah;

17-18 kriyaya atmani samskriyamane abhivyajyate,

Objection: | can accept Liberation to be the nature of one’s own Self,
and that it can be obscured. But can Liberation not manifest when the Self is
purified by purificatory actions?

19-20 | yatha adarshe nigharshhanakriyaya samskriyamane
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bhasvaratvam dharmah iti ched |

Example: Just as in a mirror, by the act of rubbing its surface,
the mirror gets cleaned, and the quality of brilliance reappears.

17-20 Poorvapakshi: Can it be that liberation is inherent in us but covered by “dirt”,
and that by removing this dirt through some action, just as we rub the surface of a mirror of
dust settled on it, we can regain that liberation?

The position of the objector is that he is expecting Liberation to come merely by
performing purifying deeds and / or doing acts of worship. He has no inclination to obtain
knowledge of the Self.

SECTION 4.18
Sub-Section 5
Reply: Self Not a Locus for Action
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21 | na, kriyashrayatvanupapatteh atmanah |

Reply: No, as the Self cannot be the locus of any act.

22 |yadashraya kriya, tam avikurvatee na eva atmanam labhate |

For no action can take place without bringing about some change in its locus.

23-24 | yadi atma svashrayakriyaya vikriyeta,  anityatvam atmanah prasajyeta |

If the Self can change through an action, It will be subject to impermanence.

25 | ‘avikaryo’yamuchyate ' (bha.gee.2.26) iti

“The Self is declared to be immutable.”

26 | cha evamadeeni vakyani badhyeran [ tat cha anishhtam |

Passages like these would be contradicted. That is not desirable.

27 | tasmad na svashraya kriya atmanah sambhavati |

Therefore, the Self can have no action occurring on Itself.

28-29 | anyashrayayastu kriyayah avishhayatvad na taya atma samskriyate |

And action, taking place on something other than the Self, cannot purify the Self.
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21-24 Answer: No, the Self cannot possibly be a sphere for such action. Any action
on a thing brings about a change in its locus. That would make the Self impermanent, and
impermancy violates the definition of the Self.

25-27 The Geeta (11.25) says “The Self is said to be immutable.” Thus the Self can
have no action occurring on Itself.

28-29 Similar action done on something else (e.g. on the body, senses or mind),
cannot purify the Self. It is like trying to clean a mirror by scrubbing a nearby wall!

No, it is a fact that an action cannot be performed on the Self.

SECTION 4.18
Sub-Section 6
Who is Purified by Purificatory Acts?
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a. nanu dehashrayaya b. snan-achamana-yajriopaveeta-dharanadikaya
30-31 . . _
c. kriyaya dehee samskriyamano drshhtah |
Objection: a. Well, acts which have the body as their locus,
b. such as bathing, rinsing the mouth, wearing the sacrificial thread, etc —
c. by these acts, done on the body, the soul is known to be purified.
a. na; dehadisamhatasya eva b. avidyagrheetasya atmanah samskriyamanatvat |
32-34 .o - - .
c. pratyakshham hi snanachamanadeh d. dehasamavayitvam |
Reply: a. No, that ‘soul’ is not the Self; it is the ‘Jeeva’ associated with the Body, etc
b. which is seized by ignorance, that alone is purified
c. by acts like bathing, rinsing the mouth, etc,
d. which are evidently seen as associated with the body.
35-36 taya dehashrayaya tatsamhata eva kashchid avidyaya atmatvena parigrheetah
samskriyate iti yuktam |
‘Something’ which has the body as its locus and is associated with the body,
and apprehended as the Atman or Self through Ignorance,
is purified. It is reasonable to make this conclusion.

30-31 Poorvapakshi: There is such a thing possible — take the example of the soul
getting purified when the body is bathed, or when Achaman (ritual sipping of water) is done,
or when the Upanayanam sacred thread is worn.

32-34 Answer: No, this does not purify the Self, but only the Jeeva, the individual
soul that is a product of ignorance and associated with the body Upadhis at all levels. These
acts that are associated with the body, can only purify that entity associated with the body,
not the Self.
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SECTION 4.18
Sub-Section 7
The Entity that Gets “Purified”
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yatha, a.dehashrayachikitsanimittena b. dhatusamyena
37-39 c. tatsamhatasya tad-abhimaninah d. arogyaphalam,

e. ‘aham arogah 'iti yatra buddhih utpadyate |

Medical Example: Just as, a. by means of the treatment administered to the body,
b. by bringing the body’s humours (phlegm, bile and wind) back into equilibrium,
c. that ‘something’ associated with the body and which assumes to be that body,
d. to which goes the resulting good health (from the treatment),
e. the notion, “I am cured,” arises in that entity itself.

evam, b. snanachamanayajniopaveetadharanadikaya a. kriyaya

40-42 e. “‘aham shuddhah samskrtah 'iti yatra buddhih utpadyate,

Application to Body: So also,
a. by means of acts of purification performed by the body,
b. such as bathing, sipping water, wearing the sacred thread, etc.,
(c. that which is associated with the body and which assumes to own the body),
(d. to which goes the resulting purification from those acts),
e. the notion, “I am purified”, arises in that entity itself.

43 | sah samskriyate | sah cha dehena samhata eva |

That is the entity that gets purified;
and that entity doubtlessly remains even more firmly bound to the body!

37-39 Naturally, if the Jeeva is identified with the body, then whatever is done to the
body will affect it, by the principle of identification. When the body is cured, one says, “l am
cured”.

40-42 So also, When the purificatory acts are done by the entity that claims
ownership of the body, naturally it is that entity which gets purified.

43 By these purificatory acts, we note that it is the individual soul that gets purified,
and by these very acts, that soul gets even more bound to the body, rather than being
liberated from it! The very opposite result is obtained in the majority of cases since the
body-idea gets strengthened rather than weakened.

Indeed, all this shows that without a clear understanding of Brahman, the practices
that one does can act in the opposite manner to their intended purpose!
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SECTION 4.18
Sub-Section 8
The Doer & the Enjoyer
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tenaiva, ahamkartra ahampratyayavishhayena
44-46 .- - .o .
pratyayina sarvah kriya nirvartyante |  tatphalam cha sa eva ashnati,
By that alone, manifesting as “I am the doer”;
who figures as the object in the “I”-cognition —
by that cogniser alone are all activities executed;
and he is also the enjoyer of the fruits that accrue from (those activities).
47-48 “tayoranyah pippalam svadvatti anashnannanyo abhichdkasheeti '
(rve.1.164.20, mu.u.3.1.1) iti mantravarnad -
This sense is conveyed by the words of this Mantra and also the next one:
“Of these two, one (bird) eats the sweet fruit; the other one, not eating, looks on.”
49-50 | ‘atmendriyamanoyuktam bhoktetyahuh maneeshhinaha' (k.u.1.3.4) iti cha |
“Him the wise call the ‘enjoyer’ who is associated with the body, senses and mind.”
tatha - ‘eko devah, sarvabhooteshhu goodhah;
51-54 sarvavydpee sarvabhootantaratma; karmadhyakshhah; sarvabhootadhivasah;

sakshheecheta, kevalah, nirgunashcha ' |  (shve.u.6.11) iti |

Likewise (are the following two Mantras): “The one Divinity, hidden in all beings,
the all-pervading inner Self of all beings, overseer of acts, Indweller in all beings,
the witness and conscious being, the Alone, and the one devoid of attributes.”

44-46 We have identified the soul that claims ownership of the Body to be the

beneficiary of the purificatory acts done by the body. Not only purificatory acts, but all
actions are that soul’s full responsibility. Therefore, it is that same soul who also obtains the
fruits of those actions, be they favourable or unfavourable. “The one who does the job, gets
the pay” —that is the principle that operates.

47-54 Three quotations are given to support this principle:
The first two citations speak of the Jeeva who is the doer and enjoyer, while the third

citation speaks of the untouched Self who simply witnesses and supports all that takes place
in the Jeeva. Thus we see that the Jeeva who is the doer, enjoyer and experiencer of all
actions, has to be the one that gets bound by them and has to struggle to get liberated.
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SECTION 4.18
Sub-Section 9
Liberation is Not Purification
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‘sa paryagat shukramakayamavranamasnaviram shuddhamapapaviddham’

>5 (ee.u.8) iti cha |
And also:  “He pervades (all) — He who is radiant, unembodied, unscathed,
sinewless, pure and not afflicted by sins.”
etau mantrau anadheyatishayatam nityashuddhatam cha

56-58

brahmanah darshayatah |
brahmabhdavah cha mokshhah |

These two Mantras (51-55) show that Brahman is beyond all kinds of excellence
(and impurity, for that matter) — He is ever pure (and unaffected).
And the Brahman as thus described, is Himself Liberation.

59

tasmad na samskaryo’pi mokshhah |

Thus we can conclude that Liberation cannot be achieved through purification.

55 One more quotation, similar to the previous one, is given here, extolling the

qualities seen in the Self.

56-58 These last two quotes show that Brahman is beyond all dualities, favourable

and unfavourable qualities. As the Witness Consciousness in each individual, He remains
aloof, unaffected and untouched.

59 Liberation has thus been shown not to result from any purificatory acts.

SECTION 4.18
Sub-Section 10
The Conclusion on Liberation
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60-61

a. atah anyad mokshham prati, b. kriyanupraveshadvaram
c. na shakyam kenachid darshayitum |

a. Apart from the above route to achieve Liberation,
b. any other entrance through which action can intrude (into Liberation),
c. cannot be shown by anyone
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tasmad jnanamekam muktva
62-63 | kriyayah gandhamatrasyapi anupraveshah iha
nopapadyate |

Accordingly, other than knowledge as the sole means to attain Liberation,
there is not even the slightest possiblity to carve an entrance for action here —
it simply does not stand up to reason.

Conclusion:

60-61 1. Liberation is identity with Brahman. And so the only route to Liberation is
the realisation of Brahman. It is not a state to be achieved through the act of purification,
nor through any act of knowing, nor through being associated with any action in any way.

62-63 2. Knowledge of Brahman alone is the antidote that can drive away ignorance,
by which the Self shines forth of its own accord. Any other means, primarily action, has not
the slightest possibility of entering the sacred reaches of Liberation.

TABLE COMPARING UPASANA AND JNANA

Item FACTORS IN UPASANA FACTORS IN JNANA
1 Vastu Nirapeksha: Vastu Sapeksha:
Does not see the nature of the object; Sees the object as it is;
e.g. “See man as fire”. e.g. See fire as fire; apple as apple.
2 Chodana Janya: Pramana Janya:
Born from an injunction of the Shastras | One’s own senses or mind are the
i.e. a Viddhi from Karma Kanda. Pramana to tell us what it is.
3 Purusha Tantra: Vastu Tantra:
Dependent on one’s ability Independent of one’s ability.
SECTION 4.19

THE SEARCH FOR THE SELF

Sub-Section 1
Mental Actions: Kriya & Dhyanam
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1 | nanu jianam nama manaseekriya [ na; vailakshhanyat |

Objection: Is not knowledge a kind of mental action?
Reply: Not so, there is a vast difference between the two..

kriya hi nama sa, yatra vastusvaroopanirapekshha eva chodyate,

2-3 purushhachittavyaparadheena cha |
An Action, in general, is that which is enjoined independent of the existing entity.
Also, every action has a component of mental activity in the agent.
4-5 yatha - ‘yasyai devatayai havi: grheetam syat,

tam manasa dhyayed vashhatkarishhyan ' (ai.bra.11.8.1) iti,

Example: “For whichever deity the oblation is to be apportioned,

2 n

on that one should contemplate when about to utter ‘vashat’.

