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soul and the supreme Self ; for it is seen that these two are
referred to in that section. The supreme Self is indicated by
the text, ‘The wise who, by meditation on the Self, has: teal-
ized the Ancient One who is difficult to be seen, who has
entered into everything, who is seated in the heart, and who
dwells in the abyss,—he indeed transcends joy and sorrow’
(Ka. 1. ii. 12). The individual soul is indicated in the
text, ‘He who knows. Aditi also, who is one with the deities,
who is born with the Prana, who entering into the heart
abides therein’ etc. (Ka. I. iv. ,7) ‘Adit’ in this text means
the individual soul which enjoys the fruit of its karma, which’
is associated with Prapa and is one with all the deities, that
is, W1th the senses with which it enjoys the fruits, and is born
4n varrous forms. The fact that both are said to enjoy.the
‘fruits of actions, which cannot apply to the supreme Self,
-is according to the popular custom where characteristics of
one in a group are 1nd1rect1y applied to the whole group,
as when we say ‘the men with the umbrella’, where only one
has an umbrella and not the whole group. So here also,
though it is one that is enjoying the fruits of actions, both
are so spoken of. Or it may be because the supreme Self
causes the individual soul to enjoy the fruits of its actions,

both are agents in this enjoyment.

fadmomg W ] N

12. And from the (distinctive) qualities (of the two
“mentioned in subsequent texts).

In this section of the Katha Valli the md1v1dua1 soul
and the supreme Self are depicted everywhere In texts like
‘It is never born, nor does it die’ (Ka. I. ii. 28) the in-
dividual soul is depicted. In texts like ‘Tt is smaller than the
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small, greater than the great’ (Ka. I. ii. 20) and “The

Self cannot be attained by the Veda’ (Ka. I, ii 23) the
supreme Self is depicted.

Again, in this section of the Katha Valh, from the
beginning to the end, the individual soul and the supreme
Self are depicted as the worshipper and the object wor-
shipped, the attainer and the thing attained respectively :
“The wise one who knows the Self as great and all-pervading
never grieves’ (Ka. I. ii. 22); ‘He who has intellect as his
ch_arioteer,‘ and who holds the reins of the mind, he reaches
the end of the journey, and that is the highest world of
Visnw’ (Ka. 1. iii. 9). vide also (Cha. IIL. xiii. 6).-So. the
eater is the supreme Self.

An objection, however, may be raised against this view
as follows : This section begins with a questlon as to the
true nature of the individual soul : ‘There is-a doubt when
a man has departed from hence; some say he is, while
others say he is not’ (Ka. I. i. 20). So it is but proper to
take that this whole section is with respect to the individ-
ual soul. This view is not tenable ; for the question is not
with respect to the existence or otherwise of the mdrvrdual
soul after death. For the second boon prayed for by Naciketas
clearly shows that he had no doubt about its existence after
death. Therefore, when Naciketas chooses for the third boon
the solution of the doubt as to the existence or otherwise
of the individual soul when it departs from hence, he ques-
«tions this with respect to the individual soul which, being
fit for liberation, departs from hence. So the words, ‘departs
from hence’, do not refer merely to the separation from the
body but to liberation, which is freedom from all bondage.
Therefore the question refers to the knowledge of the true
nature of rhe supreme Self, and thereby to the true nature




ﬂ-"

132 : _ “Sri-Bhasya [1.2.12.
of liberation. ‘When he has departed there is no more
knowledge’ (BT- IL. iv.. 12) deals with the same question.
This doubt about the nature of liberation arises because
different sages hold different views regarding it. ,’

. Those who ar¢ well versed in Vedanta know that Brah-
man is the sole cause of the universe, free from all impet-
fections, whose essential nature i infinite knowledge and
bliss, who has innumerable auspicious qualities, and who is
different from all other things. Of the Brahman the individ-
uval souls, whose nature 1S “infinite knowledge and whose
essential attribute is the intuition of Brahman, are modes
and form of Its body. THeir true nature, however, is -eogred
by Nescience. Liberation consists in the destruction of this
. nescience ‘and the’ intuition of Brahman by the individual
~ soul, which thereby gains its true pature. Yama, Who is

satisfied as to the fitness of Naciketas for this knowledge
of Brahman, teaches it to him and also the nature of libera-
tion which consists in reaching the abode of the supreme
Self or Brahman, trom Katha 1. il 12 to L. iii. 9. Therefore

the ‘eater’ is Brahman.

Topic 3: T he Person within the Eye is Brahman
. arme SwEE: W RN

13. (The person) sjnside (the eye is Brahman) O
account of (the attributes mentioned therein) being appro-
priate (only to Brahman).

“This - person that is seen inside the eye is the Self. This
is immortal and fearless 5 this is Brahman’ (Cha. IV. xv. 1).
The question is whether this person referred to here iS
the reflection of a person in the eye, or the individual soul,
or the deity which presides over the function of the €y, or.
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Brahman. As the ‘person’ is referred to as something well
known, by the words ‘s seen’, which shows that it is directly
seen, it can be the reflection of 2 person, or the individual
soul. Or it may also be the presiding deity of the eye,
according to the text, “The former (i.¢. the person seen
inside the sun) rests on the latter (i.e. the person inside the
eye) through the rays’ (Br. V. V. 2). This view the Sutra
refutes, and says that the person inside the eye is Brahman.
For the text says that He s “immortal’ and ‘tearless’, which
can be true only of Brahman. It further says, ‘They call him
Samyadvama, for all blessings g0 towards him. He is also
Vamani, for he leads all blessings. . . He is also Bhamani,
for -he shines in all worlds’ (Cha. IV. xv. 2-4). These
qualities also enumerated here can be true of Brahman only.
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14, And because abode etc. (i.e. ruling the eye) are
attributed to It (by other scriptural texts also). -
He who abides in the eye and tules it is the supremo
Self. ‘He who inhabits the eye,. . .and who controIs,the eye
from within, He is your Self, the internal Ruler, the im-
mortal’ (Br. IIL. vil. 18). That supreme Self is recognized

" in the Chandogya text also. That the reference is to some-

thing well known is true of the supreme Self also, and the
words ‘is seen’ which hint at direct perception are equally
true of the supreme Self as It is so perceived by Yogis in
their meditation. Therefore the- person in the eye in Cha.
1V. xv. 1 is the supreme Self. |
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'15. And on account of the reference (by the text) only
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(to Brahman) characterized by bliss (mentioned at - the
beginning of the Section). 4 4 -
The subject matter of the Section is only Brahman
characterized by bliss. “The vital energy is Brahman, bliss.
is Brahman, the ether is Brahman’ (Cha. IV. x. 5); so
taught the Fires to Upakosala Kamaldyana about Brahman,
and the same Brahman is further elucidated by his_Teacher
as the person in the eye, where the abode in the eye is
prescribed for the purpose of meditation as also some qua-
lities for the same purpose. ) |
An objection is raised here that between the Chdandogya
‘text IV. x. 5 and IV. xv. 1 the Fires taught Upakosala
meditation on themselves, which yields certain results like

- long life. Therefore this instruction cannot be said to be a-

“part of the teaching on Brahman. So, on account of the
break in the continuity of the subject, the person in the eye
cannot reasonably be connected with Brahman in the text
at the beginning. This objection is not tenable as the word
‘Brahman’ occurs in both the Chandogya texts, IV. x. 5 and

“IV. xv. 1. So the intervening topic, viz. the knowledge of the
Fires, is -subordinate to the same subject matter, viz Brah-
man, particularly as the. Fires also say, ‘The Teacher shall
tell you the way,” which shows that the instruction in the

~ knowledge of Brahman is not complete without the instruc-
tion in the knowledge of the way. Moreover, Upakosala is @
fit aspirant after knowledge, for he is disgusted with the
world and desires freedom from all bondage. So the final
words of the Fires, ‘Upakosala, this, friend, is our knowledge

