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CHAPTER III
SecTION 1

In the second chapter all objections based on the
Sruti and reasoning -against .the- Vedantic view have
been refuted. It has been shown that all other views
are incorrect, and that the so-called scriptural contra-
dictions do not exist with respect to the Vedantic view.
Further, it has been shown that all entities different
from the soul (like Prina etc) spring from Brahman
and for the enjoyment of the soul. In this chapter the
soul’s travels to the different regions accompanied by
those adjuncts are discussed to produce ‘a’ spirit of
dispassion. ' ) "

Topic 1: The soul, when passing out of the body at
death, is enveloped with fine particles of th gross
elements. '

qaraTaaet it arafeass:, wafe-
quITETE 1l ¢ |l
gergwafagay With a view to obtaining a fresh body
igfs goes grafisasq: enveloped (with subtle parts of
the elements) mﬁngmq‘rt{ (so it\ is known) from the

question and answer.

1. (The soul) goes (out of the body) enveloped
(with subtle parts of the elements) with a view to
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obtaining a fresh body; (so it is known) from the
question and answer (in the scripture).

The Sttra discusses whether in transmigration the
soul takes with it subtle parts of the gross elements as
the seed, as it were, for the future body. The opponent
holds that it does not take them, for it is useless, be
cause the elements are easily available everywhere.
Moreover, in the absence of a definite opinion to the
contrary in the scriptures, we have to. understand that
the soul does not take subtle parts of the elements with
it. This Sttra refutes that view and says that the soul
does take with it subtle parts of the elements; that this
is a fact is known from the question and answer that
occurs in the scriptures. “Do you know why in the fifth
oblation water is called man?” (Ch. 5. 3. 3). This is
the question, and the answer is given in the whole
passage which after explaining how the five oblations
in the form of $raddhi (liquid oblations in subtle
form), Soma, rain, food, and seed are offered in the
five ‘fires’ (i.e. objects imagined to be fires for the sake
of Upésani)—the heavens, Parjanya (rain-god), earth,
man, and woman—ends, “For this reason is water in
the fifth oblation called man.” From this we under-
stand that the soul goes enveloped with water (same as .
$raddh4). Moreover, though the elements are available
everywhere, yet the seeds for a future body are not so
easily available. Again the adjuncts of the individual
soul, viz the organs etc. which go with it (Vide Br. 4,

4. 2) cannot accompany it unless there is a material basis

ST, T 1l R |
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SATRHFATT On account -of (water) consisting of
three elements g but Y¥&E@ on account of the pre-

ponderance (of water).

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

An objection is raised that the text mentions only
water, and not the other elements as acéompanying the
soul. The Sttra says that in water are found the other
two elements also according to the tripartite creation
of the gross elements. Hence all the three elements

“accompany the soul. The mention of water,is indicatory

and includes all the elements, With mere water no body
can be formed. But as the watery portion in the body

‘is preponderant, water only is mentioned in the text.
L

IR 13 N

grorTa: Because of the going of the sense-organs ¥

and.

3. And because of the going of the organs
* (with the soul, the elements also accompany the

soul).

“When it departs, the vital. force follows. When
the vital force departs, all the organs follow” (Br.
4. 4. 2). Since the organs go with the soul, they must
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have a material base; hence also it is inferred that water
and other elements follow the soul, thus forming a
basis for the organs. ‘

seefamfaalta 9q, =, e 1y i
gweyrfanfy Entering into fire etc. $|;a'; from the
scriptures gfg Jg if it be said g not so WIEAETT on

account of its béing so said in a secondary sense.

4. If it be said (that the organs do not follow
the soul), for the scriptures declare their entering
into fire etc., ’(we say) not so, on account of its
being so said in a secondary sense.

“When the vocal organ of a man who dies is merged
in the fire, the nose in the air,” etc. (Br. 3. 2. 13). This
text shows that at the time of death the~organs are
resolved into their presiding deities, and hence it can-
not be said that they accompany the soul. This Sttra
refutes that view and says that such interpretations
would go against many texts which declare that they
do accompany the soul, as for example: “When it
departs, the vital force follows; when the vital force
departs, all the organs follow” (Br. 4. 4. 2). Hence the
text cited must be interpreted in a secondary sense like
the words; “The hair on the ‘body in the herbs”

(Br. 3. 2. 13).

sodssaiafT 9, 7, a1 @ &, SUTEE NN

gaqi In the first of the oblations g not being
mentioned zfg Jq if it be said q not so gr: ug that
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only (i.e. water) f‘g because I99%: on account of the
appropriateness.

h. If it be objected on account of (water) not
being mentioned in the first of the oblations,
(we say) not so, because that (viz water) only
(is meant by the word ‘Sraddh4’) on account of
the appropriateness (of such an interpretation).

An objection is raised that as there is no mention of
water in the first oblation: “On that altar the gods
offer $raddhi as oblation” (Ch. 5. 4. 2), but only
Sraddha (faith) is mentioned, to substitute water for
Sraddha will be arbitrary. So how can it be ascertained
“that in the fifth oblation water is called man?” The
Stitra says that by ‘Sraddhd’ water is meant, for in that
case alone syntactical unity of the.whole passage re-
mains undisturbed. Otherwise the question and answer
would not agree. Moreover, faith (Sraddha), which is
a mental attribute, cannot be offered as an oblation.
" Water is also called $raddhi in the Sruti texts: “Srad-
dha indeed is water (Taittiriya Sarhhita 1. 6. 8. I).

el 3, 7, Tt S s

. /.. .
Fyaarg On account of not being mentioned in

the Sruti zfg %a; if it be said not so gserfasrfeort the -

‘performers of sacrifices etc. weiq: being understood.