6 | ‘'samdhyam manasa dhyayet 'iti cha evamadishhu [

“One should contemplate in the mind the deity (Sandhya).” And similar instances.

dhyanam chintanam yadyapi manasam,
7-8 tathapi purushhena kartum akartum anyatha va kartum shakyam,
purushhatantratvat |

Meditation, as it requires reflection, it is, of course, a mental act,
for it is possible to perform it, not perform it, or perform it in another way;
since it is dependent on the performer.

1 This section begins with the fact concluded in the last section: Knowledge of
Brahman is the sole means to attain Liberation, not any activity. This leads the Objector to
the only alternative he has left — to underrate Knowledge itself and thereby attempt to run
down the whole idea of Liberation as a false pursuit in the first place.

Poorvapakshi: 1s not Jnanam (knowledge) a kind of Kriya, a mental action?

Sri Shankaracharyaji’s response brings to light his deep insight into the whole
subject, and offers mankind an invaluable glimpse of how he sees Knowledge . . .

Answer: No, here is the difference between the two:

2-3 Firstly, the basic assumption in an action is that what is desired is not present to
start with. The action is done in order to change the existing situation or object into one that
is desired. The action, therefore, has to be independent of the object (the ‘existing entity’)
because its purpose is to work on the object and alter it to that which is desired by the
agent doing the action.

Secondly, the action is not only the physical process that we see, but it includes a
mental component that is unseen. The mental component governs the outer component,
and is more important than the act itself.

4-6 To illustrate this, two examples is given of an act of worship where it is more
important to hold the thought of the deity in the mind than to perform the worship itself.

7-8 To the extent that meditation requires inner reflection, it can also be considered
a ‘mental action’. The key point being we are concerned with here is that any act, mental or
physical, is under the control of the agent. He can do it, or not do it, or do it differently to
suit his own capacity, ability, and affordability. He is in charge of his actions.

And what about knowledge? . ..
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SECTION 4.19
Sub-Section 2
Knowledge & Mental Action
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9-10 |jnanam tu pramanajanyam | pramdanam cha yathd bhoota vastu vishhayam |

But Knowledge, however, is that which is generated by a valid means of cognition.
This ‘means’ is also in turn dependent on an existing entity as its object.

11 | atahjnanam kartum akartum anyatha va kartum na shakyam |

In knowledge — to know it, not to know it, or know it another way —
such options are not available.

12 | kevalam vastutantram eva tad;  na chodanatantram, napi purushhatantram |

Knowledge is exclusively dependent on the existing entity;
not on any injunctions and not on man as the agent.

13 | tasmad manasatve api jnanasya, mahadvailakshhanyam |

Therefore, even though knowledge has a mental side to it, there is a big difference.

9-10 Knowledge, on the other hand, is something entirely different from a mental
action. It will, of course, need a mental action to acquire it, using a means of knowledge
suitable to the object to be known. but it is not a variable controlled by the agent as the
mental action is. Knowledge is something fixed and dependent on the object to be known. If
an object is an apple, it will be an apple for all who know it. The knowledge is thus
dependent of the ‘existing entity’, the object concerned.

11-12 In addition, the knowledge does not have the options that a mental act has.
There is no choice in the matter of knowing it, or not knowing it or knowing it in any other
way. There are no such options. The knowledge is not dependent on the person who wants
to know, nor on any injunction.

13 The conclusion is that knowledge, although it requires a mental act to acquire it,
is dependent solely on the object to be known.

SECTION 4.19
Sub-Section 3
Example: Knowledge & Mental Action
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yatha cha ‘purushho vava gautam agnih ' (cha.u.5.7.1)

14-15 ‘yoshha vava gautam agnih ' (cha.u.5.8.1) iti

Example: “Man, indeed, O Gautama, is fire.” “Woman, indeed, O Gautama, is fire.”

atra yoshhitpurushhayah agni buddhih manasee bhavati |

16-17 . - .. - -
6 kevalachodanajanyatvat tu kriyaiva sa, purushhatantra cha |

Here, there arises a contemplation of man and woman as fire. As it arises
exclusively from an injunction, it is only an act and dependent on man.

18-19 | ya tu prasiddhe agnau agnibuddhiha, na sa chodanatantra; napi purushhatantra

But the idea of fire, with regard to the familiar fire,
is dependent neither on injunction nor on the agent, man.

kim tarhi, pratyakshha-vishhaya-vastutantra-eva

20 P .
iti jaianam eva etad; na kriya |

What is Fire then? Since it is an existing entity known only by direct perception,
it surely falls in the category of knowledge and not action.

21 | evam sarvapramanavishhayavastushhu veditavyam |

This is so for all objects that come in the range of a valid means of cognition.

The example has been so selected that it illustrates both the mental action and also
knowledge:

14-17 i) Mental Action: “Gautama, a man is surely fire.” An injunction is given to
meditate on this sentence. The contemplator is asked to think of man or a woman as fire.
This is a mental act, as it arises purely from an injunction and is dependent on the
contemplator. Fire is not a man or a woman, so some imagination (a mental act) is required
from the person. The Deity may take a different form for different persons. That, too, is
dependent on the meditator. We see that this mental act is dependent on the injunction
and on the person.

18-20 ii) Knowledge: Now we consider only the word ‘Fire’. When that word is
uttered, all who hear it will have the same idea of it. It is the same with an apple. An apple is
the same object in everyone’s eye. This is knowledge. It is not dependent on an injunction; it
is also not dependent on the person. It is dependent entirely on the object itself.

21 Thus a clear distinction is made between a mental action and pure knowledge. To
clarify the point, where pure perception determines the nature of an object, it is knowledge.
Where there is a mental input (some imagination or superimposition of thought on an
object), then it is a mental action.

SECTION 4.19
Sub-Section 4
Application to Brahman & Atman
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tatra evam sati, yathabhootabrahmatmavishhayam api

22-2 iy -
3 jnanam na chodanatantram |

That being so, in the present context of knowing Brahman:
That which has for its object Brahman and Atman as it is,
falls into the ‘Knowledge’ category, and is independent of injunctions.

tadvishhaye lingadayah shrooyamana api, a. aniyojyavishhayatvat
24-26 b. kuntheebhavanti upaladishhu prayukta-kshhura-taikshhnyadivat,
¢. aheyanupadeyavastuvishhayatvat |

In this case, though the injunctive verbal forms are used for the subject (Brahman),
a. yet, since the subject has for its content what cannot be enjoined,
b. the verbs become ineffective — like describing a blunt stone as a sharp knife! —
c. for they are being applied to something beyond the range of human effort.
(i.e. to Brahman/Atman to or from whom nothing can be added or subtracted.)

Application of Example to Brahman and Atman

22-23 We speak of ‘Knowledge of Brahman’ because, unlike a mental action, this is
dependent on the entity called Brahman, and is not dependent on the person seeking the
knowledge, nor on any injunction giving any instruction about the knowledge. The Self will
be known to all as the same thing. An injunction cannot change the nature of the Self, nor
can a man use his imagination in order to know it differently. It shall always remain the
same unchanging entity, regardless of any individual, or any organisation or injunction that
may try to claim Him for itself.

24-26 The construction of sentences in the scriptures may, of course, appear the
same as in any novel or an injunction in particular, but since Brahman and the Self are such
unusual subjects, their meanings have to be taken differently. The actual language used is
not relevant any more — “the verbs become ineffective”.

Here Sri Shankaracharyaji employs an unusual simile: “it is like describing a blunt
stone as a sharp knife!” Whatever the words and however they are used to describe
Brahman, the description will always fall short in the case of Brahman.

Here follows an example of what is meant about the words used for Brahman:

SECTION 4.19
Sub-Section 5
The Psychology in Scriptures
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27 | kimarthani tarhi

Objection: In that case, why are there texts like the following —

‘atma va are drashhtavyah shrotavyah ' (br.u.2.4.5 & 4.5.6)

28-29 ityadeeni vidhichchayani vachanani |

“The Self, my dear Maitreyi, should be seen, should be heard of.”
which have a semblance of an injunction?

svabhavika-pravrtti-vishhaya-vimukhee-karanarthani iti broomah |

30-31 yo hi bahirmukhah pravartate purushhah

Reply: It is for the sake of weaning back the neophyte from the objects to which he
inclines naturally. He who attempts to seek the goal by an extroverted effort —

32 ‘ishhtam me bhooyada, anishhtam ma bhoot 'iti,

such as, “Let the desired thing accrue to me; let not the unpleasant reach me” —

33 | nacha tatra atyantikam purushhartham labhate |

he fails to attain the final human goal there.

27-29 Poorvapakshi: How do you account for passages like this one which resemble
an injunction: “The Self, my dear Maitreyi, should be realized, should be heard of.”

The doubt illustrates the point we ended with in the last section.

30-33 Answer: Such injunctions have the purpose of weaning back the spiritual
neophyte who may still be preoccupied with worldly engagements.

Sri Shankaracharyaji makes us aware of a specific psychology that is employed in the
scriptures. When such instructions are given regarding the Self, the neophyte should turn
around in the other direction towards the world, and ask himself, “What is holding me back
from making this quest materialise?” This way, the words ‘realised’ and ‘heard’ are turned
around to the world to become ‘renounced’ and ‘shunned’, their very opposites.

By this, Acharyaji made us understand how to grasp what scriptures are trying to say.
The highest goal does not go together with sense indulgence.

However, this psychology is not necessary when it comes to a genuine seeker. In his
case, the scriptures are very direct and lavishly encouraging, as seen in the next section . ..

SECTION 4.19
Sub-Section 6
The Direct Approach — No Psychology
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tam atyantikapurushharthavarchinam
34-36 svabhavikakayarkaranasamghatapravrttigocharad
vimukheekrty pratyagatmasrotastaya pravartayanti

However, there comes the rare seeker who longs for the final human Goal.
From the object of the natural inclination of his body-mind conglomerate,
he diverts his mind. The scripture spurs him on towards the inner Self:

37 | ‘atmava are drashhtavyh... ' (br.u.2.4.5 & 4.5.6) ityadeeni;

“O dear one, the Self is to be seen, is to be heard.” Such is the needed instruction.

34-36 Occasionally, a rare soul arises who has realised the worthlessness of sensual
pleasures. Being fed up with them, he turns away from them; he renounces them and
yearns for a deeper experience of spirituality. The scriptures respond to him differently,
more directly. The instruction given to such a ripe seeker is totally different from the
weaning back described earlier. . . he is ready for the higher level of instruction.

37 The higher level instruction comes in the same words as quoted earlier (28-29)!

SECTION 4.19
Sub-Section 7
For the More Advanced Seeker
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tasyatmanveshhanaya pravrttasya

38-39 ‘aheyam anupadeyam cha’ atmatattvam upadishyate -

It is for the sake of this person, who engages in the search for his Self,
that the Self is presented as “beyond acceptance and rejection.”

40 | ‘idam sarvam yadayamadtma ' (br.u.2.4.6)

“All these are but that Self.”