_and the knowledge of the Self ; but the Teacher will declare
to you the way’ (Cha. IV. xiv. 1) shows clearly that the
knowledge of the Fires is subordinate to the knowledge of
the Self which leads to liberation. Therefore the other results
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enumerated of this knowledge of the Fires aré only by wa

of.praise (arthavada). Thus, the knowledge of -Zh: YFY:z
Pemg a member of the knowledge of Brahman,  there
is no reason why the Brahman referred to in the Cha
text IV. X. 5 cannot be connected with Brahman in IV, xv:
1, ﬂ.le 'ob]ect of which is only to mention an abode for
meditation on Brahman and certain qualities of Brahman

to be included in this meditation. Therefore the person in

the eye in Cha IV. xv. 1 refers to Brahm ;
earlier in IV. x. 5. ' ahman mentioned
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16. 'I.‘herefore verily is that (ether) Brahman,
An objection .is raised here : In the text, ‘BliSs is Brah-

- man, the ether is Brahman’, how can one be sure that it

refers to Brahman, on the basis of which you can say that
the person in the eye is Brahman? It looks more like a
Pratika Updsana, or meditation on a symbol as Brahman,
as for example, in ‘Name is Brahman, Mind is Brahman’
etc. This objection the Sitra refutes by saying that the Cha.
-Fext_ further says, ‘What is bliss is ether, and what is ether
is bliss.” Though worldly pleasure is ephemeral and the

.element ether is insentient, yet these two words Ka and Kha

det;erm%ne each other and give one idea, viz. infinite bliss,
which is true only of Brahman. Therefore the supreme Self

'fllone is taught in that text, and consequently the ‘person
in the eye’ also is Brahman.
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17. Also on account of the statement of the way

(after death) of those who have known the Truth of the
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Upanisads (i.e. kmowers of Brahman) (with referegcg to
the knower of the person in the eye). |

In the Chad. text IV. xv. 5 it is.said that the knower of
the person in the eye goes by the Devaydna. ‘Now (if one
who knows thus dies) . . .he goes by light, from light to day’
etc. It is well known from other scriptural texts, like Prasna
I. 10, that only the knowers of Brahman go by this path
after death. Therefore the person in the eye here must be

Brahman only.
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18. (The person in the eye is the supreme Self) and
‘ _nbt any other (i.e. reflection in the eye etc.) as these do not
éxi$t always ; and on account of the impossibility (of the
qualities of the person in the .eye being attributed to any
of these). :

~ As the reflection in the eye, ete. do not exist always, Or
as ‘a rule in the eye, and also because qualities like immor-.
tality, etc. cannot be appropriately attributed to them, none
of these besides. Brahman can be this person in the eye.
The. reflection in the eye is there so long as the eye is near
to the person reflected. The individual soul which directs
all the senses -can have its seat only in the heart from where
all the organs can be directed. The presiding d}eity, as the:
text says, ‘rests with the rays on the person insui.e the eye
(Br.V.v. 2), and so need not necessarily reside in the eye.
Moreover, qualities like immortality etc. cannot be predi-
cated of them. So the person in the eye is Brahman only.

Topic 4 : The Ruler within is Brahman

In the last topic it was taken for granted that the
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‘internal Ruler’ in Br. HI. vii. 18 is Brahman and on, that
basis it was established that the person in the eye in Chd.
IV. xv. 1 is Brahman. Now this section proves that the
internal Ruler is Brahman.

s, sfRarfusaTfey agRsauRaE | e
19. The Ruler within of the gods, the worlds and so

--Qy (is Brahman) on account of the qualities of that (Brah-
.man) being mentioned. .

Both the Kanva and Madhyandina recensions of the

- Brhadaranyaka Upanisad read as follows : ‘He who inhabits

the earth but is within it, whom the earth does not know,
whose body is the earth and who controls the earth from
within, he is your self, the internal Ruler, the immortal’
(III. vii. 3). The text further says of the existence of
this Ruler within water, fire, the sky, air, heaven, the sun,
quarters, the moon and the stars, ether, darkness, light,
all beings, all the senses, the mind, the intellect etc. con-
cluding each section by saying : ‘He is your self, the internal
Ruler, the immortal” The Madhyandina text mentions, in
addition, .all the worlds, the Vedas and the sacrifices ; and
instead of the reading ‘he who dwells in knowledge’ they
have, ‘he who dwells in the self.’ As the Madhyandinas have
these three extra sections, the word ‘world’ in the Sitra is
meant to include both the recensions. The internal Ruler
spoken of here is Brahman and not the individual soul, for
the characteristics of Brahman are mentioned. Being one,
and ruler of everything,—all the worlds, beings, gods etc.
—is a characteristic of Brahman. In answer to Uddalaka’s
question, ‘Now describe the internal Ruler’ (Br. III. vii. 2)
Yajfiavalkya delineates the internal Ruler beginning with the
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text, ‘He who inhabits the earth but is within it etc. This
quality of entering everything, the worlds, beings, .gods, fhe
Vedas, the sacrifices etc. controlling them from within, having
everything for Its body, and being Self of everything can be
true only of Brahman who is all-knowing and whose all
desires are fulfilled, and not of any other. Scriptural texts
like : ‘He wished, may I be many, may I grow forth. Having
sent forth, he entered into it. Having entered into it he
became sat and tyar’ (Tai. IL. 6) established that the quali-
ties' of ruling everything and being the Self ‘of everything
belong to Brahman alone. Subdla. Upanisad which begins
Twith, ‘There was nothing at the beginning’ and ends by
-saying, ‘the inner Self of everything, free from all imper-
fections is the one god, Nardyana’, shows that Brahman
rules all, is the Self of all, and has for Its body everything.
Moreover, the quality of immortality is true only of Brah-
man. Nor does Its ‘seeing’ etc. depend on the senses as
in the case of the individual soul but results from Its
very nature, Its omniscience etc. ‘He sees without eyes,
hears without ears’ etc. (Sve. III. 19) ‘Whom the earth
does not know,” ‘whom the self does not know’ show that
He rules from within without their knowing It, and as
is confirmed by ‘unseen but seeing’ etc. (Br. ITL vii. 23).
And the following text, ‘There is no seer but He’ denies
any seer of the internal Ruler referred to in the text. The
expression, ‘He is your self’ also distinguishes. the individual
soul from the internal Ruler who is its Self.
Therefore the internal Ruler is the supreme Self.
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20. And neither is (the Ruler within) that which is
talked of in (Samnkhya) Smrti (i.e. the Pradhina), because
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- attributes contrary to its mafure are mentioned (heré); nor

is it the individual soul (for the same reason).

That which is talked of in the Smrti, i.e. the Pradhéna, .
or the individual soul is not the Ruler within, for qualities
contrary to-their nature, i.e. qualities impossible to be attri-
buted to them, are me‘ntioned in the texts under discussion.
Qualities like being the seer of everything, ruler of every-
thing, being the Self of everything, and immortality, by their
very nature, can never be true of the Pradhana or the indi-
vidual soul.
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-21. For both (the recensions) read this (i.e. the indi-
vidual soul) as different (from the internal Ruler).
Again both the Madhyandina and Kanva recensions

‘which read, ‘He who dwells in the self’ and ‘Hé who dwells

in knowledge’ respectively, show that the individual self on
account of its being ruled by supreme Self is different from
It. Therefore it is established that the inner Ruler who is
different from the individual soul and free from all imper-
fections is the supreme Self, Narayana. ‘

Topic 5 : That which cannot be seen is Brahman
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 22. The possessor. of qualities like invisibility etc. (is
Brahman) on account of (Its) characteristics being men-
tioned. . Y
In the Mundaka Upanisad we have the following texts :
“The higher knowledge is that by which the Imperishable
is known’ (I. i. 5); ‘That which cannot be seen or seized,
which is without origin or qualitieé, eternal, all-pervading,
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omnipresent, extremely s,ub_tle,’ Imperishable ; that which
the wise behold as the source of all beings’ (1. i. 6); ‘Higher
than the high, Imperishable’ (IL. i. 2). The question is
whether in these ‘texts the Imperishable which cannot be
seen and the one which is higher than the high Imperishable
refer to Pradhdna and the individual soul respectively of the
Samkhyas’ or whether both refer to Brahman.