6. If it be said that on account. of (the soul)

not being mentioned in the text (the soul does
not depart enveloped with water etc.), (we say)
not so, for it is understood (from the scriptures)
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that the Jivas who perform sacrifices etc. (alone
go to heaven). .-

An objection is raised that in the Chéindogya text
cited (5. 3. 8), there is mention of water only but no
reference to the soul; and it is explained how this water
becomes man. So how can it be taken that the soul
departs enveloped with water and then is born again
as man? This Sttra refutes it and says that if we ex-
amine all the scriptural texts like, “But they who being
in’ the village practise sacrifices and works of public
utility and give alms, go to the (deity of) smoke...to
the moon” (Ch. 5. 10. 3-4), which describe the journey
to the moon, we find that only the Jivas who perform
such good acts go to heaven, and that in so doing they
go enveloped with water, which is supplied by the
materials like curds, etc. that are offered as, oblations in
sacrifices; these assume a subtle form called Aptrva
and attach themselves to the sacrificer.

et AT taeaTa, qen fg a=afa we

argq In a secondary sense 41 but WTE‘TFEEHTE[ on

account of their (souls) not knowing the Self 9T so

fz because zgafg (Sruti) dedares

7. But (the souls’ being the food of the gods in
heaven is used) in 'a secondary sense, on account

~ of their not knowing the Self; because (the Sruti)

declares like phat.

In the scriptufes it is stated that those who go to
heaven become the food of the gods; so how could they
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be enjoying the fruits of their good actions in heaven?
“That is Soma, the king. He is the food of the gods.
‘They eat him” (Ch. 5. 10. 4). This Sttra says that the
word ‘food’ is used not in a primary sense, but mieta-
phorically, meaning an object of enjoyment. Other-
wise, if this is the fate of souls who go to heaven, texts
like, “Those who want to go to heaven shall perform
sacrifices” are meaningless Therefore what the text
means is that they are objects of enjoyment to the gods
even as wives, children, and cattle are to men. Thus
the Jivas, while giving enjoyment to the gods, are
happy, and rejoice’ with them in their turn. That they
are objects of enjoyment to the gods is known from texts

like: “While he who worships another. deity...He is

like a beast to the gods. And as many beasts serve a
man, so does every, man serve the gods” (Br. 1. 4. 10).
Therefore it is decided that the soul goes enveloped
with subtle parts of the elements when it goes to other
spheres for enjoying the fruits of its good Karma.

Topic 2: The souls descending from heaven have a
residual Karma, which determines their birth.

FARIASTATATT, TG AFATA, Fdqw=a 7 1 5 |l

gargd On the exhaustion of (good) work sgwaaTd

possessed of residual Karma. a{tsgng‘a'rqm as is known
from the Sruti and Smrti z9r 3611 as (it) went aﬁa '

differently 5 and.

8. On the exhaustion of (good) work (the
soul) with the residual Karma (descends to this
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earth), as is known from the Sruti and Smrti,

along the path (it) went by (from here) and
differently too.

A fresh topic is taken up for discussion—the descent
of the soul from heaven. The question is raised whether
it descends with any residual Xarma or not. The
opponent holds that there is no residual Karma, for
Sruti says: “Having dwelt there till their work is con-
sumed, they return again the way they went by” etc
Ch. 5. 10. 5), which means that all their Karma is
exhausted and there is nothing left. Moreover, it is
reasonable to think that Karma done in one life (as
man) is worked out in the next as god.

The Sttra;, refuting this- view, says that what is
exhausted in heaven is only that Kaima which gave the
soul a birth as god in heaven, but on the exhaustion of
this Karma the remaining Karma, good and bad, brings
it backs to earth. Otherwise it is diflicult to explain
the happiness or misery of a newborn child. Neither
is it possible that in one life the entire Karma of the
previous life is worked out. For a man might have
done both good work like sacrifices, as a result of which
he is born as a god, and bad work, which can be worked
out in an animal body; and the working out of both
kinds of Karma simultaneously in one birth is impos-
sible. So though by the enjoyment of heaven the result
of good work like sacrifices etc. is exhausted, there are
other Karmas in store according to which a man is
born again in good or bad environments. The Sruti

says, “Those whose conduct has been good will quickly.

attain some good birth” etc. (Ibid. 5. 10. 7). The
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Smrti also says, “With the remainder of their Karnia |

they are born in a noteworthy place, caste, and family,
with  becoming appearance, longevity, knowledge,
wealth, happiness, and intellect.” So the soul is born
with residual Karma. By what way does it descend?
Following the same way that it went by, but with some
difference. That they follow the same way as they went
by, is understood from the mention of smoke and ether
in the path (Vide Ch. 5. 10. 5), and that there is some
difference too is known from the fact that the text
omits night etc. (Vide Ch. 5. 10. 3), but mist. etc. are
mentioned (Vide Ch. 5. 10. 6).

: - A
wmfefa aq, 7, STemefy FTovrt-
forf: noe
FLmg On account of conduct zfy 3Ig it it be said
T not so Iyzarurgf to denote indirectly gfa thus Freuf-
faf: (the sage) Karsnajini (thinks).

9. If it be said that on account of conduct
(the assumption of residual Karma is not neces-

sary for a rebirth on earth), (we say) not so, (for

the word ‘conduct’ is used) to denote indirectly
(the remaining Karma). So (thinks) Karsnajini.

In the text cited (Ch. 5. 10. 7) the $ruti says those
~of ‘good conduct’ get a good birth. Now conduct is one

thing, and residual Karma quite another thing, even
according to the Sruti (Vide Br 4. 4. 5). Since the
Sruti does not mention residual Karma, the soul is
not born with any Karma, conduct alone being the

3.1.11] RRAHMA-SUTRAS 271

cause of good birth. This is the main objection. This
the Sttra refutes and says that ‘conduct’ here is used to
denote good Karma. It is a case of Ajahat Laksanj,

.conduct standing for Karma which is dependent on

good conduct. This is the view of the sage Kirsnijini.

agFatafa aq, 9, qEEE I Qo |l
EIGDEDE| Itrelé'vancy gfa aq if it be said 7 not so
dadercarg on account of- dependence on that.