‘yatra tu asya sarvam atmaivabhoot tat kena kam pashyet...kena kam vijaneeyat

41-43 vijnataramare kena vijaneeyat ' (br.u.2.4.14 & 4.5.15)

“But when to the Knower of Brahman everything has become the Self,......what
should one know and through what? Through what should one know the knower?”

44 | ‘ayamatma brahma ' (br.u.2.5.19) ityadibhih |

“The Self is Brahman.”

38 For such a person who turns back and introspects, the scriptures give him the
next phase of instruction:
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39-44 These instructions are for the serious seeker who has already turned away

from worldly entanglements. He needs a different type of instruction from the neophyte.
We see the flexibility of Scripture in giving instructions appropriate to the one addressed.

With this instruction one does not have to do anything; in the previous two he had

to do something. This is how the Shastras teach us — they are both instructive and indicative.

SECTION 4.20
Brahman Not Content of Injunction
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yadapi akartavyapradhanam atmajinanam handya upadandya va na bhavati iti,

Objection: Self-knowledge, since it does not combine to form a part of any
injunction, cannot be meant either for acceptance or for rejection.

tat tathaa eva iti abhyupagamyate; alarikaro hi ayam asmakam -

Reply: This criticism is accepted by us; indeed, it is an ornament to us!

3-4

a. yad brahmatmavagatau satyam,
b. sarvakartavyatahanih, c. krtakrtyata cha iti |

a. for when the Self is realised as Brahman,
b. there is the cessation of all obligations,
c. and also the accomplishment of what needs to be accomplished.

tatha cha shrutih - (br.u.4.4.12) iti -

To this effect, the Scriptures says:

6-7

‘atmanam chad vijaneeyad ayamasmi iti poorushhah
kimichchan kasya kamaya shareeram anusanjvaret ' |

“If a person would realise the Self as ‘l am this’, then longing for what, and for
whose purpose should he suffer in the wake of following the body?”

8-9

‘etad buddhva buddhiman syat krtakrtyashcha bharata ' (b.g.15.20) iti cha smrtih|

“O Arjuna, by knowing this, one becomes a man of wisdom and comes to
accomplish what needs to be accomplished.” Thus says the Bhagavad Geeta.

10

tasmad na pratipattividhivishhayataya brahmanah samarpanam [/

Hence, Brahman is not presented as a factor in any injunction about knowledge.
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Acceptance & Rejection — What Does it Mean?

At this point the Siddhantin summarises the discussion since Section 13, when he
began his reply to the Vrittikara.

1 The point about acceptance and rejection is explained thoroughly here. As far as
those (the Vrittikara and his followers) who follow injunctions in Vedanta are concerned,
their objective is to see a change happening in the object of an action. It is not satisfactory
to them before the action. The action is done precisely in order to change it to their
satisfaction. In other words, it was rejected before the action, and is accepted after the
action. This applies to all objects on which there is an injunction for an action to be
performed.

Since Brahman and Atman are declared to be neither acceptable nor rejectable, to
the Vrittikaris this means that these ‘objects’ cannot form part of an injunction on action.

2 This suits the Vedantin perfectly — for they do not want it to be made part of an
injunction. So the Vedantin takes this view as a compliment and accepts it!

3-4 To the Vedantin, ‘achievement’ means, not an improvement to an existing
object, but realization of the object as it is. When Brahman is thus realized, their goal is
accomplished. In the process, he enters into a state that is completely fulfilling, in which he
no longer has any duties to perform. All obligations cease. Duties are only necessary for
those who have Karma yet to be worked out. The realized sage has burnt all his Karmas in
knowledge, and so he has a feeling of being on an inner “holiday”.

5-9 About this state of freedom from duties, the two citations are given that apply to
the realized saint.

10 The point is re-stated that Brahman cannot become part of (i.e a factor in) an
injunction on action. No action can be performed on Brahman to make Him more
acceptable than He already is — Brahman does not need any make-up!

THEREFORE, Brahman is never presented as a factor in any injunction about
knowledge. This ‘therefore’ is a big one. It is meant to summarise everything from the time
that the subject of Action came into the discussion, i.e from Section 4.8 onwards. The main
reply to that began in Section 4.13 onwards till now, as summarised in the above table.

Acharyaji actually took the trouble of summarizing all the points since then. The
Table on the next page presents all the discussion since Section 13.

The Vedantin, having answered all the matters regarding ACTION up to this point,
now directs his attention to the other criticisms that are leveled against the Upanishads.
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SUMMARY OF MAIN POINTS
OF SRI SHANKARACHARYAIJI’'S RESPONSE

SUBIJECT SUMMARY OF DISCUSSION
1 13.1 PHALA ?’he fruit of Karma is Sashareeratva; that of Jnana
is Ashareeratva.
Liberation is “disembodiment”; it is one’s own
2 13.2 MOKSHA nature; it is Kootastha Nitya, not
3 14 KARMA In all Srutis, no mterven/r?g Karma is prescribed
between Jnana and Realisation.
Brahman is not an object of any Viddhi; It is not an
4 15 UPASANA Act of Knowing. “Nedam Yadidam Upaasate”.
The Self does not fall into any of the four
5 16- CATEGORIES OF categories, viz. Sampad-Roopam, Adhyasa-
17 UPASANA Roopam, Visishta-Kriya-Yoga-Nimitta, and
Karmanga-Samskaara-Roopam.
RESULTS The Self'does not fall into qny oflthe four
6 18 OF ACTION categories of results of action, viz. Uttpadya,
Vikaarya, Aapya and Samskaarya
7 19 UPASANA vs JINANA Three ('Jlifferences betweerf Upasanas and Jnana
1-4 are pointed out. (see previous table).
19 Apparent injunctions in Upanishads are actually
8 VIDDHI CHAAYA | very instructive and directive, even when they
5-6 appear to instruct an action.
9 20 HAANA- There is nothing that the Self needs to acquire or
UPAADAANYA to reject to make It complete.

148




PART 3: THE VEDANTIN'’S FINAL REPLY (Contd)

SECTION 4.21
Sub-Section 1
The Self is Surely Expounded
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1-2 yadapi kechid ahuh - a. pravrtti-nivrtti-vidhitat-
b. sheshha-vyatirekena, c¢. kevalavastuvadee vedabhdgah nasti iti,
Objection: There is an assertion by some (the Prabhakaras):
a. Other than injunctions (acts enjoined) and prohibitions (acts forbidden),
b. and what is ancillary to them;
c. no section of the Vedas expounds ‘mere things’ (things unrelated to them).
3 |tatna; aupanishhadasya purushhasya ananyasheshhatvat |
Reply: This is not so:
The Self is, indeed, expounded in the Upanishads — and is not ancillary to anything.
yah asau upanishhatsu eva adhigatah *purushhah
4-6 d. asamsaree, brahmasvaroopah,
e. utpadyadichaturvidhadravyavilakshhanah;
f. svaprakaranasthah ananyasheshhah -
The Self is known from the Upanishads alone as:
d. non-transmigrating; of the nature of Brahman;
e. different from the **four fruits of activity; (see note below table)
f. occuring in its own context, and not ancillary to anything.
.10 |9- naasau ‘nasti’. h. ‘na adhigamyate’ iti va shakyam vaditum;
I. ‘sa eshh neti neti atma' (br.u.3.9.26) j. iti atmashabdat atmanah cha,
g. It cannot be said of it, “It does not exist.”
h. Nor can it be said, “It is not known,”.
i. “This Self is ‘not this, not this.”
j- Why, that very Self is delineated by the term “Atman” in this citation.
11 | k. pratyakhyatum ashakyatvat, L ya eva nirakarta tasya eva atmatvat |
k. In fact, the Self cannot be denied, I. for that which denies It, is the Self Itself!
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* 4-6 The word Purusha all but replaces the word Brahman or Self in this section.

** The four kinds of things are: i) Utpaadya — that which is produced (or producible);
ii) Vikaarya — that which is modified (or modifiable);
iii) Aapya — that which is attained (or attainable); and
iv) Samskaarya — that which is purified (or purifiable).

1-2 The Prabhakaras of the Poorva Meemamsaka school, had earlier quoted the
Shabara Bhashya on Jaimini’s Sutras as saying:

Poorvapakshee: Apart from injunctions and prohibitions and factors connected with
them as ancillaries, no section of the Vedas speak of any ‘existing entities’.

This is a serious insult to the Shastras, as far as Sri Shankaracharyaji is concerned. It is
certainly not proper of them to lay such a charge, in such words. The defence is very stiff:

3 Answer: No, it is not so! Have you not heard of the Atman, the Self? It is there in
the Upanishads in thousands of places. It is the only entity expounded in the Upanishads.
And you call it a ‘mere thing’ simply because it is not an ancillary to any of your injunctions!
How can you reduce It to this low level? —

4-6 The Self or Brahman spoken of does not transmigrate like the Jeeva; He is
different from all other objects or things; He is not any one of the four objects of activity; He
is not known by His critics — yet, how can they say such a thing about Brahman!

7-10 The descriptions of Brahman are couched in mystic words as quoted. For
example, when it is said “not this, not this”, it is the Self alone that is doing this negation of
the five sheaths in the body!

11 And lastly, how can the Self be denied when the very entity in the person who
does the denying, is the Self. The denier is denying himself!

“Brahman is most certainly there in the Upanishads, all over it. If only you could stop
being preoccupied so much by injunctions and action, you will certainly notice Him being
expounded there. He is there undeniably. How can it be said that He is not there!”

A most spirited response, indeed, from the Master Vedantin, and well called for.

SECTION 4.21
Sub-Section 2
The Self is Undeniable
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nanu atma ahampratyayavishhayatvad

12 . L L
upanishhatsu eva vijnayate, iti anupapannam |

lIIII’

Objection: But the Self, being contained in the idea of
it is unreasonable to maintain that it can be known from the Upanishads alone.

13 |na, tatsakshhitvena pratyuktatvat |

Reply: Not so, because this has been refuted by stating that the Self is the Witness
of this “I”-cognition.

a. *na hi aham-pratyaya-vishhaya-kartrvyatirekena tat-sakshhee,
b. sarvabhootasthaha, samaha, ekaha, kootasthanityah purushhah
c. vidhikande, d. tarkasamaye va
e. kenachid (*na) adhigatah sarvasya atma |

14-17

a. The Self is distinct from the agent, the “I”-cognition. It is its Witness.
b. The Self abides in all, is equal, one, and immutably eternal — yet,
c. from the section of the Vedas dealing with injunctions,
d. and from the treatises of the Logicians (the Naiyayikas);
e. no one has comprehended the Self of all!

18-19 | atah sah na kenachit pratyakhyatum shakyaha,  vidhisheshhatvam va netum |[

Nonetheless, that Self cannot be denied by anyone,
nor can it be taken as forming a part of any injunction (claimed by any group).

20 |atmatvadeva cha sarveshham - na heyah napi upadeyah |

For it is, after all, the Self of all, and is beyond all rejection or acceptance.

The Objector now questions the claim that the Self can be known through the
Scripture alone, as per Sutra 3. It did not arise in the discussion under Sutra 3 because the
notion of “I” as the Jeeva came up only in Section 4.18/6.

12 Poorvapakshi: Everyone knows the “1”; it is present in every individual. It does
not make sense to me that this Self can be known only from the Upanishads. Everyone can

tell something about the “1”.