The view held.by the opponent is : In the text discussed
in the last topic, qualities. like ‘seeing’, ‘hearing’ which are
contrary to the nature of the insentient Pradhana were
- present, and so the Ruler within was interpreted to be the

supreme Self. In the Mundaka texts cited we do not find any
such qualities stated which would exclude the Pradhana,
and in Mu. II. i. 2 the reference is clearly to the individual
wl_l_iqfi is higher than the Pradhéana. So the texts refer to the
individual soul and the Pradhana, and not to the supreme
Soul. . 4

‘The Siitra refutes this view and says that it is the supreme
Self that is referred to by both the texts, for qualities like,

‘He is all-knowing, all-pervading’ etc.” (Mu. L i. 9) are
predicated of It, and these qualities are not applicable to
‘the Pradhana or the individual soul.

Mu. 1. i. 5-6 declare that there is an Imperishable some-
thing possessing the, qualities of invisibility etc. from which
all this is born, ‘the source of all beings’. Further in Mu.
I. i. 9 the Sruti says that this Imperishable which is the
source of all beings is ‘all-knowing, all-perceiving’. For all
these reasons it is clear that-the supreme Self is referred to
in these texts, and not the other two.
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23. The other two (viz the individual soul and the
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Pradha'ma.) are not-(referred to in the passage), because the
characteristics of Brahman and the difference (of the Being
which is the source of all beings from these two) are men.

~tioned.

’ The Pradhana is not referred to in the text, because the
Sruti wants to prove in this section the proposition that ‘by
the knowledge of One everything is known.” This is not

_true in the case of Pradhana, for the individual souls are

not its products and so the knowledge of the Pradhdna will

.not give a knowledge of the individual soul. This ‘One’ is

also distinguished from the individual soul by the text,
‘Higher than the high Imperishable’, where It is stated to
be higher than the soul which is higher than the insentient
I’lradhina, thus distinguishing It from the individual soul
also.

TNEAEIA WY

24. And because (its) form is mentioned (the passage
under discussion refers to Brahman). ,
‘Fire is its head, its eyes the sun and the moon, the

~quarters its ears’ etc. (Mu. IL i. 4) Thus it is said to have

the three worlds for Its body. Hence that which is the source
of all beings is none other than the supreme Self.

Topic 6 : Vaisvanara is Brahman

In the last topic it was shown that the Aksara in Mu.
I1. i. 2 is Brahman as it has the three worlds for its body.
vide Mu. 1. i. 4. In order to remove the doubtithat- other
things besides Brahman may have the three worlds for Its
body this section is begun. =
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25. Vaiévanara (is Brahman) because of the qualify-
ing adjuncts to the common word (Vai$vanara),

In the Chandogya we find that five Rsis came together
and discussed, ‘What is our Self, and what is Brahman ?’
(Cha. V. xi. 1). Being unable to come to any conclusion

they approached Uddalaka Arupi who, they thought, knew

about ‘the Self called. Vaidvanara’. Uddalaka also was not
quite conversant about this Vaiévanara Self and so they
all went to King Asvapati Kaikeya who knew about this
‘Vaigvanara' Self’. They approached him and said, “You
know at present that Vaiévanara Self, tell us that’ (Cha.
V. xi. 6). Further on it is said, ‘But he who worships this
Vaidvanara Self extending from heaven to the earth as
identical with his own self, eats food in all worlds, in all
_beings, in all selves’ (Cha. V. xviii. 1). Now what is this
Vaiévanara Self ? VaiSvanara generally means the gastric
fire, ordinary fire, and the presiding deity of fire, Agni.
Sometimes in the Scriptures it refers to the supreme Brah-
man also: “Thus he rises as the VaiSvanara’ etc. (Pra. 1. 7).
In what sense is it used in the Chandogya text ? Normally
one of these ordinary meanings of the word should be taken.
But the Siifra refutes this view and says that here VaiSva-
nara is used to denote Brahman on account of the qualifying
adjuncts to the word VaiSvanara _which can be true of

Brahman alone.

_ The Rsis were desirous of knowing that Brahman which
is the Self of all the individual souls—What is our Self, and
what is Brahman ?” With this object in view they went to
the king and so the VaiSvanara Self about which they ques-
tioned can only be the supreme Brahman. Moreover, the
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wbréis used in the earlier texts of the Chandogya are ‘Self’
and ‘Brahman’ and in the later texts, ‘Self’ and ‘Vai$vinara’
which also shows that Vai§vanara denotes Brahman onlyf
The result attained by the worship of the VaiSvanara Self
can be true only if the supreme Brahman is meant. The
text says, ‘He eats food in all worlds, in all,—-béi/ngs, in all
selves.” Here the eating of food, does not mean material food,
but intuition of the ever-blissful Brahman which exists in
all these worlds, beings, etc. ‘Food means that which is
eaten, i.e. experienced. vide Tai. II. 7. Again in Cha. V.
xxiv. 3 we find, ‘As the soft fibres of the Isika reed, when

thrown into fire, are burnt, thus all his sins are burnf,’ which |
shows that the result of the worship of the VaiSvanara is
freedom from all sins. Moreover, the VaiSvanara is said to

" have the three worlds for its body. Due to all these qualities,

gig being the Self of all, being the object of meditation for
the realization of Brahman, the object of worship which
tesults in the freedom from all sins, and -having the three
V;orlds for Its body, the VaiSvanara Self denotes Brahman
alone.
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26, (That form of the Lord described in other texts
and) remembered (in the descriptions given in the Chandog
.text) is thus an indicatory mark (showing that the supreme
Self is referred to in Chandog text also.)

The Cha. text. V. xviii. 2 describes the Vai$vanara Self
thus, ‘Of the VaiSvanara Self the heaven is the head, the
sun the eye’ etc. wherein one recognizes the Brahman de-
scribed in other Sruti and Smrti texts in similar terms. vide
Mu. 1I. i. 4. Such a form as is described can belong to the |
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supreme Brahman only and so the Vaiévanara Self is Biah—
man and not anything else. ‘
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27. If it be said that (Vai§vdnara) is not (Brahman)

pecause of the word (Vaisvanara which has a definite mean-

ing, viz the gastric fire) and other reasons, and on account
of its abiding inside (which is true of gastric fire), (we say)
not so, because there is the instruction to conceive (Brah-
man) as such (as the gastric fire), because it is impos-
sible (for the gastric fire to have the form described) and
also because (Vajasaneyins) describe him (Vaiévanara) as
a person. (which the gastric fire is not).

Objection : Vaisvanara cannot be definitely said to be

Brahman: because in Scriptural texts we find that it is.used
“This one is in the fire

_to dér}ote fire as for example in,
(Agni) Vaié_vénara.’ Again as the Vaiévanara is said to-
abide within, it may also refer to the gastric fire which abides
inside a person, ‘He who knows this Agni Vai§vanara. . .
.abiding within man’ etc. (Sa. X. vi. 1-11). In the text, ‘the
heart is the- Garhapatya fire’ etc. (Cha. V. xviii. 2), Vais-
vanara abiding in the heart etc. is represented as the three
" fires. Further the text says, “The first food which a man
takes is an object of libation. And he who offers that first
oblation should offer it to Prana saying Svaha’ (Chd./V.
x. 1), where VaiSvanara is the abode of the offering to
Prana. For all these reasons -given above Vai$vanara means
_ fire and not Brahman. |