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

An objection is raised that if the word ‘conduct’ be
interpreted indirectly to mean ‘residual Karma’,
leaving its direct meaning, then good conduct would
be purposeless in man’s life, as it has no result of its
own, not being a cause of the quality of the new birth.
The Sttra denies this on the ground that only those
who are of good conduct are expected to perform
Vedic sacrifices. “Him who is devoid of good conduct
the Vedas do not purify.” Thus good conduct is an aid
to Karma and therefore has a purpose. So it is the view
of Karsnijini that it is Karma and not conduct that
is the cause of the new birth.

gFAGSFT At  arafe 1gg
ggagsg% Good and evil work gg merely efg thus
g but arafy: Badari.
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11. But (conduct) is merely good and evil
work; thus (the sage) Badari (thinks).

This Shtra says that as a matter of fact there is-no
difference between conduct and Karma in common
parlance, for people say of a person who performs
sacrifices etc. “That man practises righteousness,”
showing thereby that ‘conduct’ is used in the general
sense of action. Thus ‘men of good conduct’ means
those whose actions (Karma) ars priseworthy.

Therefore ‘it is settled that those who go to heaven
performing sacrifices have residual Karma as the cause

of a new birth on earth.

Topic 3: The fate after death of those souls whose

actions do not entitle them to go to the lunar world:

srfsarfertfrom T = aw u RN

sfqszifesrfcone Of those who do not perform sacri-
fices etc. AT even I also HAH 18 declared by the Sruti.

19, The $ruti declares (the going to the lunar
world etc.) also of even those who do not per-
form sacrifices etc.

Now the question of those who do not perform sacri-

fices etc. is taken up for discussion. The opponent holds
 that even they go to heaven, though they may not
. enjoy there like the performers of sacrifices etc., because
they too require the fifth oblation for a new birth, and
also because the scriptures directly say that all go
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to heaven: “All who depart from this world go to the
moon” (Kau, 1. 2).

HAA A ARTARETARY, g
| A 1 23 0

ggay In the abode of Yama g but ¥ having
experienced gaimn; of others (than the performers of

sacrifices etc.) srrQgraqigY the ascent and descent ggufy-
FeATq  such a passage being declared by the Sruti.

13. But of others (i.e. those who have not per-
formed sacrifices etc.) the ascent is to the abode
of Yama, and after having experienced (the
result of their evil works) the descent (to the
earth again takes place). On account of such a
passage (for the evil-doer) being declared by the

Sruti.

This Siatra refutes the view of the last Stitra and says
that evil-doers go not to heaven, but to the world of
Yama, where they suffer and then descend again to
earth. “The hereafter never rises before an ignorant
person .. .thus he falls again and again under my
sway” (Ka. 1. 2. 6). The ascent to the moon is only for

the enjoyment of the fruits of good works and not for
any other purpose; so the evil-doers do not go there.

e T 0 Yl

gwxfiqg The Smrtis declare™ also.
21
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14. The Smrtis also declare (thus).

[3.1.14

Manu and others say that the evil-doers go to hell
and suffer there.

afa = goa u
g#fy ¥ Moreover geg seven.

15. Moreover there are seven (hells).

There are seven hells mentioned in the Puranas, to
which the evil-doers are cast to expiate their sins
through suffering. ‘

I 9 qEuERE EaE: 0kl
gg There 3fy even ¥ and qq-3ATTA ‘on account
of his control sfgqy: there is no contradiction.

16. And on account of his (Yama’s) control
even there (in those hells), there is no contra-

diction.

An objection is raised that since according to the
Sruti the evil-doers suffer at the hands of Yama how is
this possible in the hell called Raurava, where Citra-
gupta is the presiding deity, The Satra says that there
is no contradiction, as Citragupta is directed by Yama.

frarmiifcRy g S I e

faroy: Of knowledge and work gfq thus 3 but
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SFacarg on account of their being the subject under

discussion. |

17. But (the reference is to the two roads) of
knowledge and work; thus (we have to under-
stand) on account of their being the subject
under discussion.

“Now those who go along neither of these ways
become those tiny, continually rotating creatures of
which it may be said, ‘Be born and die’. This is the
third place. That is why that world (heaven) never
becomes full” (Ch. 5. 10. 8). The two ways mentioned
in this text we have to take as referring to those of know-
ledge and work, on account of these being the subject
under discussion. Knowledge and work are the means
to go along the Devayina and Pitryina routes, . For
those who are not entitled to go through knowledge
along the Devayina, the route leading to the gods, or
through sacrifices etc. to the Pitrydna, the route lead-
ing 'to the fathers, the Sruti declares a third place,
distinct from the Brahmaloka and the Candraloka.
That the evil-doers, who form a separate group, ZgO to
this third place, and not to heaven, is made all the
more explicit by the words, “That is why that world
(heaven) never becomes full” (Ch. 5. 10. 8). The word
‘but’ refutes a possible doubt arising from a text belong-
ing to another $akhé vide Kau. 1. 2. So the Kausitaki
text which says that all go to the spheres of the moon,
means all those who have performed good Karma of
whatever kind, and does not include evil-doers.

T g, qEeess: 1| s
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ﬁ- Not 'g'éﬂ‘a‘ in the third gyT so Iqaey: it being seen.

18. l(The specification about five  oblations
does) not (apply) to the third (place), for so it 1s

seen (from the scriptures).