13 Answer: No, what you speak of is not the Self, it is the Jeeva, the individual being.
We have already come across the Self as being the Witness of this Jeeva.

14-17 Although there is in all beings the inner Self who is described as above, this is
not known to those who are only conversant with the Karma Kanda, or to the Naiyayikas
who are conversant only with logic. None of them accept an entity such as the Self that is
common in all beings. The Atman is mentioned everywhere, but only from the Upanishad
passages do we understand its uniqueness, and obtain the knowledge to know it.

For this reason, the Upanishads are entitled to claim to be the sole Pramana or
authority on knowledge of Brahman, for it is the only place where this subject is dealt with.

18-19 As Karma cannot fit in with Jnana, so too, Jnana cannot fit in with Karma.

20 The repetition of this fact of the Self as being beyond rejection and acceptance
becomes an identifying characteristic of Brahman and Self in the Brahma Sutras. The
repetition is deliberate, as it forms an Abhyasa (exercise) for the mind to constantly
remember the Self.

In the Mandukya Karika, Sri Gaudapadaji uses the word “Birthlessness” in the same
way. It is his signature by which to refer to the Self or Brahman.
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SECTION 4.21
Sub-Section 3
The Greatness of the Purusha
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21 | sarvam hivinashyad vikarajatam purushhantam vinashyati |

All mutable and impermanent things culminate in the Purusha (Brahman).

22 | purushhah hi vinashahetvabhavad avinashee |

He, the Purusha has no cause that can destroy Him; He is indestructible.

23 | vikriya-hetu-abhavat cha kootastha-nityah |

Since there is no cause for His change; He is ‘changelessly Eternal’.

24 | ata eva nityashuddhabuddhamuktasvabhavah | tasmat

Hence, He is by nature ever pure, intelligent and free. Thus the ensuing text:

25-26 | ‘purushhanna param kinchit sa kashhtha sa para gatih ' (ka.u.1.3.11) iti

“Nothing is greater than the Purusha; That is the ultimate limit — the highest Goal.”

27 | ‘tam tvaupanishhadam purushham prchchami ' (br.u.3.9.26) iti

“l ask you about the Purusha that the Upanishads expound.”

cha aupanishhadatva-visheshhanam purushhasya upanishhatsu

28-29 pradhanyena prakashyamanatve upapadyate |

Accordingly, the distinctive reference to Purusha, known only from the Upanishads,
as the primary ‘object’ revealed by them, stands justified.

21-24 Descriptions such as these lines of Brahman or of the Self are abundant in the
Upanishads. They strengthen the idea in the seeker to make Brahman the Goal of all his
spiritual endeavour. They also establish a firm faith in the seeker never to deny Brahman by
pursuing sensual experiences. Sense pursuits are a form of denial of Brahman.

Nothing can cause the Purusha’s destruction, and nothing can cause any change in It.
It is ever pure, intelligent and free. This is the picture placed before the seeker.

25-27 These two quotations hold aloft the Purusha as the Goal to be desired.

28-29 The Purusha is the primary ‘object’ to be revealed by the Upanishads. It is the
Pradhaana Pramana, or the chief means for Self-knowledge.
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SECTION 4.21
Sub-Section 4
Improper Claims by Karma Kandis
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30 |atah bhootavastuparah vedabhagah nasti iti vachanam sahasamatram |

Thus, to say ‘existing things’ are not dwelt upon in any part of the Vedas is temerity.

31 |yadapi shastratatparyavidam anukramanam -

The following statement is made by those who claim to be well-versed in Vedas:

32 |‘drshhto hi tasya arthah karmavabodhanam ' ityevamadi,

“Indeed, it is clear that the Vedas purport to impart knowledge of sacrificial rites.”

tat dharmajijnasavishhayatvad

33-34 vidhi-pratishhedha-shastrabhiprayam drashhtavyam |

This statement should be understood to refer only to the Karma Kanda,
the section dealing with injunctions and prohibitions, (not to the Upanishads).

30 Hence, it is mere unthinking rashness (Saaha-Samaatram) on the part of these
critics, and it reflects their immaturity to say that Brahman and the Self are mere “Bhoota
Vastu”.

31-33 Sri Shankaracharyaji takes up this quotation again from another angle. This
time he looks at it from the perspective of its author, not that of its supporters. The author
made that quotation on the basis of examining the Karma Kanda alone, with no reference to
the Upanishads. To ascribe such a narrow statement to the whole Vedas, shows sheer bias
on the part of the author.

The view taken by Bhashyakaraji is that the original context of the Shabara
statement is correct — that it concerns only the Karma Kanda. Later, the followers extended
its application to the whole of the Vedas, including the Jnana Kanda also. This is when
needless charges were levelled at the Vedantins, and in the process the Meemamsakas
came under the correction of Sri Shankaracharyaiji.

The next Section extends the same debate into another facet. ..

SECTION 4.22
“EXISTING ENTITIES”

Sub-Section 1
Injunctions vs. Existing Entities
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This section is all about ‘Existing Entities’. These have been defined and explained in
the two blocks on p 2-3 as things or objects which are presently existing as raw materials
only, but can be worked on and modified to become more desirable by having an action
done upon them. It is desired to improve the entity from something undesirable to
something desirable. For physical and mental objects this is perfectly in order. But what
about Brahman and Self — do they also need any improvement? And if they do, can they be
changed?
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1-2 | apicha ‘dmnayasya kriyarthatvad anarthakyam atadarthanam' (poo.mee.s00.1.2.1)

Moreover, (returning to the punchline of the Meemamsakas):
“The sacrificial act is the purport of the Veda and, as such, those statements of the
scripture which do not serve that purpose, are useless.”

iti etad ekantena abhyupagachchatam,
bhoota-upadeshanam-anarthakya-prasarigah |

For those who steadfastly adhere to this injunction in the Dharma Sutras,
the specific existent entities called Brahman and Self are meaningless or useless.

pravrttinivrttivyatirekena
4-5 bhootam ched vastu upadishati bhavyarthatvena,
kootastha-nityam bhootam na upadishati iti ko hetuh |

Apart from injunctions enjoining an act, and prohibitions dissuading one from an act,
if this dictum can accept a teaching about an entity that is yet to come into being,
then why can it not accept a teaching about an Entity which exists eternally?

6 | na hi bhootam upadishyamanam kriya bhavati |

Not that an entity submitting to an action becomes an action thereby!

1-3 This is what the Roman Empire did to the ‘Existing Entity’ Jesus Christ. They
found him to be of no use to their Empire, as he was serving another ‘Higher Up’. So they
declared him to be “useless” and crucified him! This is as ruthless as earthly power can get!

4-5 Now Sri Shankaracharyaji produces a remarkable piece of logic: The materialists
accept an injunction that tells them how to change a raw material into something useful. In
other words they accept the useful thing they have created. Now put Brahman in the place
of the raw material. He is an entity which is already perfect, so perfect that nothing need be
done on Him to make Him more perfect. Why can’t the materialists accept Him as He is?
They are getting a perfect thing for free, without having to spend any effort to alter it!

6 In the above way, Sri Shankaracharyaji all but tells the materialists that their
reason for not accepting Brahman is suspect; it does not stand the test of logic. The blatant
illogic just seen, sparks off this subtle comment from Sri Shankaracharyaji: “Just by being
used in an action, the entities do not become (accomplishers of) an action!” For example, a
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cane-knife, just by being used to cut grass for a sacrifice, does not become an accomplisher
of the sacrifice! “Yet, you are quite willing to give it the status of being ‘useful’!”

This is the first stage of the reply —a mild blow. The theme continues in the next sub-
section . ..

SECTION 4.22
Sub-Section 2
Existing Entities — Useful or Useless?
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7 | a. akriyatve api bhootasya, *(iti chet)

Objection: a. But the existent entity is not an act.

8 | b. kriyasadhanatvat c¢. kriyartha eva bhootopadesh *iti chet |

Reply: b. Still, being a means for accomplishing an act,
c. itis taught for the sake of the act alone.

d. na eshhah doshhah; kriyarthatve api e. kriya-nirvartana-shaktimad vastu,

9-10 f. upadishhtam eva |
d. This does not constitute a defect; although it is meant only for the sake of an act,
e. true, the existent thing is capable of accomplishing an act.
f. We agree, this is verily taught (by the Scripture).
11-12 | 9 kriyarthatvam tu prayojanam tasya [

h. na cha etavata, vastoo anupadishhtam bhavati |

g. But, when it is for the sake of an act, you consider it to be a thing ‘purposeful’.
h. Merely on those grounds, you deem the entity fit to be taught by scriptures!

Now Sri Shankaracharyaji gets closer to pointing out the error of the Meemamsakas,
but he still remains patient, and checks himself.

Sri Shankaracharyaji, in the last Pada of sub-section 1, referred to the ‘existing entity’
as being an act, although he meant ‘accomplice to an act’.

7 Poorvapakshi: The “Bhoota-Vastu” (existing entity) is not an action.

8-10 Answer: Still, being an accomplice is as good as being part of the act. But, don’t
worry; we have no problem with that. Let it be part of the act. Further, we also agree that
the Scriptures do, indeed, teach about these entitities as being part of the act.

Now comes an important touch in the argument, but still not the final thrust.

11-12 The Meemamsakas have considered that, let alone the act itself, but even an
assistant to the act, is purposeful. And that, too, merely on the strength of it helping them in
their sacrificial act! Is this reasonable?
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Entities like cow, sticks, ghee, utensils, etc, are accepted as “useful” because they
assist in the actions in some way. But there is a flaw in this logic. A thing does not become
useful or useless just on the basis of submitting to an action. Other things can be there
which also make it useful. A cow may be useful not just because it provides milk for a
sacrificial act, but also because it can be a pet for the children of the family it belongs to, or
just serve to keep the pasture well-trimmed. The cow’s usefulness is not measured only by
its relation to the sacrifice.

This argument is taken to its ultimate conclusion in the next sub-section . . .

SECTION 4.22
Sub-Section 3
Treat All Existing Entities on Par
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13 |yadi nama upadishhtam. kim tena tava syad iti |

Objection: Okay, granted that the existing entity be taken as expounded.
What do you gain thereby?

14 |uchyate - anavagatatmavastu upadeshashcha, tathaa eva bhavitum arhati |

Reply: The teaching about the unknown existent entity, i.e. the Self,
deserves to be on par with the things ancillary to a sacrificial act.

15 | tadavagatya mithydjndanasya samsarahetoh nivrttih prayojanam

Self-knowledge serves to eradicate the unreal Nescience causing the worldly state.

16 | kriyate iti avishishhtam arthavattvam kriyasadhanavastu upadeshena [

Thus, in this way, its purpose is on par with instructions about accessories to acts.

12 Poorvapakshi: [a bit puzzled at why the Siddhantin is so insistent on this side
issue of the existence of the Bhoota-Vastu in the Vedas.] Okay, | grant that all these entities
should be expounded by Scripture. But how does that help your argument?

13 Answer: Good, now that you can see the need for all entities to be expounded in
Scripture, we can move forward: Apply this equally to all existent entities, not just those
that serve a sacrificial act. All of them deserve to be treated alike, including Brahman.