This the Satra refutes firstly because the Scripture here

' teaches the worship of Brahman having the gastric fire for
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g:tb:;:slz. go ;l;: WO._Id' ‘fire’ denotes not only the gastric fire
Seéondly trl?e 1an in so far as qualified by the gastric fire.
second ; he gastric !ire cannot have the three worlds for -
. V‘Y e§cr1bed in the text, as it is impossible. Lastly,

g .',a]asaneyms describe the VaiSvanara as a person ‘This
Agni’ .(ﬁre) Vai$vanara is a person’ (Sa. X v'i. i.2)
and fh.ls Person (Purusa) is the supreme Brahina.n ft;r l.m-
v?ongltloned personality belongs to Brahman alone. "All this
';figth :r lt’l<‘:,rsonh (Purusaz’. (Sve. L. iii. 15); ‘there is vnothing
‘ai person.gq the Person’ (Ka. III. 2). Gastric fire cannot be
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28. For the ymé' rea iSva -
‘ an son (VaiSvanara) i i
(fire) or the element (fire). ) s mot the delly
ité li(zlr thedsame Teason, viz having the three worlds for
ol ng; T}ie a111 unconicil;tloned personality, neither the deity
fire, nor the element fire, is referred to in th |

. . e, e text under
discussion, as thege qualities are impossible in their case.
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29. Even (f thé word Agni i ' |
. gni is takenm) as di
§m-ea.mng Brahman) there is no contradict:io)n s ( o
i ! ' . : (so says)
Till now Agni co-ordinated with Vai$vanara was said

_to represent Brahman in so far as It has the gastric fire for

giisgdg; .’]I3‘he11;efo;‘e,‘ Jit was held that the text enjoins medi-
' rahman. Jaimini, however, thinks that th B
1 mini, ks that thes :
;Zr;izo c?ndl?e taken to refer to Brahman di'rectly'wietht(:l(:
ntradiction. Even as the “Vaiévanara’ i
o | as the word Valsvapa;a’ can directly
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it ‘quality of ruling all men
fer to Brahman as possessing the quality o - rulis _
:1: the world, so also the word ‘fire’ can d.u:ectly refer to
Brahman as meaning the foremost of -all beings.

sifvearalccarmea: W 3o Nl |
30. On account of manifestation—(so says) ASmara-
tlly‘3i3ut he ‘who worships this Vaivénara Self. extending
from heaven to the earth’ etc. (Chad. V Xviii., 1‘). I.n ﬂ]l;
text the all-pervading Brahman is described as being hmltem
by heaven, etc. ASmarathya thinks that as _'thg Ijord mani-
fests Himself like that to His devotees He is described thus.

- egaataft wag

31. For the sake of constant remembrance-—-(so says)
Bad&,;l];,« should the Lord be regarded as a person ha_n(/img_
limbs like the head etc.? vide Chfi. V. xviii. 2. Ba &n
thinks that the Lord is so imagined in h}n.nan .form fqr d'e
sake of Updsana (meditation). ‘He who'in t{us .wayf met hx;
tates’ (Cha@. V. xviii. 1) enjoins devout medlfaf'lon horlc t
purpose of realizing Brahman. ‘In this way’ in the tex
means, ‘as having a human form’. The eatmg of food m(lelans
intuitional knowledge of Brahnmn.' who .ablde_s everyw lcelllre
and is of the nature of supreme bliss. Enjoyment pf worﬁn );
objects is not meant here, for that would obstruct fina
rele\2/1:&further doubt arises : The text says tha.t th¢ altahr_ 1;
its chest and the Ku$a grass on the altar 1ts~l hairs etc. w .1c

shows that the gastric fire is meant.

| S
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32. Because of imaginary identification - (with Agni-
hotra, so says) Jaimini; for so (the Sruti) declares.

‘The chest the altar, the hairs the (Ku$a) grass on the

altar, the heart the Garhapatya fire’ etc. (Cha. V. xviii. 2).
This altar etc. is said to be the chest etc. of the Vai§vanara
in order to identify the offering to Prana ‘Which is performed
by the Upasakas (worshippers) with the Agnihotra sacrifice:
5o says Jaimini.. The text, ‘But he who offers this Agnihotra
with the full knowledge of its purport, he offers it in all
- worlds, in all beings, in all selves. As the fibres of the Isika
reed, when thrown into the fire, are burnt, thus all his sins
are burnt” (Chd. V. xxiv. 1-3), also declares the same
identification of the offering to Prana with the Agnihotra.

At St N3z

33. Moreover, they (the Vajasaneyins) teach him (viz
the VaiSvanara) as within that (viz the body of the
Upaésaka). : ,

In the text, ‘Of this Vaiévanara Self’ etc. (Cha. V. xviii,
2), the supreme Self Vaisvanara having the three worlds
for Its body is taught as present in the body of the wor-
shipper for the sake of worship by the Prana-Agnihotra. .
That is, at.the time of performing the Prapa-Agnihotra
sacrifice, the various limbs from head to foot of the wor-
shipper should be identified with heaven etc, which are the .

~head etc. of the supreme Self.

The final conclusion, therefore, is that the Vai$vanara
Sclf is no other than the supreme Brahman. - -

1




CHAPTER I
* SECTION III

Topic 1 : The resting place of heaven, earth, etc.
\‘ is Brahman :

T T W g W
1. The resting place of heaven, earth, etc. (is Brah-

man) on account of the word ‘Self’ (or on account of the

actual words of the Sruti) (designating this resﬁng ~p1acq).

‘In Him heaven, the earth, .and the sky are woven, as
also the mind with all the senses. Know that Self a%pne a.nd’.
leave off other talk! He is the bridge. of Immortahty
(M%Vllaiz :; t5h)1s abode in whom heaven, the earth, etc.. arg
woven ? Is it Brahman ot the individual self ? The opponent

holds that. it is the individual self because the being is

described as the abode of the mind and the senses. Again
in the next verse it is said, ‘Where all the (@rter;es Al'fle?t hl;e
spokés fastened to the nave of a wheel,—there within the

heart He moves, becoming manifold’ (Mu. IL ii. 6). In this

text that being is said to be the basis of the arteries, and
the words ‘becomihg manifold’ describes the being to_ be
barn ‘in many ways as god, man, etc. All these are chalfag—}
leristics of the individual self and so the't.ext refe.rs to .1t
and we have to interpret Mu. II. ii.”5 comsistent with this.

[t may be said that in B.S. I. . ‘ s b
s‘nowny that the Mu. L. i. 6 refers to Brahmép -and so here

ii. 21 (topic 6) it has been
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also it ought to refer to Brahman as It is the subject-matter

of the discussion in the Mundaka texts. This argument is

untenable as the characteristics of the individual self are /
' clearly mentioned, as against. which other arguments cannot -

prevail. ‘

This view the Sitra refutes because of the words, ‘He is
the bridge of Immortality’ which is true of Brahman alone.
Nothing else can be the bridge or means to immortality for
He alone is described as the means to immortality in all

~ Upanisadic texts. ‘Knowing Him. alone one passes beyond.

death. There is no other way out from this circle of births
and deaths’ (Sve. III. 8). Again the word ‘Self’ unqualified

by any term always represents Brahman and in"Mu. IL ii. 7

we have terms like ‘all-knowing’, ‘all-cognizing’, etc. which
- are qualities of Brahman only. Brahman may also be de- ‘
- scribed as the abode of arteries. vide Mahanarayana Upani-
sad XIII. viii. 12. He can also be said to be born in many .
- ways ; ‘Not born, He is born in many ways ; the wise know
the place of His birth’ (Purusa Sikta 21), where the text

says that the supreme Self without giving up His nature
takes the shape, make, qualities and works of different
classes of beings like gods, men, etc. in order to become
their abode. He being the abode of everything ultimately,
He is also the abode of the mind, the senses, etc.

TRITGCAEATRATE N ] W

' 2.. Also because of the statement (in the Scripture)
that that-is to be attained by the liberated. o
A further reason is given to show that Brahman is
referred to in the passage under discussion. This abode. of

‘hegven, ‘the earth, etc. is_the goal of the liberated. ‘When
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the seer realizes the self-effulgent Being. . .then the wise
one, .shaking off merit and demerit, becomes stainless and
attains supreme unity’ (Mu. IIL i. 3). ‘As the flowing rivers
disappear in the ocean losing name and form, thus a wise
man freed from name and form, goes to the supreme Person

vaho is greater than the great’. (Mu. IIL ii. 8). Therefore It -
c

n be Brahman alone. -

AR, FEETEAT » SORTE W 3

. 3. (The abode of heaven etc.) is not what is inferred

(ie. Pradhina) owing fo want of any term indicating ‘it,
(nor) also the individual self. - -

Ppradhana is not the subject-matter of this section in the
Mundaka as there are no terms indicating it. Nor . is it the
individual self for the same reason.