It has been said in Ch. 5. 3. 3, which is quoted in
the first Stra of this section, that the Jiva attains a
new birth after five oblations. So at least for getting a
new body the evil-doer will have to go to the moon, to
complete the five ‘oblations that cause the new birth.
"This Sttra says that the rule about the five oblations
does mot apply in the case of evil-doers, for they are
born irrespective of the oblations, because the Sruti
says, ‘Be born and die’ This is the third place.”
That rule applies only to the performers of .sacrifices

etc.

apasfa 7 I N L8 N

oy Ave recorded #fg also 9 and #F in the
world.

19. And moreover (cases of birth without the
completion of the five oblations) are recorded in
the world.

A further argument is given .to show that the five
oblations are not. absolutely necessary for a future
birth, and hence the evil-doers need not go to heaven
just for conforming to this rule. For in cases like that
of Drona, who had no mother, and of Dhrstadyumna,
who had neither father nor mother, the last two obla-
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tions respectively were absent. Hence the rule about
the five oblations is not universal, but applies only to
those who perform sacrifices.

AT 11 o I

ay’ﬁn@ On account of observation = also.

20. Also on account of observation.

That this rule about the five oblations is not universal
is also seen from the fact that of the four kinds of life,
viviparous, oviparous, life springing from moisture, and
plant life, the last two are born without anyf‘ mating
and consequently there is not the fifth oblation in their
case. R

s S 1l LA

FaAg-TET- G Inclusion in the third term ggFHsEy
of that which springs from moisture. '

21. The third term (i.e. plant life) includes
that which springs from moisture. -,

There are four kinds of organic beings as described
in the last Sttra. But the Chandogya Upanisad 6. 3. 1
mentions only three kinds. This Stra says that it makes
no difference for that which springs from moisture
is included in plant life (Udbhid), since they both
germinate, one from the earth and the other from
water etc. .

Herice it is a settled fact that the evil-doers do not go
to heaven but only those who perform sacrifices.
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Topic 4: The soul in its descent from the moon does '

not become identified with ether etc. but attains
similarity of nature.

' geaTTETaRa:, SauEs 1 RR

| ga-gisTeg-amafa:  Attainment of a similarity of

nature with them gqqs: being reasonable.

22. (The soul when descending from Candra-
loka) attains similarity of nature with them (i.e.

with ether, air, etc.), (that alone) being reason-
able. |

‘It has been said that the righteous who descend from

the moon descend by the same path as they ascended
by, but with some differences. “They return again that
way as they came by, to the ether, from the ether to the
air; the sacrificer havihg become air, becomes smoke,”
etc. (Ch. 5. 10. 5). Now the question is whether the
* souls of such persons actually attain identity with ether,
smoke, etc., or only attain a similar nature. The Sitra
“says that the souls do not attain identity with them, for
it is impossible. A thing cannot' become another’ of a
different nature. What the text means, therefore; is
that it attains similarity of nature—becomes like ether,

air, etc. The soul assumes a subtle form like ether,

~ comes under the influence of air and is connected with
smoke, etc. .Therefore ‘similarity of mnature and not
identity is meant. - '

Topic 5: The entire descent of the soul takes only
' a short time.
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ArfafaRer, e u 0

7 Not afgfaorin very long time fa@gr@ on account
of the special declaration. ‘

28. (The soul’s descent from the moon through
the various stages up‘ to the earth takes) not very
long time, on account of a special declaration (of
the Srutis with respect to the stages after that as
taking time). o ‘

The question is 1zised whether the descending soul,
when it attains similarity of nature with ether, air, etc,
remains in those stages pretty long, or attains the next
stages quickly one after another. This Sttra says that
it passes through them quickly. “Then he is born as
rice and corn, herbs and trees, sesamum and beans..
From thence the escape is beset with many more diffi-
culties” (Ch. 5. 10. 6). Thus the stages after coming
down on earth through rain the S$ruti particularly
characterizes as hard to escape from, thereby hinting
that the escape from the earlier stages is "easy and
attained quickly.

Topic 6: When the souls enter into plants etc. they only
get connected with them and do not participate in
their life.

e qEa, ST 1l ¥l

aeg-afiszy  Into what is ruled by another 'ﬁ'ﬂﬂ'
as in the previous, cases FfWaATI for so the Sruti states.

24. (The descending soul enters) into what is
ruled by another (Jiva or soul) as in the previous
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cases (viz becoming ether etc) for so the Sruti

states.

A view is put forward that the soul’s passage through -

the stages of corn etc. is not a mere connection with
them, as the earlier stages with ether etc, but that
it is actually born in the form of corn etc. For the Sruti
says, “Then he is born as rice” etc. (Ch. 5. 10. 6). It
also seems reasonable that those who fall from heaven
after having exhausted their good deeds should be
born as herbs, plants, etc., owing to their bad Karma
such as the killing of animals that remains.

So the word ‘born’ is to be taken literally. The Stitra

refutes this view and says that the word ‘born’ implies

mere connection with corn, herbs, ectc., which are
animated by other souls actually born as such. For in
the.s_e stages there is no reference to their Karma, even
as in the earlier stages of ether etc. They enter these
plants etc. independently of their Karma, and while
there, they do not experience the fruits at all. Where
birth in the primary sense takes place and experience
of the fruits of action begins, it is made clear by a ref-
“erence to Karma, as in, “Those whose conduct has been
good will quickly attain a good birth” (Ch. 5. 10. 7).
Therefore the descending souls only dwell, as it were,

in plants etc. animated by other souls till they get the

( opportunity for a new birth.

srEfgia ¥, 9, eI 1 Y
HYFH Unboly =fg g if it be said § not so AT

on account of scriptural authority.
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25, If it be said (that sacrifices, which entail
the killing of animals etc.) are unholy, (we say)
not 'so, on account of scrlptural authority.