14 The fact that you find a job for some things and not for others is a matter you
have to resolve in your mind. | now suggest to you that they are all useful in their own way.
Those Bhoota Vastus which you consider to be useless since they cannot be associated with
actions, they also have a useful purpose bestowed upon them by Nature. Brahman, for
instance, serves to eradicate the ignorance that is the cause of Samsara. Can there be
anything more purposeful than that? And you call it a “useless thing!”

Now Sri Shankaracharyaji has finally exposed the selfishness of the decision to label
entities as useful or useless. This lays the foundation to take the argument a bit further. ..
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SECTION 4.23
“USELESSNESS” — THE VERY IDEA IS FALLACIOUS

Sub-Section 1
Are Prohibited Acts “Useless”?
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1 |apicha ‘brahmano na hantavyah 'iti

Moreover, “A Brahmin should not be killed.”

2-3 cha evamadya nivrttih upadishyate | na cha sa kriya, napi kriyasadhanam |

By sentences such as these, abstention of activity is taught.
It is neither an action, nor an accessory to an action.

4 | akriyarthanama upadeshah anarthaka chet,

If you regard instructions of things not meant for action to be useless, then:

5-6 | ‘brahmano na hantavyah "ityadini, vrtti upadeshanam anarthakyam praptam |

“A Brahmin should not be killed,” teachings such as these,
that deal with abstention from activity, become classified as ‘useless’.

7 | tachcha anishhtam |

And that is, of course, undesirable.

Sri Shankaracharyaji is not done with the topic. The “uselessness” or “usefulness” of
any existing entity has been established to have no logical basis; it is purely from a selfish
viewpoint that they appear so. A practical example is now given to drive home the point:

1-4 Nishiddha Karmas are “forbidden acts” due to their nature of accumulating sin
or demerit, called Paapa. Bhashyakaraji is now addressing the Karma Kandis about a serious
problem that would arise in their own camp if they do not accept that all “Bhoota Vastus”
should be treated on par, not with favouritism.

5-7 In the Karma Kanda itself there are many references to forbidden acts, almost as
many as prescribed acts. Many of those instructions, which are very useful in maintaining
order in society, would be rendered “useless” if the criterion is simply that they do not have
any action in them; For they have only non-action. According to their own logic, Nishiddha
Karmas will have to be removed from their texts. Wouldn’t that cause great problems!

Example of “Killing of a Brahmana”

1-7 This time we consider same lines from the angle of the example that runs
through them. “Do not kill a Brahmana”. It is a prohibitory injunction. No action is involved
in it. So, is it useless? No, there is a good purpose behind it, which makes it “useful”. The
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injunction adjures a person not to do the sinful action. The thought of the punishment he
would get if he fails to observe it, acts as a deterrent to prevent him from committing the
offence. The thought is repeated each time that the impulse to sin is felt. Eventually the
impulse goes away like a fire that goes out on its own when fuel is withdrawn.

This reasoning suggests that the statement of Shabara Swami on “uselessness” could

be changed by replacing the words “having no action” to “purposeless”. That makes more
sense. It is the purposelessness that is the defect. If this is done, the critics will find that
there is not a single sentence in the scriptures which is “purposeless”, and so no sentences
are to be regarded as “useless”.

SECTION 4.23
Sub-Section 2
Indifference vs. Uselessness

‘T I THEYTHE LRI T

R

Q0

eI h AT e =eafaahr |

® Ty U WA I SR

R

3rvTa arerdfa 2fT |

* EgfEy SMEIRN |
YHT T TERIfa WERd SURE | I %.23.2 1

8-10

a. *na cha svabhava-prapta- hantyartha-
b. anuragena ‘naniah’
c¢. * (na cha) shakyam apraptakriyarthatvam kalpayitum,
d. hanana-kriya-nivrtti-audaseenya-vyatirekena |

a. Assume that ‘killing’ is the act towards which one is naturally inclined.
b. The negative ‘nan’ is connected with the root ‘han’, meaning “Do not kill”.
c. It is certainly not possible to posit its meaning to be an ‘unoccasioned act’.
d. The only option is that it means “indifference” to or “abstention” from an act.

11-12

e. naiah cha eshhah svabhavah f. yat svasambandhinah abhavam bodhayati iti |

e. It is the very nature of the negative particle ‘nan’
f. that it makes known the absence of that to which it is related.

13

g- abhavabuddhih cha h. audaseenyakaranam [

g. and the cognition of absence of action (arising from the negation)
h. begets indifference towards the entity negated.

14

i. sa cha dagdhendhanagnivat j. svayameva upashamyati |

i. and that (cognition of absence of action), like the fire that has exhausted its fuel,
j. becomes extinguished of its own accord.

Sri Shankaracharyaji is like the professional IT programmer who needs to check out

every single detail in his program. Even one error in it is too much. One error in a
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programme can result in “garbage out”. In the same way, we now take a very close look at a
negative command, normally called a ‘prohibition’, and scans it with his intellect.

8-10 The assumption to start with is that there exists a natural impulse in a person to
kill. This impulse needs to be restrained by a negative command “Don’t kill,” or just “Be

indifferent to killing.”

11-14 The rest of the text explains that this negative command has a positive side to
it. It makes us aware of the “absence of a cognition”. That absence acts as a positive force to
restrain one from doing the prohibited act. It is like a fire which prevents us from putting
our hand into it. Eventually, the fire is no longer needed when the impulse is naturally
extinguished.

SECTION 4.23
Sub-Section 3
Indifference, Not Uselesnesss
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15 | tasmat prasaktakriyanivrttyaudaseenyam eva

Hence, the indifference alone, consisting in the cessation from an act at hand,

16 | ‘brahmano na hantavyah "ityadishhu

in sentences such as, “A Brahmin should not be killed.”

17 | pratishhedhartham manydamabhe, anyatra prajapativrratadibhyah |

is considered to have the same significance as a prohibition
except in cases such as the *“Prajapati” observances. *[see commentary]

tasmat purushhartha anupayogyupakhyanadi-
18-19 bhootarthavadavishhayam
anarthakyabhidhanam drashhtavyam ||

The question to ask is: “How conducive is this in attaining the human goal?”
Thus are narratives, eulogies, etc, of existent entities (to be assessed).
Statements on “Uselessness” are to be judged on this basis alone.

15-17 The actual prohibition command, even though it does not stop one from
committing a prohibited deed, serves its purpose by arousing indifference to the act in the
person. It is that indifference which eventually prevents him from committing the sinful act.

* There is an exception in the case of the Prajapati observances. These observances
are enjoined on a Brahmachari after he has completed his Vedic studies. One of them is
“You should not look at the rising sun or setting sun.” This is clearly not a prohibition of a
sinful act. Rather it is more of the nature of a resolve. It is a reminder not to forget the Vedic
studies that have just been done. This is an exceptional case of a prohibitory injunction.
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18-19 Sri Shankaracharyaji offers a positive contribution in determining what is
useful and what is useless. His yardstick is to check out everything against the question,
“Does this help me to attain the goal of life?” The answer to that question is sufficient
guidance to determine what is useful and what is useless.

SECTION 4.24
BRAHMAN IS “USEFUL”

Sub-Section 1
Not for Man to Decide
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yad api uktam - kartavya-vidhi-anupravesha-mantarena

1-2 - Z -
vastumdtram uchyamanam anarthakam, syat

Also, it was earlier stated as an objection that:
Without association with an injunction that needs to be performed,
the mere mention of an existing entity would be purposeless. For example:

3 | ‘saptadveepa vasumatee 'iti adivad;

Statements such as: “The earth comprises seven terrestrial divisions,” and so on.

4 | iti tat parihrtam [ ‘rajjah iyam, nayam sarpah ' iti

This objection has been dealt with thus: “This is a rope; this is not a snake.”

5 | vastumatrakathane’pi prayojanasya drshhtatvat |

This statement is evidence that a mere existing entity like a rope,
can serve a useful purpose.

Sri Shankaracharyaji now summarises the whole matter by saying that usefulness or
uselessness should not be a matter of judgement for man at all. What right has man got to
stand in judgement of something that God has created. The extinction of certain species is a
direct result of man taking a decision to overule God’s purpose in creation.

1-5 This section is best understood when seen as a whole, as an overview of the
topic of purposefulness or purposelessness. Man cannot decide what is useful and what is
useless. Everything in the whole of the Vedas is sacred and should be preserved as it is, and
respected in the light of the context in which it is being said. They are teaching us some fact,
such as “This is a snake and not a rope.” Nothing needs to be discarded — that is the correct
attitude to have towards scriptures. We have no right to be judgmental about them.

The proverb that comes to mind is, “One man’s meat is another man’s poison.” What
is purposeful to some may be purposeless to others. It depends on one’s stage of growth. A
grade two student will find grade 4 useful, but a grade 8 student will find it useless.
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SECTION 4.24
Sub-Section 2
The Change Wrought by Realisation
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6-7

nanu - shrutabrahmanah api yathapoorvam samsaritvadarshanad
na rajjusvaroopakathanavad arthavattvam ityuktam; |

Objection: One may have learnt all about Brahman, but even then

the worldly life may continue to be observed in him just as before!

For this reason, a statement about Brahman is not as useful as one about the
nature of the rope. This we have said before already.

atra uchyate - *na avagatabrahmatmabhavasya,
yathapoorvam samsaritvam shakyam *(na) darshayitum,

Reply: For one who has realised the state of unity of the Self and Brahman,
it cannot be demonstrated that his mundane life continues just as before.

vedapramana-janita- brahmatmabhava-virodhat |

For, arising from the Vedas — the valid means of knowledge —
the statement of the unity of Brahman and the Self, would be contradicted.

10

a.*na hi shareeradyatmabhimaninah, b) duhkhabhayadimattvam drshhtam iti,

Example 1: a. As a general rule, one who identifies himself with the body, etc.;
b. is certainly seen to have sorrow, fear, etc.

11

tasya eva i) vedapramana-janita- ii) brahmatmavagame,
iii) tadabhimananivrttau

When the same man: i) taking his cue from Vedas, the means of knowledge;
ii) through knowledge, attains the realisation of the Self as Brahman;
iii) then this realisation brings an end to his identification with the body.

12-13

tad eva i) mithyajnananimittam duhkhabhayadimattvam
ii) *(na)bhavati iti shakyam kalpayitum | [*Note the re-positioning of ‘na’

In the case of such a realised man,
i) the experience of sorrow, fear, etc, on account of illusory cognition;
ii) is just not possible to be imagined.

An argument that had arisen earlier (in Section 12: the Vrittikara’s Final Say) is now

brought up again. It illustrates the depthlessness of the Bhashyakaraji’s analytical skill.

6-7 Poorvapakshi: Did we not say earlier that the snake-rope analogy is easy to

follow, but in life just hearing the truth does not bring about any change in most of us. We
go on living the mundane life as before.
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8-10 Answer: Here is new light on this subject. For the realized sage, how can we say
that his mundane life continues as before — we have no proof to say that. The unity that is
realized between the Self and Brahman is certainly life-transforming.

Bhashyakaraji now gives three commonplace examples using logic to show that
when real change does take place within a person, his outlook and response to situations
do, indeed, change. The change need not be at the height of realisation of God; it can be
something much less than that; it may just change a past incorrect attitude to a correct one.