ResqoRae_ W ¥ N

4. On account of difference being mentioned (between

the individual self and the abode of heaven etc.).
“The individual self abiding on the same tree, viz the

_body, being bewildered- by Prakrti (Nature) is immersed.

in grief ; but when it sees the other ome, the Lord, con-
tented, and His glory, then his grief passes away’. (Mu. T11.
1. 2). In texts like this, the abode of heaven etc. is described
as different from the individual self. Being bewildered by
Prakrti, the object of enjoyment, the individual self grieves.
But when it sees the greatness of the one different from it,
viz the Lord, who is the beloved, and His glory which con-
sists in ruling everything, then it becomes free from grief.
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5. On account of the subject-matter. N

As the supreme Self is the subject-matter of the section,
the abode of heaven etc. cannot be anything else but Brah-
man. That the supreme Self is the subject-matter of the
Mundaka texts under discussions has/’ already been shown
in B.S. I. ii. 21. The same subject—ﬂiatter' is continued in
the subsequent texts of the Mundaka and there is no break
in the continuity of the subject-matter. To show that, this
topic is begun. The topic about VaiSvanara was introduced
in between as it also refers to Brahman since Vai§vanara

has the three worlds for Its body.

feqmuama™ & U & W

6. Also on account of (the mention of two conditions)
remaining, unatfached and eating (which are the charac-
teristics of the supreme Self and the individual self
respectively). | '

' “Two birds, inseparable friends, cling to the same tree.

'One of them eafs the sweet fruit, the other looks on without

eating (Mu. IIL i. 1). Here one is described as enjoying
the fruits of its actions and the other as residing in the body
in Its own splendour ‘without ‘enjoying the fruits of Its
actions. The latter, thé omniscient, the bridge of Immortality,
the Self of all, can alone be the abode of heaven etc. and
not the individual self which is subject to Karma and grieves.

Topic 2 : The Bhiman is Brahman

In the fast topic the abode of heaven etc. was interpreted
as referring to Brahman because of the continuity of the
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topic whose subject-matter was Brahman. So the opponent

following the same argument now says that the Bhiiman in.

. Cha. VIIL. xxiii. and VIII. xxiv, is the individual self .and
not Brahman, inasmuch as the individual self is taught in
Cha. 1. i-xv. To remove this doubt this topic is begun.

WHT FESETETEETIRIna, o 0

7. The Bhiiman (is Brahman) because the instruction
about It is in addition to that about the individual self.

| In the seventh chapter of the Chandogya Upanisad
Nirada approaches Sanatkumara and says, ‘I have heard
from persons like your revered self that a knower of the
Atman goes beyond grief. I am in a state of grief. May your
revered self take me across it’ (Chd. VIL. i. 3). Sanatkumara
‘teaches Narada several truths. He begins with Name and
goes higher and higher till he reaches Prana. After Sanat-
kumara finishes teaching each truth from Name upwards,
Narada every time asks him, ‘Is there anythmg hlgher than
this ?—to which Sanatkumara answers, ‘Yes, there is’, and
takes up the next higher truth. But’ after being taught about

Prana, Narada does not ask whether there is anything -

‘higher than Prana, nor is anything taught by Sanatkumara,
whlch shows that the metructlon about the 1nd1V1dua1 self

no further truth is taught, we have to conclude -théit\There\.is\

no break in the subject-matter and that what is taught in

the subsequent Sections of the Chandogya till the mention

of Bhiiman in Section xv, refers only to the individual ‘self.
That Prana here means the individual self is known from

the fact that unlike mere breath it is referred to as an

| mtelhgent prmc1ple in Cha, VII xv. 2-3 where it is described

|
|
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as capable of saying harsh things to.others and therefore
deserving of condemnation for such conduct. The final con-
clusion of the teaching therefore is that the true nature of
the individual self bereft of all ignorance is abundant bliss
on account of which the knower of the individual self goes," '
beyond grief. Therefore Bhiiman refers to the -individual
self and not Brahman. |

This view the Sutra refutes. The knower of Prina,
the individual self, is called in the texts an Ativadin or one
who makes a statement surpassing previous statements,. as -
the object of his worship is superior to other such objects -
raentioned earlier in the texts. vide Cha. VII. xv. 15. In
the next Section, however, the texts says, ‘But he really is
an Ativadin who is such through the realization of the
Truth.’ Thereby this latter Ativadin is distinguished from
the earlier one and is said to be really an Ativadin evidently

- as the Truth which is his object of worship is superior and

different from the individual self which was the object of
worship of the earlier one. Now it is well known that the
‘Truth is Brahman. ‘Truth, Knowledge and Infinity is Brah-
man’ (Tai. II. 1). Narada then says in Chd. VIL. xvi. 1
that he desires to understand the Truth and become an
Ativadin of the latter class. Thus Brahman which is .called
here the Truth is introduced as a fresh topic. After saying,
‘But one must desire to understand the Truth’, the texts
says that Brahman should be known as bliss. ‘But one must

~ desire to understand bliss’ (Chd. VII. xxii. 22). Subsequently

it is said, ‘The infinite alone is bliss. But one must desire to
understand the infinite.” (Cha. VII. xxiii. 1), whereby the
Truth is said to be infinite bliss. As the text applies
Bhiiman to this Truth which is different from the
Prana or individual self, as already explained above,

~




154 Sri-Bhasya. [ 187,

the Bhiiman is nothing but Brahman. Moreover, as
the Truth is said to be infinite bliss, we recognize in these
texts the Brahman described as bliss in Tai. IL. 7. There-.
fore, as there is a break from the topic dealing with the
individual self, the word Bhiiman, occurring in the later
Sections, viz Chd. VII. xxiii. and xxiv. 1, dealing with
Brahman, cannot refer to-the individual self but to Brahman
alone. RN
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8. And because the qualities (mentioned in the texts)
‘are appropriate (only in the case of Brahmam).

' The qualities referred to are : Immortality, resting on
its own greatness, being the Self of all and being the cause
" of everything. These gualities attributed to Bhiman hold
‘good only in the case of Brahman and not in the case of
the individual self. Therefore the Bhiiman is Brahman.

Topic 3 : Aksara is Brahman B

In the last topic it was shown that on account of the
_ Bhiiman resting in its own glory it is Brahman. It may be
said that beings other than Brahman are also seen to rest
_in their own glory. To remove such a doubt this topic is

begun.
amwréaga: nwen

9. The Aksara (the Imperishable) (is Brahman) be-
cause it supports that which is beyond Akésa. '

In the dialouge between Gargi and Yajhavalkya in Br.

we have ‘O Gargi, the Brahmanas describe It as the Imper-
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ishable (Aksara). It is neither coarse nor fine, neither short
nor long’ etc (Br. IIL. viii. 8). Here the questioﬁ is whether
Aksara means the Pradhana, or the individual self, or
Brahman, as the characteristics more or less of all the three
are seen. The opponent holds that it is either the Pradhana
or the individual self and not Brahman. It is the Pradhana,

‘because Scriptures also refer to Pradhdna as Aksara. ‘He

transcends even the unmanifest causal state of the world’
(Mu. II. i. 2). Moreover, the text says, ‘This very Imper-
ishable, O Gargi, pervades the ether (Akasa)’ (Br. HL
viii. 11). This is true of the Pradhana which is the cause
of Akasa. The qualities neither coarse nor fine etc. are also

_characteristics of the Pradhina. Therefore Aksara is the
~Pradhana. o

It may be said that it cannot be the Pradhdna but the
individual self for the text says, ‘It ', is neither redness nor
darkness,” which shows that it is not the Pradhédna consist-
ing of the three gunas. Therefore it is the individual self
which is bereft of Rajas and Tamas and it is also designated
as the Aksara in texts like, ‘All beings are perishable
and the unchanging self is called the Imperishable’ (Gitd,
XV. 16). Again in texts like, “The unmanifest is merged in
the Aksara’ the individual self is said to be the support of
Prakrti. Therefore it can be said that the Aksara pervades
the Akasa, a product of Prakrti.