This Sttra refutes the point raised by the opponent
in the previous Sitra that the descending soul is envel-
oped by its bad Karma such as the killing of animals
in sacrifices and so is born as herbs etc. The killing of
animals etc. in sacrifices does not entail any bad Karma
for the person, for it is sanctioned by the scriptures.

@:fEEmsT n kg 0
3:-faw-ayr: Connection with “one who performs

the act of generation -grg then.

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

“For whoever eats food and performs the act of
generation, (the soul) becomes one with him” (Ch.
5. 10.- 6). Here the soul’s becoming literally identical
with the person is impossible, and we have to under-
stand that it gets connected with him. This further
proves that the soul’s becoming plants etc. in the im-
mediately preceding stages is also mere connection with
them and not actual birth as such.

A AW N ol
gr: From the womb gy body.

97. From the womb a (new) body (results).
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Finally the actual birth of the soul is referred to in
"this Satra, Till now it was only a connection with the

successive stages, but now through its connection with a

person performing the act of generation the soul enters
‘the woman and there gets a new body fit for experienc-
ing the results of its past residual Karma,

CHAPTER III
SEctioN 11

In the last section the passage of the soul to different
spheres and its return have been explained. There are
people who get ‘disgusted with Karma or sacrifices lead-
ing to such a fate of the soul and become dispas-
sionate. In order to make them grasp the true import
of the Mahivakyas or the great Vedic dicta, this
section sets itself to elucidate the true nature of “That’
and ‘thow contained in the Mahavakya, “That thou
art”. In the last section the waking state of the soul
(the ‘thou’) has been fully described. Now its dream
state is taken -up for discussion, to show that the soul is
self-luminous. In this way the three states of the soul,
viz waking, dream, and deep sleep, will be shown to
be merely illusory, and thus the consequent identity of
the Jiva and Brahman will be established.

Topic 1: The soul in the dream. state.

e gieeTg fgugn
gey In the intermediate stage (between waking and
deep-slee'p, ie. in the dream state) Efsz; (there is real)
creation ayig (Sruti) says so fa because.
1. In the intermediate stage (between waking
and QCc:p-sleep, there is a real) creation, because
(the Sruti) says SO- :
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The question is raised ‘whether the creation which
one experiences in the dream state is as real as this
world of ours, or merely Maya, false, as compared with
this waking world. This Sttra, which gives the view of
the opponent, holds that it is just as real, for the Sruti
declares, ‘“There are no chariots, nor horses to be
yoked to them, nor roads there, but he himself creates
the chariots, horses, and roads. For he is the agent”
(Br. 4. 3. 10). 'Moreo-ver, we do not find any difference
between the experience of the waking state and that
of the dream state. A meal taken in dream has the
effect of giving satisfaction even as in the waking state.
Therefore the creation of the dream state is real and

springs from the Lord Himself, even as He creates

ether etc.

frafare 9%, TS 1 R 1

frafare Creator 7 and ua some (the followers of
particular $akhas of the Vedas) garay: sons -etc. =
and. '

9. And some (Sikhés or recensions) (state the
Self or the Supreme Lord to be) the creator (of
objects of desires while we are asleep) and
‘(objects of desires there stand for) sons etc.

A further argument is given by the opponent that the
creation even in dreams is by the Lord Himself. “He
who is awake in us shaping objects of desire while we
are asleep ... that is Brahman” (Ka. 2. 5. 8). Sons etc.

are the objects of desire that He creates. So, as in the

case of the waking state, even in ‘dreams the Lord
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Himself creates, and hence the world of dreams is also
real. Therefore the dream world is. not false but real
like this Vyévahirika (phenomenal) world of ours.

AR, FEA AT eATeasTerd 1l 3 1

qrarqrg Mere illusion g but FRE&YT in toto aj-.;ﬁ;-
SFTCTEIATY, ~on account of its nature not ° being.
manifest. ' ‘

3. But (the dream world is) mere illusion, on
account of its nature not being manifest with the
totality (of attributes of the waking state).

‘But’ discards the view expressed by the two previous
Stitras. The nature of the dream world does not agree
in toto with that of the waking world with respect to
time, place, éziuse, and non-contradiction, and as such:
that world is not real like the waking world. There can
be no appropriate time, place or cause in the dream
state. Inside the body, there is not enough space for
objects like chariots, horses, etc, and in a dream the
soul does not leave the body; for if it did, then one who
dreams of having gone to America would find himself
there on waking while he went to sleep in India, Nor
is the midnight proper time for an eclipse of the sun
seen in a dream, nor can we conceive a child’s getting
children in a dream to be real. Moreover, even in
dreams we see objects seen being transformed, as for
example, when we see a tree turn into a mountain.
“He himself creates the chariots etc.” (Br. 4. 3. 10),
only means that objects which have no reality appear
to exist in dreams just as silver does in a mother-of-pearl.
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The argument that the dream world is real because it is
also a creation of the Supreme Lord, like this waking
world, is not true, for the dream world is not the crea-
tion of the Lord but of the individual soul. “When he
dreams . : . himself puts the body aside ‘and himself
‘creates (a dream body in its place)” (Br. 4. 3. 9). This
text clearly proves that it is the Jiva that creates in
dreams and not the Lord.

g T o1a:, e 7 afgx v

g¥®: Omen 5 but fg for =a: from the Sruti' gy
say ¥ also gfgg: experts in dream-reading.

4. But (though the drea,m—w‘orlnd. is an illusion)

yet it serves as an omen, for (so we find) in the
Sruti, (and) expert dream-readers also say (thus).