11-13 Example 1: A person has sorrow when he is identified with his body. Upon
realisation, the transformation frees him from his identification with body, and he no longer
feels sorrow, even when placed in the same circumstances.

The other two examples are in the next sub-section.

SECTION 4.24
Sub-Section 3
Two More Examples of Changed Lifestyle
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14 | *na hi dhanino grhasthasya dhanabhimaninah

Example 2: Take a wealthy householder who has the pride of wealth.

15 | dhanapaharanimittam duhkham drshhtam iti,

Under this condition, he is seen to be miserable due to theft of this wealth.

16 tasya eva pavrjitasya dhanabhimanarahitasya

When this same person renounces his pride of wealth;

17 tadeva dhanapahdranimittam duhkham *(na) bhavati |

Under this new condition, he is seen to be not miserable due to theft of his wealth.

18 | *na cha kundalinah kundalitvabhimananimittam, sukham drshhtam

Example 3: Consider one who has the vanity of wearing earrings;
he is seen happy when he wears them.

iti tasya eva kundalaviyuktasya, kundalitvabhimanarahitasya tad eva

19-21 kundalitvabhimananimittam sukham *(na) bhavati |
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But when the same person who once loved to wear earrings,
divests himself of this vanity of possessing those earrings;
the happiness caused by wearing them is no longer there.

taduktam shrutya - ‘ashareeram vava santam na priyapriye sprshatah '

22-23 | chaws12.1) it

Thus it has been declared, “Indeed, being free from embodiment (body-
consciousness), pleasure and pain do not touch him.”

14-17 Example 2: There is the case of a rich householder who, due to pride of
wealth, grieves when his wealth is stolen. When the same person renounces his pride for
wealth, his whole attitude towards wealth changes, and he does not feel the same sorrow
when subjected to the same theft again.

18-21 Example 3: A third example is of a person who, due to vanity, gets happy on
wearing a earring. When he gives up his vanity, the desire to possess a earring dissappears;
and the earring does not bring the same joy any more.

These are cases of true transformation. The criterion, therefore, to make our
assessment should be not just “hearing” of the scriptures but putting them into practice
deep within us so that real transformation takes place. Giving up bodily identification is a
major transformation in life, and many habits change thereafter.

SECTION 4.25
LIBERATION — A DISEMBODIED STATE

Sub-Section 1
Freedom from “Body-Consciousness”
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1 | shareere patite ashareeratvam syat, na jeevatah iti cheta [

Objection: Suppose we argue that this ‘freedom from body-consciousness’
comes only when one dies (the ‘body falls’), but not to a living man.

2 | na; sashareeratvasya mithyajnananimittatvat |

Reply: No, the idea of body-consciousness stems from false knowledge (delusion).

*na hi atmanah shareeratmabhimanalakshhanam mithyajnanam

3-4 muktva anyatah sashareeratvam shakyam *(na) kalpayitum |

Unless it be through the ignorance of falsely identifying with the body,
there can be no body-consciousness for the Self.

5 nityam ashareeratvam, akarmanimittatvada, iti avochama |

The Self’s freedom from body-consciousness is eternal,
since it is not a product of action. We have already stated.
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1 Poorvapakshi: Freedom from body-consciousness is not possible while one is still
living. It is only possible when one dies.

2-4 Answer: Not so, this body-consciousness is not a matter of the body at all; it is a
matter of removal of ignorance, and is thus independent of the condition of the body,
whether one is alive or dead. It depends only on ignorance. That keeps us attached falsely
to our body, nothing else.

5 The Self is ever disembodied, since it is the Witness of the body and is not involved
in the action done by the body!

SECTION 4.25
Sub-Section 2
The Self’s Relation to the Body
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6 | tatkrtadharmadharmanimittam sashareeratvam iti chet |

Objection: May it not be that body-consciousness is caused by virtue and vice?

na; shareerasambandhasya asiddhatvat,

7-8 dharmadharmayoh atmakrtatvasiddheh |
Reply: No, there can be no performance of deeds, good or bad, by the Self.
It cannot be proved that the Self has any relation with the body.
9-10 shareerasambandhasya dharmadharmayoh tatkrtatvasya

cha itaretarashrayatvaprasangat |

Whether the Karma (virtue and vice) produced the body;
or whether the body produced the Karma —
this leads to an endless argument (called Anonya Ashraya, infinite regression)

11 |andhaparampara cha eshha anaditvakalpana |

It is but blind tradition that makes one stand by such an eternal chain.

12 | kriyasamavayabhavat cha atmanah kartrtvanupapatteh |

Besides, the Self cannot be an agent (to produce virtue and vice),
since it has no relation to work or activity.

6 Poorvapakshi: Then body-consciousness must be due to the good or bad Karma
we have earned through actions done.

7-8 Answer: No, if you are talking about the Self, then the answer is certainly No. The
connection between Self and body does not exist. One is Real, the other is Unreal. How can
there be a relation between them?
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9-10 The Self is beyond all cause and effect. What you are referring to is the ego-
sense, the individual “I” which thinks it is the “doer” of actions. This “1”, identifying with the
body, acts through it and produces Karma. Then, in turn, the Karma produces a new body to
fulfil the old Karma. A cycle is thus set up which is called ‘Anyonya Aashraya’, or “an
argument that goes around in circles”. It is like the argument over which came first — the
chicken or the egg?

11 This chain cannot be understood through logic, nor can it be understood while we
are still in ignorance. It can only be understood when we are able to stand apart from body
and actions and be witness of them. From that position we will know the truth.

12, The Self is the witness that is uninvolved in Karma and body. It is the
transmigrating soul that is involved wholly with the body and the Karma.

SECTION 4.25
Sub-Section 3
The Self’s Relation to Activity
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13 | samnidhanamatrena rajaprabhrteenam drshhtam kartrtvam iti chet |

Objection: By their mere proximity, have not kings and other leaders an agentship?

na; ii) dhanadanadyuparjita-bhrtyasvami-sambandhitvat

14-15 i) teshham kartrtvopapatteh |

Reply: No, i) for their agentship can be explained as resulting from
ii) the servant-master relationship established through payment of salary, etc.

a. na tu atmanah, i) dhanadanadivat i) shareeradibhih

16-18 iii) svasvamibhavasambandhanimittam b. kinchit shakyam kalpayitum |

a. But in the case of the Self b. there is no possibility of a cause such as:
i) a relationship of exchange of wealth for labour,
ii) or ownership of body (e.g. slavery),
iii) or a cause for a servant to master relationship.

19 | mithyabhimanastu pratyakshhah sambandhahetuh |

Instead, a false identity is directly perceived as a cause (relating Self and body)

20 |etena yajamanatvam atmano vyakhyatam [

By this conclusion, is explained the (actual) status of the Self —
it is like being the Yajman (the primary agent) who presides over a sacrificial act!
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There is a school of thought called Guru Mata, founded by Prabhakara, and which is
a division of Poorva Meemamsa, the school from which most of the opposition in Brahma
Sutras arises. The Prabhakaras believe in a Self that is of the size of the body. This explains
why they are so concerned with the body, with body-consciousness, with Karma and now
with “doer-ship”.

The Meemamsaka is trying very hard to get the individual ego to be accepted as the
Kartritva, the “doer” of the actions. That is his ploy — to gain acceptance for the idea of
“doership” in man, for on that is built his edifice of Action.

13 Poorvapakshi: As a King becomes an agent by his mere presence, getting his
servants to do their respective duties, the Self can be thought of as acting like that.

14-18 Answer: No, the Self has no such connection with the action done by the body.
In the King’s case, he has a relationship with his servants as ‘employer to the employed’. He
pays them a wage for their services. The Self does not pay the body to do Its work!

19 That is a business solely between the imagined “I” sense and the body. The “I”-
sense or Ego is responsible for all doership and enjoyership.

20 The above argument is only for those who are attached to their bodies — they
have to solve it for themselves. As far as the Self is concerned, it is unrelated to action. At
most, It is a mere witness to them. It is like the person for whom a sacrifial act is done. He
just sits back and observes the ceremony going on, while the team of Pujaris and pundits do
the formal proceedings.

SECTION 4.26

MUKHYA & GAUNA MEANINGS

“MEANINGS” — ELEVEN TERMS & DEFINITIONS

Mukhya is the principal or primary meaning, as it is the first option one would try. It
is also termed the literal or direct meaning, the meaning given in the dictionary.

Gauna is the subordinate or secondary meaning, as it is the second option one tries
when the principal meaning fails to make sense. It is also called indicative, implied or
figurative meaning. This meaning depends on the context used. Almost always it refers to
something similar in one way or other to the subject at hand. It can be identified only if the
hearer has knowledge of what is implied. This Section is all about these two meanings.

Sub-Section 1
For Man A: Figurative Meanings Apply
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1-2

a. atra
b. ahuh - dehadi-vyatiriktasya atmanah
c. atmeeye dehadau aham-abhimanah gaunah,
d. na mithya iti chet |

Objection: a. In the context of a true and a false identity of Self just described,
b. some say: The Self, though in fact distinct from the body, etc,
c. has some self-identification with the body, etc, in a secondary sense,
d. And that identity is not false (as you claimed earlier).

e. na; prasiddha-vastubhedasya f. gaunatva-mukhyatva-prasiddheh,
g. yasya hi prasiddhah vastubhedah |

Reply: e. No. The distinction between two entities may well be there;
f. but to classify them as either Mukhya or Gauna can be known
g. only to a man ‘A’ who already knows well both the entities.

yatha kesaradiman akrtivisheshhah

Example 1: Consider an animal having a mane and a particular form;

anvaya vyatirekabhyam simha-shabda-pratyaya-bhag

Using a technique called *Anvaya-Vyatireka, it is name identified as a ‘Lion’;

mukhya anyah prasiddhah, tatah cha anyah purushhah

The primary meaning of one of the objects is established to be a lion;
Different from that, is another object called, a man;

prayikaih krauryashauryadibhih simhagunaih sampannah siddhaha,

The man is known to possess the lion-like qualities of ruthlessness and valour.

tasya purushhe simha-shabda-pratyayau gaunau bhavatah |

For the man ‘A’ (as in Pada 4), the word ‘lion’ applied to the ‘man’ generates an
idea in him that is the secondary or figurative meaning of the word ‘lion’.

* A logical process of elimination by observing the presence or absence of a thing under different conditions.

1-2 Poorvapakshi: | have heard it said by the followers of Prabhakara’s Meemamsa

school that: the Self has a secondary or “figurative” identity with the body; this identity is
the doer; and it is not something that is false as you said in the previous section.