These prima facie views are refuted by this.Stitra. The
Akasa which is said to be the support of everything of the
past, present and future is" the unmanifest- Pradhana and
not mere ether. The question is asked, ‘In what is this Akasa
woven like warp and woof ?” and the answer given is ‘In

‘that Aksara’. So the Aksara cannot be the Pradhana.for
Pradhéina cannot be its own support. Though the individual
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self also can be said to be the support of the Pradhana Yet

it is not referred to here for the followmg reason :

H’l’ﬂmﬁ\ o Nl

-10. Because of the command this supporting (springs).

This supporting of the cause of ether etc. results from
the command which is inviolable. ‘Under the mighty rule
of this very Imperishable, O Gargi, the sun and the moon
are held in their own courses’ (Br. IIL. viii. 9). This kind of
command, which cannot be transgressed, cannot be true of
the individual self. Therefore the Aksara is not the mdl—
vidual self but Brahman.

SRS a A N N
11. And because of the negation of a different nature

~ {(from that of Brahman) (in the Aksara).

~ Another nature like that of the Pradhana or the individ-
‘ual self is negated in Aksara. The text, ‘Verily this Imper-
ishable, O Gargi, is never seen, but is the seer’ etc. (Br.
III. viii. 11) excludes both these. The insentient Pradhana
is excluded because the text says that the Aksara is an
intelligent principle inasmuch as it is a seer, hearer étc. The
individual self is excluded as the Aksara is all-seeing but
never seen etc. Therefore this exclusion in Aksara, of what
has a nature other than that of Brahman, confirms the view
that It is Brahman

Topic 4 : The supreme Person to be meditated upon i&
the supreme Brahman '

In the last topic it was shown that Brahman is not an
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_object of sight : ‘Verlly this /Impenshable, O Gargi, is never.
seen, but is the seer’ etc. (Br. IIL viii. 11). Therefore the
Pe;sqn who is described as the object of the act of seeing
in Pra. V. 5 cannot be the supreme Brahman. To remove
such a doubt th1s toplc is begun.

Sefaed suuRana @ W ] W

12. Because of his being mentioned as an object of
(the act of) seeing, he (the supreme Brahman, is that
object).

‘He again who meditates upon the supreme Person with.
the syllable Om consisting of three Matras, he comes to the
light and to the sun. He is freed from all sins, even as a snake
is freed from its slough. He is taken up to the world of
Brahma (Brahmaloka) by the Saman hymns ; He sees the
Person dwelling in the heart who is supreme, higher than
“the individual. souls’ (Pra. V. 5). The question here is
whether the object of meditation and seeing is Hiranya-
garbh‘cb (Brahma), the presiding deity of Brahmaloka, or
the supreme Brahman. The opponent holds it is. Hiranya-
garbha. In the preceding verse it has been stated that he
who meditates upon one Matra,.returns to the world of men
where he enjoys ; that he who meditates on two Matras.
attains the world of the moon in the heavens. After that the
text says, ‘He, again, who meditates on the supreme Person
with the syllable Om consisting of three, Matras’ etc. The
Brahmaloka mentioned in the text can be only the world of
leanyagarbha as that is situated above the world of
‘heavens. So the Person. seen as a result of this meditation
on the three Matras and who is said to be in the Brahma-
loka can be only leanvagarbha (Brahma), its presiding .

deity.
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- This view the Sutra refutes and says that the supreme
 Person is the supreme Brahman. For in the text we find that
‘one bereft of all sins sees the supreme Person. The - place
‘reached by such a person cannot be merely the world of
Hiranyagarbha, and so the object of seeing cannot be this
Hiranyagarbha. With respect to this Person the text says
later, ‘By the Samans is attained that which is known only
to the wise. What is peaceful, immortal, free from all fear
and supreme, the sage also attains/ by means of this Om’
later, ‘By the Samans is attained that which is known only
to the wise’, one recognizes the world of Visnu, the supreme
Brahman, mentioned in the text, ‘The wise behold always
that supreme abode of Visnu’ (Su. 6). The qualities men-
tioned in the text, viz peaceful, immortal etc. are apt only
in the case of the supreme Brahman and not in the case of
Hiranyagarbha. Moreover, in Pra. V. 5 we have, ‘He sees
the supreme Person’, in which one recognizes the ‘supreme
Person mentioned in, ‘So-the wise man, freed from name
and form, goes to the supreme Person’ (Mu. III. ii. 8).
That this Mundaka text refers to the supreme Brahman has
been shown while discussing B.S. I. ii. 22. So the object of

seeing is the supreme Brahman and none else, as its quali-

ties are mentioned.
Topic 5 : The small Akasa is Brahman

In the last topic it was shown that the Person in the
heart (Pra. V. 5) is Brahman. But as this Person in the

heart is designated by the word Akdsa (Cha. VIIL i 1)

which commonly denotes the material ether, a doubt may
‘arise about the Person in the “heart being the supreme

Brahman. To remove this doubt this topic is begun.
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v 13, . The small (AkdsSa) (is Brahman) because of the
subsequent texts (which mention the qualities of Brahman).
‘Now there is in this city of Brahman (the body) a
small lotus-like palace (the heart), and in it is a small
Akasa. What exists within that small Akasa is to be sought,
that is to be understood’ (Chd. VIIL i. 1). Now the ques-
tion is : What is this small Akasa ? Is it the material ether
which is the ordinary meaning of the word Akasa, or is it
the individual soul or Brahman ? The opponent holds that

. as. the ordinary meaning of the word Akasa is material
. ether, and as it is also designated as small, it can only be

either the ether or the individual soul and mot Brahman.
The Sitra refutes this view and says that the small Akasa
is Brahman, as the texts later on say that it is the support
of the whole world (Cha. VIIL i. 3) and free from all sins,
old age, death etc. and that its desires are all fulfiilled and

- resolves turn out; true (Chd. VIL i. 5).

"~ A further objection is raised that as the text says that
what is within this small Akasa is to be sought, the small
Akadda is only the abode of something else which is the
object that is desired, and that the small Akasa is not itself

-this object. This objection cannot stand for the following

reasons : The small AkdSa is said to be the real city of

‘Brahman, the Self in Chd. VIIL. i. 5, and the rest, the

desires contained in it, are its qualities. So Cha. VIIIL. i. 1
should be understood as saying that the small Akasa
tqget'her, with the desires contained in it, i.e. the qualities
that abide in it, should be sought. This is made all the more

‘clear by Cha. VIIL i. 6 where it is said, ‘But those who

depart from here, having understood the Self and these true
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~ dlesires (ie. the qualities mentioned in Cha. VIIL i.-5),
for them there is freedom to act as they wish in all the
worlds’ and not those who depart without the knowledge
of these two, viz Akasa and its qualities.

witrara, aar fg eed; fog =1 0 gv
14. (The small Akasa is Brahman) on account of the
going (into Brahman) and of the word (Brahmaloka); (the
indiviudal soul’s going into Brahman) is likewise seen (from
other Sruti texts); and (there is) an indicatory sign.
_ “Thus do all creatures day after day go into this Brah-

maloka’ etc. (Cha. VIIL iii. 2). The word this in the text
connects the place where these creatures go into day by day.

" with the subject-matter of the chapter, viz the small. Akasa. "

~Again the word this is co-ordinated with Brahmaloka, there-
" by showing that the small Akasa is the supreme Brahman.

In other. Sruti texts also we find that this going of the indi- .