Lest it be thought that because the dream-world is
an illusion, even the results indicated by dreams are to
be so regarded, this Shtra says that these dreams are
yet capable of forecasting -events or good and bad
fortune. The thing indicated by these dreams is real,
though the dreams themselves are unreal, even as the
appearance of silver in a mother-of-pearl, though false,
produces joy in us, which is real. The Sruti also says so:
“If in this dream he sees a woman, let him know. this
" to be a sign that his sacrifice has succeeded” (Ch.

5. 2. 8).

qfiremrg fdfea, adt e
segfaoat 1 Y
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qufasarA@ By meditation on the Supreme Lord
g but fqQfgas that which is’ covered (by ignorance)

gq: from Him (the Lord) fg for areg of the soul gFwyg-

fqq@ay bondage and its opposite, i freedom.

5. But by meditation on the Supreme Lord,
that which is covered (by ignorance, viz the
similarity of the Lord and soul, becomes mani-
fest); for from Him (the Lord) are its (the soul’s)

- bondage and freedom.

It has been shown that the dream-world is false.
But an objection is raised against it. The individual
soul is but a part of the Supreme Soul and therefore
shares Its power of knowledge and rulership even as a
spark and fire have alike the power of burning, As such
it must also be able to create at will like the Lord. This
Stitra refutes it and says that.that rulership is covered
by ignorance in the Jiva state and gets manifested only
when in the state of meditation on the Lord this
ignorance 1s. destroyed by the knowledge ‘I am Brah-
man’. “When that god is known all fetters fall off. ...
From meditating on him there arises, on the dissolu-
tion of the body, the third state, that of universal
Lordship” (Sv. 1. 11). Till then the Jiva cannot create
at will anything real. Moreover, this does not come
to man spontaneously, since the bondage and freedom
of the individual soul come from the Lord. That is
to say, ignorance of His true nature causes bondage,
and the knowledge of it results in freedom.

v st g
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aa-q}mq From its connection with the body 3r
and @: that (the eovering of its rulership) sfg also.

6. And that (the covering of the soul’s ruler-
ship) also (results) from its connection with the

body.

A cause for this covering up of the soul’s rulership

is given; and that is its connection with the body etc.’

Because of these limiting adjuncts, the results of nes-
cience, its knowledge and rulership remain hidden, and
this lasts so long as it erroneously thinks itself as the
body etc. Hence though the soul is not different from
the Lord, its powers remain hidden.

Topic 2: The soul in dreamless sleep.

Now the state of deep sleep or Susupti is taken up
for discussion. :

qEATEY AN, oY, J, ATH T ol

- gq-arsra: Absence  of that (dreaming), in . other
words Susupti- qTEIY in the nerves sqfq o and in
the Self gq-=a: as it is known from the Sruti.

- 7. The absence of that (dreaming, i.e. dream-
less sleep takes place) in the nerves and in the
~Self, as it is known from the Sruti.

~ In different texts Susupti (deep-sleep) is said to take
~ place under different conditions. “And when a man is
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asleep . . . so that he sees no dreams, then he has entered
into those nerves (Nadis)” (Ch. 8. 6. 3); “Through
them he moves forth and rests; in the pericardium, ie.
in the region of the heart” (Br. 2. 1. 19); “When this
being full of consciousness is asleep...lies in the ether

“ie. the. real Self which is in the heart” (Br: 2. 1. 17).|

Now the question arises whether Susupti takes place
in any one of these places, i.e. whether these are .to be
taken as alternatives or whether they are to be taken as
standing in mutual relation so as to refer to-one place
only. The opponent holds that as all the words standing
for the places enumerated are in the same case, viz the
locative case, in the texts, they are - co-ordinate - and
therefore alternatives: If mutual relation was meant,
then different case-endings would be used by the Sruti.
This Sttra says that they are to be taken as standing
in mutual relation denoting the same place. :

Thére is no alternative here, for by allowing option
between two Vedic statements we lessen the authority
of the Veda, since the adoption of either alternative
sublates for the time being the authority of the other

‘alternative. Moreover, the same case is used where
things serve different purposes and have to be com-

bined, as;, for example, when we say, “He sleeps in the
palace, he sleeps on a couch,” where we have to com-
bine the two locatives into one as “He sleeps on a couch.
in the palace.” Similarly here the different texts have
to be combined, meaning that the soul goes through
the nerves to the region of the heart and there rests in
Brahman. I

It may be questioned why, then, in deep-sleep we do
not experience the relation of supporter and that which

22
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is supported with respect to Brahman and the Jiva. It
is because the individual soul covered with ignorance
is lost in Brahman even as a pot of water in a lake and
so has no separate existence. “He becomes united with
the True, he is gone to his own (Self)” (Ch. 6. 8. 1).
Moreover, in the following text the three places are
mentioned together, “In these the person is when sleep-
ing he sees no dreams. Then he becomes one with the
Prina (Brahman) alone” (Kau. 4. 19). Hence Brahman
is the soul’s place of rest in deep-sleep.

oq: SIS
sq: Hence gaie: awakening areqrq from this.

8. Hence the awakening from this (i.e. Brah-
man). ”

“In the same manner, my son, all these creatures,
when they have come back from the True, know not
that they have come back from the True” (Ch. 6. 10. 2).
In this text the Sruti states that when the Jiva returns
after deep-sleep to the wakingl state, it returns from the
True or Brahman, ‘thereby showing that in Susupti
Jiva is merged in Brahman and not in the nerves
' Hita etc. But as it is covered by ignorance it does not
realize its identity with Brahman in Susupti.

Topic 3: The selfsame soul returns from Susupti.
g g, FAgEfa-aeatafEEr 0
g ug The sclfsame soul g but Fe-sgegfa-we-fafuea:

oon account of Karma, memory, scriptural. authority

and precept.
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I

9. But the selfsame soul (returns from Brahman
after Susupti on account of work, memory, scrip-
tural authority, and precept.