3-4 Answer: | agree with you that words and ideas can have literal and figurative (i.e.

primary and secondary) meanings, but that is only to a person who is well-conversant with
both the things and who knows what they stand for. In this case, most people do not know
the Self. So they cannot say that it has a secondary meaning. Let us take some examples:

5-9 Example 1: Lion and Man: A lion is well-known by its mane. It is the only animal

to have a mane (resembling the beard of man). This is the primary means of identifying a
lion. Now there is a man who has qualities such as cruelty and bravery and even beard like
that of a lion. When this man is called a “Lion”, it is clearly in a figurative sense.
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SECTION 4.26
Sub-Section 2
For Man B: Only Literal Meanings Apply
\
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10 |a. na aprasiddhavastubhedasya |

But take the case of another man ‘B’:
a. to him the distinctions of the two things compared are not known;
10-11 b. tasya tu anyatra c¢. anyashabdapratyayau bhrantinimittau eva bhavatah |
d na gaunau |
b. For man ‘B’ any reference to the other entity ‘lion’ (which is unknown to him),
c. both the word and the idea generated by it are an illusion only;
d. (the word ‘lion’) cannot be taken in its figurative sense (as it can by man ‘A’).
f- yatha mandandhakare ‘ sthanuh ayam ’ iti
12-13 _ . - .
g. agrhyamanavisheshhe h.purushhashabdapratyayau sthanuvishhayau,
f. Example 2: In the approaching darkness, “This is a stump”,
g. when it is not distinctly perceived,
h. then the word ‘man’ and idea of man are applied to the object, a ‘stump’.
14 |yatha va shuktikayam akasmad ‘rajatam ’iti
Example 3: Similarly, the word and the idea of ‘silver’ can get applied to a ‘shell’.
15 | nishchitau shabdapratyayau |

And the word and the idea are applied with a sense of certainty, without reason!

10-11 Example 1 (contd): The point to be noted is that only someone (man ‘A’) who
knows both the lion and the man can understand this as an implied meaning. To another
(man ‘B’) who does not know the primary meaning of ‘lion’, the figurative meaning as ‘lion-
man’ would obviously not make any sense.

12-13 Example 2: Stump and Man: The stump of a dead tree with two branches
sticking out is seen in twilight. It is not recognized distinctly, and so it gets mis-identified as a
man with raised hands, as though it were a thief running away into the dark. That ignorant

idea remains until the ‘man’ is recognized to be only a stump. It takes its figurative meaning
only when it is recognized as a stump.

14 Example 3: Shell and Silver: In haste we can easily mistake a shell for a silver
coin. Only when we recognize it as a shell can we understand silver as its figurative meaning.

15 This comment is very significant. While under delusion about the identity of the
object seen, we make our deduction about it with great certainty. We actually think that a
rope is a sake, or the shell is silver, or the stump is a man trying to flee, etc. Only when the
delusion is gone, do we see the truth for what it is.
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SECTION 4.26
Sub-Section 3
Application to Self and “I”-Notion
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16-18 | tadvad dehadisamghate aham iti, b. nirupacharena shabdapratyayau
c. atmanatmavivekena utpadyamanau d. katham gaunau shakyau vaditum |

llI"

a. Similarly, the word “I” with its notion arises in the aggregate of body and senses.
b. It applies to the body conglomerate in a literal, direct sense,
c. and arises due to non-discrimination between the Self and the non-Self.
d. How can it be taken in a Gauna or figurative sense?

e. atmanatmavivekinam f. api panditanam ajavipalanam iva

19-20 g. aviviktau shabdapratyayau bhavatah |

e. In those who know the distinction between the Self and the non-Self,
f. even the learned among them, like the ignorant shepherds and goatherds,
g. without any discrimination, the word “I” and its idea are seen to arise.

tasmad dehadivyatiriktatmastitvavadinam

21-22 dehadau ahampratyayo mithyaiva, na gaunah |

Therefore, even for those who hold that the Self is distinct from the body, etc,
the idea of “I” with regard to the body, etc, must be false and not figurative.

16-18 Application 1 of Examples: The Self and Ego-sense: Similarly, if discrimination
is not there, the Self is easily mistaken to act through the body. It may even be taken to be
the body itself. Only when discrimination dawns, does a person realize that it is not the Self
that acts, but a pseudo-Self called Ego which identifies with the body that thinks it acts.

19-20 Application 2 of Examples: The Learned & the Ignorant: As above, the learned
person who knows in his mind all about the Self and the non-Self, and even teaches it as a
subject, can behave in his everyday life with the same ignorance as the “shepherds and
goat-herds”, meaning, those who take the body to be the Self. It means that he has not
experienced his Self, but only intellectually grasped the idea of it. He, too, will not be able to
understand the figurative meaning of Self because he has not experienced it.

This clearly shows two things: Firstly, it shows that those who try to go by this belief
that the Self is figuratively the ‘doer’ of the action, cannot be realized souls since the Self is
never the ‘doer’. Secondly, and more importantly, they are deceiving themselves into
thinking that they understand the Self to be the figurative meaning of the ‘Doer’ since they
do not have any experience of the Self and so cannot know its figurative meaning.

In their case, it’s a “double fault”, as they say in tennis circles!
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SECTION 4.27
Sub-Section 1
The “Bodiless State”
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1-2

tasmad mithya-pratyaya-nimittatvat sashareeratvasya,
siddham jeevatah api vidushhah ashareeratvam |

Consequently, since the embodied state has an illusory cognition as its cause,
the ‘bodiless’ state of the wise man is established even while he is living.

tatha cha brahmavidvishhaya shrutih -

And accordingly, the scripture, delineating the knower of Brahman, declares:

4-6

‘tadyatha ahinirlvayanee valmeeke mrta pratyasta shayita,
evam eva idam shareeram shete,
atha ayam ashareerah amrtah pranahbahmaiva teja eva ' (br.u.4.4.7) iti;

“Just as the slough of a snake lies on an ant-hill, dead and cast-off,
even so does this body lie.
Certainly the unembodied immortal life is Brahman Himself, the Light Itself.”

7-8

‘sachakshhuh achakshhuh iva, sakarnah akarna iva,
savag avagiva, samandah amand iva,
sapranah aprana iva ' iti cha |

“Though without eyes, He is as if possessed of eyes;
though without ears, He is as if possessed of ears;
though without the organ of speech, He is as if having the organ of speech;
though bereft of the mind, He is as if having the mind.
though without life-breath, He is as if possessed of life-breath.”

1-2 In thought-flow we have arrived at the best point to discuss the state of the
realized saint, the man who has gone beyond mere body-consciousness and ever lives in the

disembodied or ‘bodiless’ state of oneness in the Self.

3 The scriptural citations give the best insight into this elevated state beyond body-

consciousness.

4-6 This is a magnificent description of the realised saint, from the Brihadaranyaka

Upanishad. It clearly illustrates how the body appears as a mere lifeless slough of a snake.

7-8 This most glorious state ever to be reached by man is described here as it is

recognised in each of the main Upadhis of the body.
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SECTION 4.27
Sub-Section 2
Sthitaprajna: “Man of Steady Wisdom”
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smrtih api - ‘sthitaprajriasya ka bhashha ' (bha.gee.2.54) iti adya

In the Bhagavad Geeta there begins a section of 18 verses with this line:
“What is the characteristic mark of the Man of Steady Wisdom?”

10-11

sthitaprajnasya lakshhanani dchakshhana vidushhah
sarvapravattyasambandham darshayati |

While delineating the characteristics of the man of steady wisdom,
his absence of relations with all actions is especially demonstrated.

12

tasmad na avagatabrahmatmabhavasya,  yathapoorvam samsaritvam |[

Thus, for one who realises his identity with Brahman, the worldly state is no more.

13-14

yasya tu yathapoorvam samsaritvam,
na asau avagatabrahmatmabhavah iti anavadyam [/

But for him who continues to have the worldly state as before,
none can be blamed for saying that such a person has not realised Brahman.

in the

A third scriptural quote is taken from the Smriti, Bhagavad Geeta.

9-11 In the Sthitaprajna verses that follow the above quoted line, it is revealed that
enlightened person there is a total absence of any connection with any impulse to act.

12-14 This shows that one who has realized his Self, cannot continue to have his

worldly state as before. As a corollary, it means that if a man continues to have the worldly

state,

he has certainly not realized his identity with Brahman.
In this way, everything is made clear regarding the above criticism. There is no such

thing as “pretending” to be in the faultless state.

SECTION 4.28
Sub-Section 1
Conclusion on the “Ancillary” Issue
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yat punah uktam shravanat paracheenayoh
manananididhyasanayoh darshanad
vidhisheshhatvam brahmanaha,
na svaroopaparyavasayitvam iti |

1-3

Objection: Earlier we argued that, subsequent to ‘listening’ to knowledge,
what is directed is reflection and intense meditation (on that knowledge).
This makes Brahman an ancillary to an action,
and also hints that the intention to reveal Brahman is not there (in Scripture).

4-5 |tatna; shravanavad, avagatyarthatvad manananididhyasanayoh |

Reply: That argument does not hold. For, like the listening to the knowledge,
the reflection and meditation are also meant only for realising Brahman.
(All three fall into the same category of ‘desiring to know Brahman’)

6-7 |yadi hi avagatam brahma anyatra viniyujyeta, bhavet tada vidhisheshhatvam |

Indeed, in case Brahman, after being realised, were to be employed elsewhere,
then, agreed, He would become a ancillary to an injunction!

We are now entering the concluding portion of the Bhashya, wherein key objections
are put to bed once and for all. Most prominent among them was the ancillary:

1-3 Poorvapakshi: [In Section 2, the following point was one of the criticisms leveled
at Vedanta.] If Sravana provides the knowledge of Brahman, then the fact that Manana and
Nididhyasana are still required after it shows that the latter must be some kind of
injunctions, doing which one reaches the Goal of Brahman. Thus, it means that knowledge
alone is not the ultimate step that takes one to Brahman, but an Upasana (i.e. Manana and
Nididhyasana) is needed to reach realisation. This Upasana is the ancillary step required.

4-5 Answer: This is not true. Firstly, your understanding of knowledge is that it is a
mental based knowledge which is completed in Sravana. No, at that stage it is just
information. The Upanishads call that Apara Vidya. Higher than that is Para Vidya or
knowledge that reveals Brahman. To get to Para Vidya requires Manana and Nididhyasana.
That is the knowledge we speak of in connection with reaching Brahman.

6-7 With ‘tongue-in-cheek’ the Master makes a witty remark: “Of course, after the
person has realised, he may use Brahman elsewhere — then, | agree, it would be a case of
making Him into an ancillary!” But where is ‘elsewhere’ for one who is now ‘everywhere’?

In Vedanta, Saravana, Manana and Nididhyasana are not three steps, but ONE STEP
in three stages of growth. The ripening of knowledge passes through the stages of clearing
all doubts and clearing all Vasanas in the mind. The ultimate result is realisation of Brahman.
There is no injunction between knowledge and Brahman. When knowledge comes to a point
of 100% clarity, realisation is instant. Reflection and meditation are also meant for gaining
knowledge only, they are not ancillaries to be done on knowledge to take one to the goal.

Once this is established, then we are on common ground with the Poorvapakshi to
go make the concluding statement . . .
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SECTION 4.28
Sub-Section 2
Conclusion on “Shastrayonitvaat”
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na tu tadasti, manananididhyasanayoh,

8-9 api shravanavad avagatyarthatvat |
But, that is not the case, for reflection and meditation,
as with hearing, are also meant for gaining knowledge.
tasmad na pratipattividhivishhayataya
10-13 shastrapramanakatvam brahmanah sambhavati iti

atah svatantram eva brahma shastrapramanakam
vedantavakyasamanvayad iti siddham |

Hence, as a factor included in any injunction about worshipful meditation —
this does not apply to Brahman, who can be known only from the Scriptures.

Accordingly, the sole and independent means for the knowledge of Brahman is
firmly established to be the proper determination of the Upanishadic texts.