- Vidilal souls daily into Brahman in the state -of deep sleep
is mentioned. ‘All these creatures having become united

‘with the Real (Sat) do not know that they are united with

the Real’ (Chad. VL ix. 2). The word Brahmaloka is also
used to designate the supreme Brahman in other texts also.
“This is the world that is Brahman’ (Br. IV. iii. 32). More-

over, it is not necessary to get the support of other texts to -

‘show that the creatures go daily into Brahman. The text
itself says that as at the time of Pralaya (dissolution) so
- also in deep sleep state the individual souls get merged .in
the small Akasa and are free from all sufferings. This is a
sufficient indicatory sign to show that the small Akasa is

the supreme Brahman. Again the word ‘Brahmaloka’ which
refers to the small Akada establishes that the latter is the -
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su.g;em? Brahman if we interpret ‘Brahmaloka’ as the world
which }s Brahman itself and not as the world of Brahma.
'tI’here is therefore no need of support from other scriptural
exts.
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15. Moreover, on account of the supportin ‘
,'world by the small Akasa, it is Brahman) fl:}:; this ggrg;ftn:::
is seen in that (i.e. Brahman) (only). \ :

| ‘That Self is a bank, a limiting support, so that the
worlds may not get confounded’ (Cha. VIIL. iv. 1)—in this
text we find, in the small AkaSa, that greatness of the
supreme B}'ahman by way of holding the worlds asunder
Therefore it is the supreme Brahman. That this greatnes;
Pelongs to Brahman alone is seen from other Sruti texts.
Under the mighty rule of that Imperishable, O Gargi the;
sun and.the moon are held in their positions’ (Br. III.’ viii
9? ;. ‘It is the demarcating bank for keeping these worlds.
distinct from one another’ (Br. IV. iv. 22).

afrgsT W 95 W
16. Also because of the well-known i '
A A - meaning (of
Akz;[sa as Brahman, the small Aka$a is Brahman). &
n scriptural texts the word ‘Akéisa’ is used to d
‘ : enote
Brahfnan .also.. Who indeed, would breathe, who would
rema}m alive, if this Bliss was not in the ether (Ak&ga)?’
(Tai. :II; 7. :All these beings take their rise from Ak#sa
(ether) alope (Cha. 1. ix.. 1). As the qualities like being
free f.rom sin etc. are predicated of this (small) Akaéa, its
meaning as Brahman is stronger than the other meax,ﬁng
which signifies merely the material ether. |

11
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17. Because of the reference to the other (i.e. the
individual soul in a complementary passage) if it be said
that it (is meant by the small Akdsa) (we say) mo, om
account of the impossibility (of such an assumption).

The other i.e. the individual soul. ‘Now that being, the
individual soul in deep sleep, Which having risen above this
earthly body’ (Cha. VIIIL. iii. 4)—in this passage the indi-
vidual soul is referred to and so the opponent holds that the
small Akdsa is this individual seul. This, however, cannot
be, for the qualities mentioned in Cha. VIL. i. 5 are im-

possible in its case. B

Sh i SPEIES Gia S SRR
418. - If (it be said) that from subsequent texts (which
refer to the individual soul, the small Akiéa means it) (we
say) but (that reference to it is in so far as its) real mature

is made manifest. .

An objection is raised that in Cha. VIII. vii. 1 the indi-
vidual soul is described as free from sin etc. and _therefore it
is quite possible to interpret small Akasa as referring to it.
Moreover, as the three states, waking, sleeping, and deep
sleep are predicated of it, the reference is only to the indi-
vidual soul and net Brahman, as these three states do not
apply in the case of Brahman. So the individual soul is the
topic of the teaching and hence small Akasa means the

individual soul and not the supreme Brahman.
The second half of this Siitra refutes this and says that
the reference to the individual soul as free from sin etc. is
in so far as it has realized its real nature. In the state of
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bondage (Samsara) its real nature is hidden from' it, due
to Kz{rma, and it suffers pain and pleasufe.- ‘But wh,en it
fr'ees itself from Karma and rises above the body, i.c. gets
filsembodied and approaches-the supreme light i.e. i3rahman
its real nature which is freedom from sin etc. is manifested’
But the earlier sections deal with the small -Akéga WhOSE;
nature is never hidden and is always free from sin etc
lylo_rc,eover, the texts ascribe other qualities to the sm'ali
Akasa which are not true of the individual soul even in the
state of release—qualities like being a bank or support of
the worlds. The small Akaga, therefore, is none other than
the supreme Brahman.
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19. And the reference (to the individual soul) is Eor"v

a different purpose. :
‘Now that being, having risen out of this body and

reaching the highest light, appears in its own true from’

(Cha. VIIL. iii. 4). Here the individual soul is brought in to
show that by meditation on the small Akasa it attains its
true nature, and not to show that it is the same Akasa.
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20, If it be said that because the Sruti declares the
limitedness (of this Akasa, it cannot be the supreme Brah-
man) ; (we say) that has already been explained.

The text declares that the Akasa within the heart is
small ; and so it can be only the limited individual soul that -
is referred to and not the supreme Brahman. This objection

has ‘already been answered in B.S. L. ii. 7 where it has been

y
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shown that for the sake of meditation ‘Brahman may be
i s of small size. .

VIe“’II‘el(liefgfore it is clear from the foregoing Sitras that the
small Akasa is the supreme Brahman -which is ever perfect.
and has an infinite number of exalted qualities. On the other»
hand the being taught by Prajapati as being under bondage,
and attaining its true pature later when it approaches ;t}ae
highest light, is the individual soul and nqt the small Akasa,
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21. And on account of the attaining of the likeness of
that. Co |

As the individual soul is said to attain the hkengss ‘-ot'
the supreme light, the small ‘Akada, by meditating on it, the
individual soul cannot be this small Akasa.

“The attainment of the likeness of the supreme Bral?.mfln
by the individual soul in a state of fre.edom Cf)nsists: in its
being free from sin etc. So the one which attains thfs like-
ness, (viz the individual soul) and the one whose likeness
is attained (the small Akasa, the supreme Brahfnan) are
different. This attainment of likeness by the individual soul
is also taught in other scriptural texts. ‘When the seer sees
the self-effulgent Being—ruler, maker, and source of tl.le
creator (Brahma)—then: that wise one, shaking off merits
and demerits, attains supreme likeness, being free from all
passions’ (Mu. IIL i. 3).
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22. The Smt;ti‘..also states this (attainment of likeness
by the individual soul).
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Smrti (Giutd@) also says that the individual "‘soul, by

meditation on it, attains its likeness in attributes. Vide

Gitd, XIV. 2.
Topic 6 : The Person of the size of a thumb is Brahman

* In Sitra 20 it was shown that the smallness of Brahman
referred to in Daharavidya is for the sake of meditation.
But we find that in scriptural texts the individual self alone
is referred to as of limited size. So why should it not be the
individual self ? To remove this doubt this topic is begun.

An alternative connection is this : In the previous topic the
smallness of Brahman was established for the sake of medi-
tation. To establish again its size as the size of a thumb -

this topic is begun., - ’
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23. From the very word (‘Lord’ mentioned in the
text) (the being) measured (by the size of a thumb is Brah-
man). '

‘The being of the size of a thumb resides in the middle
of the self, as the Lord of the past and future ; (knowing

~ vide II. iv. 13 and II. vi. 17 also. Who is this being of the

size of a thumb ? Is it Brahman or the individual self ? The
opponent holds that it is the latter, for it is referred to as
of the size of a thumb in Sve. V. 8 where it is clear that
the reference is to the individual self as it is said to have
desires and egoism. Again, nowhere else is Brahman said to

be of the size of a thumb even for the sake of Updsand

(devout meditation). The individual soul can also be said
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to be the ‘Lord’ as the text says, for it is the ruler of the
body, the sense-organs etc.

This the Sutra-refutes and says that the ‘being of the
size of a thumb’ is the supreme Brahman, for it is apparent
from the WOl'dS,J “The Lord of the past and future.” This
rulership over everything of the past and future cannot
belong to the individual self which is subject to Karma.