A question is raised here that just as when a drop
of water has merged in the ocean it is difficult to pick it
out again, so also when the Jiva has merged in Brah-
man it is difficult to say that the selfsame Jiva arises
from It after Susupti. So we have to take that some
soul arises after Susupti from Brahman. There can be
no rule that the same soul arises from It. The Sitra
refutes this and says that the selfsame soul comes back
after Susupti for the following reasons: (1) What has-
been. partly done by a person before going to sleep, we
find him finishing after he wakes up. If it were not the
same soul, then the latter would have no interest in
finishing what has been partly done by another. (2)
From our experience of identfty of personality before
and after sleep. (3) From our memory of past events. (%)
From scriptural authority as 'in texts like, “Whatever
these creatures are here, whether a tiger, or a lion,
or a wolf, or a boar...that they become again”’ (Ch.
6. 9. 8), we find that the selfsame soul returns from
Brahman after Susupti. (5) If the person who goes to
sleep and he who rises after it be different, then scrip-
tural precepts either as regards work or knowledge

"would be meaningless. For if a person can attain
‘identity for ever with Brahman by merely going to

sleep, then scriptyral instruction would be useless to
attain liberation.

Therefore it is the selfsame soul that rises from
Brahman after Susupti. The case of the drop of water
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is not quite analogous, for a drop of water merges in the
ocean without any adjuncts and so is lost for ever; but
the Jiva merges in Brahman with its adjuncts. So the
identical Jiva rises again from Brahman owing to its
Karma and ignorance, which do not allow it to be lost
in Brahman irrevocably.

Topic 4: The nature of a swoon.

raseate:, TRRER 1 2o
TET In a swoon ssgqfa: partial attainment of the
state of deep-sleep qfediyrg as the only alternative left.

10. In a swoon (there is the) partial attainment

of the state of deep-leep, as that is the only

alternative left. .

The question of swoon is taken up for discussion.
There are only three states of a soul while living in the
'body—waking, dream, and deep-sleep. Its fourth state

is death. The condition of swoon cannot come in as a

fifth state, as no such state is known. So what is it?
Is it a separate state of thé soul, or is it but one of these
states? It cannot be waking or dream, for there is no
consciousness or experience of anything. It is not deep-
sleep, for that gives happiness, which swoon does not.
Nor is it death, for the soul returns to life. So the only
alternative left is that in a swoon the soul partially
- attains the state of deep-sleep, inasmuch as there is no
consciousness in that state and it returns to life, and
- partially that of death, as is seen from the soul’s experi-

~ence of misery and pain in that state resulting in dis-
torted face and limbs. It is a separate state, though it
happens occasionally; and the reason why it is not con-
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'

sidered a fifth state is because it is a mixture of the
other twe states. :

Topic 5: The nature of the Supreme Brahman.

The preceding four topics deal with the nature of
‘thou’ or the apparent self. By proving that the crea-
tion in dreams is false, it has been shown that though
the Jiva appears apparently to enjoy happiness and

‘misery, yet in reality it is unattached. By its mergence

in Brahman in deep-sleep that detachment has been
firmly established. By saying that the selfsame Jiva re-
turns from sleep the doubt as to its non-permanency
has been refuted. By a reference to swoon it has been
explained that though all expressions of life are

“extinct in that state still the Jiva is there, and hence

one can be sure that even after death the soul continues
to exist. Thus it has been shown that the soul is self- "
luminous, of the mnature of consciousness, having
pleasure in itself only, and beyond the various states.
Having described the nature of ‘thou’, the nature of

“That is taken up for discussion in the succeeding

S{itras.

7 oAy seTafeg A, @ T g g
7 Not eqrag: from (difference of) place stfg even
gweg of Brahman gqqﬁ«[ﬁq twofold characteristic fg

because gaga throughout (the scriptures teach otherwise).

11. Even from (difference of) place a twofold
characteristic cannot (be predicated) of Brahman,
because throughout (the scriptures teach It to be
otherwise i.e. without any qualities).
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In the scriptures we find two kinds of description
about Brahman. Some texts describe It as qualiﬁed and
some as unqualified. “From whom all activities, all
desires, all odours, and all tastes proceed” (Ch. 3. 14.

2) speak of attributes; again “It is neither gross nor -

minute, neither short nor long, peither redness nor
moisture” etc. (Br. 3. 8. 8). Are we to take that both
are true of Brahman according as It is or is not con-
nected with adjuncts, or have we to take only one of
them as true and the other as false, and if so, which,
and on what grounds? The Stitra says that both cannot
be predicated of one and the same Brahman, for it is
against experience. One and the same' thing cannot

have two contradictory natutes at the same time. Nor

does the mere connection of a thing with another
change its nature, even as the redness of a flower re-
‘flected in a crystal does not change the nature of the
crystal, which is colourl,esé_ The imputation of redness
is due to ignorance-and not real. Neither can a thing
change its real nature: it means destruction. Even so in
the case of Brahman. Its connection with adjuncts like
earth etc. is a product of nescience. Hence between the
two aspects of Brahman we have to accept that which is
attributeless as Its true nature, for throughout the
scriptures we find Brahman so described to the ex-
dusion of Its qualified aspects. “It is. without sound,
without touch, form, and decay” etc. (Ka. 1. 3. 15).
The other description of Brahman is only for the sake
of Upasanid and is not Its real nature.

7 FerfRfy A, 7, S, AR

q Not so ¥gr@ on account of difference (being
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taught in the scriptures) gfq Iq if it be said g not so
wyaqsw with respect to each ggaId because of the
declaration of the opposite of that.