The Conclusion on Sutra 3:

8-9 Section 4.28.1 has just concluded the discussion of the issue concerning validity
of Sutra 3. It now only remains to formally make the announcement:

10-13 No ‘factor’ or injunction is needed between knowledge and the realization of
Brahman. This proves that the “only source of knowledge of Brahman is the Scriptures.”
Nothing else is required.

It is thus simultaneously established that Brahman IS the subject of the Upanishads —
full stop. Nothing further, i.e. no intermediary factor, is to be added to it, such as any
Upasana, etc, for it stands independent in itself. It has been determined by thorough
analysis, known technically as Tatparna Nirnaya, to be complete in itself.

This conclusion also can be expressed in terms of the subject matter of Sutra 4.
There is complete HARMONY in the Upanishad statements. Nothing contradicts anything
else. Just as the statements in the Karma Kanda harmoniously operate towards Dharma, so
also, the statements in the Upanishads harmoniously operate towards Brahman. These are
two totally different goals offered in the Vedas, the entire body of scriptural literature.

Even these two goals can be harmonized with each other. When the seeker of Truth
realizes that the goal of Dharma is transient and ephemeral, he of his own accord, develops
the dispassion to review his goal and turn in the direction of Brahman.

In this way the total Harmony of the entire body of Vedic literature is revealed.
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SECTION 4.29
Sub-Section 1
“Brahma Sutras” & “Dharma Sutras”
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1 |evam cha sati ‘athato brahmajijnasa ' (bra.soo.1.1.1)

And from this point of view, the Aphorism: “Thereafter (arising from eligibility),
hence (next in the sequence to be pursued is) the desire to know Brahman.”

2 | iti tadvishhayah prthak shastrarambh upapadyate |

justifies the expounding of a separate scriptural text on the topic of Brahman.

a. pratipattividhiparatve hi, b. ‘athato dharmajijnasa’ (poo.mee.soo.1.1.1) iti

35 c¢. eva arabdhatvad d. na prthak shastramarabhyeta |

a. If, however, the ultimate purport (of the Upanishads) were to (present Brahman)
as serving an injunction on contemplation, then the text beginning with:

b. the Aphorism, “Thereafter, hence, the desire to know Dharma,”

c. since it had already been written (viz. the “Dharma Sutras” by Jaimini),

d. a new text (viz. the “Brahma Sutras” by Vyasa) would have been uncalled for.

For each of the two goals mentioned in the commentary of the last section, a full
Shastra or Scripture is justified. That has led to the Dharma Sutras for the path of Action to
attain heaven and perpetuate worldly existence; and the Brahma Sutras for the path of
Knowledge of Brahman to attain Liberation from worldly existence.

1-2 The justification for writing the Brahma Sutras is now stated.

3-5 If a factor were required to realize Brahman, then the Brahma Sutras would not
have been needed at all. The Dharma Sutras alone would have sufficed to serve the
purposes of attaining both goals.

From the point of view expressed in Section 28, we see that the Vedas have an
overall plan for all types of people, which is divided into two major pathways for the
progress of man — namely, the Pravritti Marga or the “Path of Action”; and the Nivritti
Marga or “Path of Renunciation”.

The former is the Karma Kanda section called the Poorva Meemamsa. It has its own
scripture called the “Dharma Sutras” written by Rishi Jaimini, which deals with every
detailed aspect of the science of Action by which people may fulfil their desires in
accordance with scriptural injunctions, within the cycle of birth and death.

The latter is the Jnana Kanda section called the Uttara Meemamsa. It, too, has its
own independent scripture called the “Brahma Sutras”, the present text, written by Rishi
Veda Vyasa, which deals with every detailed aspect of the science of realisation of Brahman.
It provides for Liberation from the cycle of birth and death.
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SECTION 4.29
Sub-Section 2
Need for the “Brahma Sutras”
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6 | arabhyamanam cha evam arabhyeta

Or, even if a new text were written, it would have commenced with the Aphorism:

7 | ‘athatah parishishhtadharmajijriasa ’ iti,

“Thereafter, hence, the desire to know the remaining Dharma.”

8 | ‘athatah kratvarthapurushharthayorjijriasa ' (poo.mee.soo0.4.1.1) itivat |

which is similar to the Sutra 4.1.1 in that text itself:
“Therefore, hence, the desire to know about what serves the purpose of sacrifice,
and what serves the purpose of man.”

9 | brahmatmaikyavagatistu apratijndta

But the fact is that the Realisation of the Oneness of Brahman and Atman
had not even been conceived of in any aphorism (of the Dharma Sutras).

10-11 | iti tadarthah yuktah shastrarambhah - “athato brahmajijnasa 'iti |

And for that reason and that purpose, a new text on a distinct philosophical system
representing Realisation of Brahman stands fully justified, commencing with:
“Thereafter (arising from eligibility), hence (next in the sequence to be pursued is)

the desire to know Brahman (as opposed to Dharma).”

6-8 Had the Upanishads been meant to be complementary to the injunctions of the
Karma Kanda, then the entire knowledge of Brahman would have formed a small chapter
within the “Dharma Sutras”, giving itself an ancillary status. Then, even the title of such a
compilation would have been different. It would have been something like: ‘Kritu-Artha-
Purusha-Arthayoh-Jignaasaa’ — meaning “A deliberation on things conducive to the
performance of sacrifices and attainment of the four human objectives (Dharma, Artha,
Kaama and Moksha).”

9-11 But, no such prefacing of Jaimini’s book was needed, proving thereby that there
never was any doubt that the two paths are different and independent of each other, but
can be harmoniously united by evolving from the lower to the higher, as demanded by the
seeker.

We are ever indebted to visionaries like Sri Adi Shankaracharyaji for his deep insight
into the purposes of all parts of the Vedas, and his outlook of seeing them harmoniously
working together for the evolution of man, culminating in the realisation of Brahman.
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SECTION 4.30
Sub-Section 1
The Merging of the Triad
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tasmat ‘aham brahmasmi ’ iti etad avasanad eva

1-2 sarve vidhayah sarvani cha itarani pramanani |
Therefore, at the rise of the realisation of “I am Brahman”,
all the Vedic injunctions and all other means of knowledge necessarily end.
3.5 *na a. hi aheyanupadeya-advaitatmavagatau satyam,

b. nirvishhayani apramatrkani cha ¢. pramadnani bhavitam *(na) arhanti iti |

a. Indeed, when there arises the realisation of the Non-dual Self,
which is neither an object of rejection nor of acceptance;
b. the object of knowledge (its content) is lost,
and the subject of knowledge (the knower) is also lost;
c. then the means of knowledge, too, lose their validity (in that realised being).

1-2 An important difference between the two goals is presented here:

When the goal of “Dharma” is reached, it is found to be temporary. From that goal,
there is still felt the deep, inner need to attain the goal of “Brahman”.

However, when the Goal of “Brahman” is reached, there is absolute contentment
and no desire is felt for anything else. It is complete in itself. One does not feel the need for
the goal of “Dharma” any longer. This is the big difference between the two goals, the two
Paths offered in the Vedas.

In other words it is not a case of “Dharma” or “Brahma”; but rather a case of
“Brahma”, but if not then “Dharma followed by Brahma”. Whichever route one takes,
ultimate rest for the soul can be found only in Brahma, not in Dharma.

3-5 The exquisite beauty of the path of Brahma is recapped here, as it has been
explained throughout the Bhashya:

i) When there is a realisation of the Non-dual Self, nothing further can be acquired,
and nothing can be deducted or rejected in that state.

ii) This is a realm where there is no plurality; no objects of senses, etc; and where the
knower has merged with the known, leaving no need for there to be any means of
knowledge between the two. That is, it is dusk for secular knowledge, and dawn for
Absolute Knowledge.

As the hot sun of secular knowledge sets, the cool moon of
spiritual knowledge rises at the other end of the horizon!
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SECTION 4.30
Sub-Section 2
The Knowers of Brahman
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Further, they (the knowers of Brahman) also declare:

‘gauna-mithyatmano’sattve putra-dehadi-bodhanat |

7-8 sadbrahmatmahamityevam bodhi karyam katham bhavet’ ||

“When the figurative and false selves cease to exist
by reason of the son, the body and so on having been sublated,

and the knowledge, ‘l am of the nature of Existence-Brahman’, being realised,
how can there remain any act that is yet to be accomplished?”

‘anveshhtavyatmavijianat prakpramatrtvamatmanah |

9-10 anvishhtah syat pramata eva papmadoshhadivarjitah’ ||

“The Self remains in the state of being a knower,

Prior to the realisation of the Self which is being sought,
But when the Self is realised, the knower himself

would turn out to be free from the blemishes like sins, etc.”

“dehatmapratyayah yadvat pramanatvena kalpitah |

11-12
laukikam tadvad eva idam pramanam tu atmanishchayat’ /|

“Just as the cognition of the Self as the body
is assumed to be valid on the empirical plane;
certainly, this empirical cognition is assumed to be valid,
but only till the rise of the (unequivocal) ascertainment of the Self.”

Sri Shankaracharyaji ends with a quotation from Sri Sundara Pandya, the Guru of Sri
Tirujnana Sambandhar, a great saint from Tamil Nadu. The quote in this Bhashya is the only
available version of this verse of the great Guru:

1 Gauna mithyaatmanah asattve, putra dehaadi baadhanaat;
Sad brahmaa aham iti evam, bodhe kaaryam katham bhavet.

2 Anveshtavi aatma vijnaanaat, praak pramaatrutvam aatmanah;
Anvishtah syaat pramaat aiva, paapma doshaadi varjitah.

3 Dehaatma pratyayah yadvat, pramaanatvena kalpitah;

Laukikam tadvad evedam, pramaanam tu aa-aatmanih cha yaat.
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The Adhikarana Vakya

1. Vishaya: The entire Upanishadic literature is to be taken as the subject.
2. Samshaya: The doubt: Is Vedanta speaking about Karma Para or Brahma Para?

3a. Poorvapakshi 1{ Meemamsaka): Objection: The entire Vedanta should be used
as a ancillary to some aspect of Karma, either as i) the ‘Doer’, i.e. the Yajamaana (sacrificer),
whenever it is saying anything about Atman; or ii) as ‘Devata’, whenever it says anything
about Brahman.

3b. Poorvapakshi 2 (Bhartru Prapancha): Objection: Similar to above, except that
the object of worship is accepted as Brahman as in Vedanta, and it still has to be an ancillary
to an Upasana, but to a new Upasana given in the Upanishads, and not in the Karma Kanda.

4. Siddhanta: Vedanta is Brahma Para, because it is Samanvayaat — the whole Vedas
lead to Brahman per se.

5. Sangati: Aakshepa Sangati — the Akshepa of the Poorvapaksha is answered in this
Sutra, viz. that Brahman, and not Karma, is the subject of the Shastras. This is the
connection to the previous Sutra.

Thus ends the discussion on the topic of the Fourth Sutra.

| 3fe et wwE |
Thus Concludes
PART 3: “The Vedantin’s Final Viewpoint”
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End of the Fourth Topical Section:
“On Harmony”
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End of the Chatuhsootree Portion
in the Shaareeraka Meemaamsa Bhashya,
a Treatise by the Revered Sri Shankara Bhagavadpada,
the Disciple of the Most Revered Sri Govinda Bhagavadpada.
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THE SACRED GANGA RIVER
at Rishikesh, Himalayas
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