{
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24. But with reference to (the space in) the heart (is
this declaration of size), as man alone is qualified (for
meditation on Brahman). .

As the Lord abides in the heart of men who meditate
on Him, and the heart is of the size of a thumb, He is said

- to be of the size of a thumb. As man alone is capable of

‘meditation_on' Brahman, scriptural teachings are meant for
him. Therefore it is with reference to him that the thuimb

. 'is used as the standard of measurement.

Topic 7 : The right .of the gods to B}'ahma?vidyé

In the pfevious topic it was said that men alone are
capable of meditation on Brahman. So a doubt might arise
that the gods are not entitled to such meditations. To remove
such a doubt this topic is begun. In Sttras 25-37 there is
therefore a digression from the main topic of the Section.
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25. Badarayana thinks (that) beings above men (i.e.

the gods) also (are capable of meditation on the supreme
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Bra%;nah), dbecause (it is) possible (for them also). |
€ gods also are entitled to meditation ak

e also -on Brahman
according to Badarayana, for they are also corporeal beings'-
]1.~ke men and so capable of such meditations and it is pos;
;{ble for the;m also to have a desire for final illumination.

hat they are corporeal beings we know from the hymns
a_ddre_ssed to them as having a body. We also find in the
Upanisads gods like Indra and others going to teachers for

* the attainment of the knowledge of the Brahman. So. as the

gods are corporeal beings they are als i .
: o entitle -
tion on Brahman. ‘ tled to medita
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. 26. If it be said (that the corporeality of gods would
mvofliv:ai) (a contradiction to sacrifices; (we say) no, because
We find (in the scriptures) (that -
gods) assume m
(at one and the same time). - any forms
o An ob]ec':tion‘ is raised that if the gods are bofporeal
eings then it would not be possible for one and the same
g..od to be present when invoked at sacrifices performed
;n}lultaneously at different places. This the latter part of the
utra refutes, for it is seen from scriptural texts that gods
are capable of assuming several forms simultaneously.
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27. If it be said (that the corporeality of the gods
would involve a contradiction) with regar& to (Vedic)
.words, (we say) no, since beings originate from them (as
is known) from perception (Sruti) and inference (Smfli).

».All the words in the Vedas are eternal. Every word has
as 1ts counterpart a form, an object which it denotes. The
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word, the ebject, and the relation between the word -and the
object are eternal verities. This is accepted by all orthodox
Hindu philosophers. Now we have in the Vedas words like
‘Indra,” ‘Varunpa' etc. and so the relation between these
words and the gods they refer to should be eternal ; but if
the gods are corporeal beings they cannot be eternal. So the
word ‘Indra’ etc. will be meaningless before the creation of
Indra and after his demise, and consequently the eternity
of the Vedas and their authoritativeness on that ground
would be a myth. ’

The Siitra refutes-this objection thus. The Creator creates
god Indra uttering the Vedic word ‘Indra’. The words ‘Indra’
etc. do not mean particular individuals but a type. So each
Vedic word has a counterpart, an object which is a type,
class or species, that have the same form and as such is
eternal and does not depend on the birth and death of
individuals belonging to that type, as e.g. the word ‘cow’.
So when one Indra dies the Creator remembers the partic-
ular form of Indra and creates another Indra of the same
form etc. even as a potter creates a new pot when an earlier
one is destroyed. Hence there is no contradiction with Vedic
words if the gods are corporeal beings. How is this known ?
Both from Sruti and Smrti or direct perception and infer-
ence. In theVedas it is said that the Creator uttered different
words before creating different types of beings. ‘He said
Bhith and then created the carth’ (Tai. Bra. IL ii. 4). ‘The
_several names, actions and conditions of all things He shaped
'in the beginning from the words of the Vedas’ (Manu 1. 21).

e = faeaeaq | 35 W
: 28. From this very reason also (results) the eternity
(of the Vedas). ' : .
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The Creator recollects the meaning of the words in the
Vedas and then creates the world of beings. He remembers
the §hape of different things in the world by uttering the
Vedic wqrds and creates those things. Though many of the
Mantras in the Vedas are attributed to certain Rsis yet the
are not the authors but only discoverers or revealers. At thz
tjme 'of. creation after a partial dissolution, Brahma 'remem-
ber's Wlt!ﬂr the help of the words of the Vedas the former
RSI?, VIS\'N'a",mitra and others, and He creates these Rsis
again ‘h‘a.vmg the same name and ability, who could there-
fore r?plte the same Mantras assigned to them, correctly
ggdﬂ\;v;ﬂ::ut ?tny (;iﬁ;ulty, thus revealing the ‘ver),r‘ Mantras.
cternity of the Ve i i ' '
Rais avo thor );evealers, Vedas is established though these
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] 29. And because of the sameness of names and forms
(l.n every fresh 'cycle) there is no contradiction (to the etexr-
nity of lthese Vedic words) even in the reveolving 6f world
cycles, as is seen from the Sruti and the Smrti.

-Al? objection is raised. Since at the end of a cycle when
there is complete dissolution including the Creator Brahma
and the Vedas, and creation begins afresh at the beginning (;f
the next cycle, there is a break in the continuity of existence
Scz how could the eternity of the Vedas be established ? This.
S?{,tra refutes it. At the beginning of a new cycle the world
Wﬂl. have the same name and form as it had in the previous
cycles and so there is no contradiction to the eternity of the

Vedas. The Sruti and the Smrti declare the creation of a

world of the same name and form. ‘H
. sal . ‘He who first creat
Blfghma and delivers the Vedas to him’ ($Sve. VI. 18) %1::




in the rotaﬁoﬁ of the seasons, the very same signs of th@
~ different seasons are seen repeated, so also at the begmx.lmg

of a cycle the various things are created as in the previous
- cycle’ (Vi. I v. 65).

Topic 8 : The rights of the gods to practise certain
Upasanas
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30, Jaimini (is of the opinion) that the gods (Vasu and
.othefS) are not entiled for Madhu-vidya etc. on account of
~ the impossibility.

It has been shown that the gods are qualified for the
meditation on Brahman. Now the question is raised whether

" théy are qualified for certain other updsanas. In many of
the meditations (updsands) one has to meditate on the self
of some god or other. For example, in Madhu-vidya one
bas to meditate on the sun-god. Such a meditation would
be impossible for the sun-god. So the gods cannot practise
these meditations for the same person cannot be both the

. object of meditation and the meditator. Moreover, the result
of such meditations is the attainment of the position of such
gods which they are already and there is no question of their
attaining it. So Jaimini thinks the gods are not qualified for

 Madhu-vidya etc.
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31. And on account of (the meditation of the gods)
" being on the Light (of lights i.e. Brahman).
‘The gods meditate on that Light of lights as life and
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immortality’ (Br. IV. iv. 16). Though this meditation
is common to both men and the gods, yet the special men-
tion of the gods shows that they have a right only for this
meditation and not for other meditations like Madhu-vidya
etc. :
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32. But Badarayana (maintains) the existence (of
these qualifications) for it is possible.

Badarayana maintains that the gods have necessary
qualifications for Madhu-vidya etc. for it is possible for
them to meditate upon Brahman in their own form and
attain also its results, viz the position of Vasu (the sun-god)
etc. in the next cycle also.

Topic 9 : The right of the Sudras for Brahmavidya
discussed
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33. Grief arose in him (Janasruti) on hearing the con-
temptuous words (of the Rsi in the form of the flamingo) ;
owing to his approaching him (Raikva with) that (grief)
(Raikva .called him a Siidra) ; because it (the grief) is
referred to (by Raikva).

In the last topic it has been shown that the gods are
entitled {q Brahma-vidya. This topic discusses whether
the Stdras are entitled to it. Since like the gods, the Stidras
also are possessed of a body, capacity and desire for final
liberation, it naturally follows that they too are entitled to
Brahmavidyd. Maybe they are debarred from the Vedic