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

We find that the scripture‘ declares Brahman as
having different forms in different Vidyds or medita-
tions. In some It is described as having four feet, in
<ome as of sixteen digits (Kalds) or again as having for .
Its body the three worlds and being called Vaiévinara,
and so on. So we have to understand on scriptural
authority that Brahman is also qualified. This Stitra re-
futes it and says that every such form due to Upadhi
is denied of Brahman in texts like, “The shining, im-
mortal being who is in this earth, and the shining,
jmmortal, corporeal being in the body are but the
Self” (Br. 2. 5. 1). Such texts show that in all Upadhis
like earth etc. the same Self is present, and hence there
is only non-difference, oneness. It is not true that the
Vedas inculcate  the connection of Brahman with
various forms. With regard to what we take as differ-
ent, the §ruti explains at every instance that the form
is not true, and that in reality there is only one formless

principle.

orf aa% u 3

#fgf & Moreover TAH thus U& some.



296 . BRAHMA-SUTRAS [3.2 13

13. Moreover some (teath) thus.

Some S$ikhas (recensions) of the Vedas directly
teach that the manifoldness is not true, by passing
strictures on those who see difference. “He goes from
death to death, who sees difference, as it were, in It”
(Ka. 1. 4. 11) also Br. 4. 4. 19.

srevaRd fg, aeramaETd u ¢y |

yeqqq Formless wa only fg verily §q-¥ai@@aq on

account of that being the main pur‘port.

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

’ Brah‘mém is only formless for all the texts that aim at
teaching Brahman describe It as formless. If Brahman
be understood to have a form, then texts which describe
It as formless would become purportless, and such a
contingency with respect to the scriptures is unimagi-
nable, for the scriptures throughout have a purport. On
the other hand, texts dealing with quahﬁed Brahman
seek not to establish It, but rather to enjoin meditations
on Brahman. Therefore Brahman is formless.

sramraﬁaﬁawﬁn 2y I

gwrmaq Like light = and sr3geaiq not being pur-

portless.

Al5. And like light (taking form in connection
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with bodies having form, Brahman takes form in
connection with Upadhis), because (texts ascrib-
ing form to Brahman) are not purportless.

If Brahman is formless, what about the texts which
describe It as having form? Are they superfluous? If
Brahman is without form then all Upasanas of the
Brahman with form would be futile, for how can the
worship of such a false Brahman lead to Brahmaloka
and other spheres? This Sttra explains that they are
not without a purpose. Just as light, which has no
form, appears to be great or small ‘according to the
aperture through which it enters a room and yet has
the virtue of removing the darkness in the room, even
so the formless Brahman appears to have a form, as
being limited by adjuncts like earth etc.; and the worship
of such an illusory Brahman can help one to attain
Brahmaloka etc., which are also illusory from the
absolute standpoint. Hence these texts are not al-
togcther purportless. This, however, does not contra-
dict the position already established, viz that Brahman,
though connected with limiting adjuncts, is not dual
in character, because the effects of these cannot con-
stitute attributes of a substance, and moreover these
limiting adjuncts are all due to Nescience.

ATE = AR 1 2% 1)
artg Declares 5 and gg-#taw that (i.e. intelligence)
only.

16. And (the scripture) declares (that Bfahman -
is) that (z.e. intelligence) only.
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Now what is the nature of that formless Brahman?
“As a lump of salt is without interior or exterior, entire,
and purely salt in taste, even so is the Self without

r or exterior, entire, and Pure Intelligence alone”’

interio :
self-effulgent,

(Br. 4. 5 13). It is mere intelligence,
homogenous, and without attributes.

=ztafe =, @ oFfa ZEa u Qe
zaafa (Scripture) shows = also ==l thus srfq also
eway (it 1s) stated by the Smrtis.

17. (The scripture) also shows (this, and) thus
also (is 1t) stated by the Smrtis.
That - Brahman is without any attributes is also

proved by the fact that the §ruti teaches about It by

denying all characteristics to It. «Now therefore the

description (of,Braﬁman): ‘Not this, not this’ Because
‘ ption

there is no other and more appropriate descri
than this ‘Not this’ 7 (Br. 2. 3. 6). If Brahman had
form, then it would be established by such‘ texts, and
there would be no necessity to deny everything and
say ‘Not this, not this’. So also the Smrtis teach about
Bi;ahman: «The Highest Brahman without either begin-

ning or end, which cannot be said either to be or not
. to be” (Gita 13. 12 “It is unmanifest, unthinkable,

and without modification, thus is It spoken of” (Gitd
2. 29). .
S AT a1 s

- L] Therefore = also ITAT comparison qurf%;aq

like the images of the sun etc.
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18. Therefore also (with respect to Brahman
we have) comparisons like the images of the sun
etc.

That Brahman is formless is further established from
the similes used with respect to it. Since this Brahman
is mere intelligence, homogeneous, and formless, and
everything else is denied in It, therefore we find that the
scriptures explain the fact of Its having forms by saying
that they are like reflections in Watef of the one sun,
meaning thereby that these forms are unreal, being

due only to limiting adjuncts.

ﬂ:iﬁ%""ﬂ; q a4 qIreEadE e
Frgad Like water EPEAINY not being experienced
q but & NO JATTH similarity.

19. But (there is) no similarity (in the case of
Brahman, any second thing) not being exper-
ienced like water.

An objection is raised that the comparison of the
last Sfitra is not correct. In the case of the sun, which
has a form, water, which is different and at a distance
from it, catches its image but Brahman is formless
and all-pervading, and there can be nothing else differ-
ent and at a distance from It, to serve as an Upadhi,
that can catch Its reflection. So the comparison is

defective.

if@%{rﬂ“ﬁ@“?ﬂm, Sepnintolcel SUIRCHL

afg-gra-wiEkaq Participating in the increase and
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decrease sFgutaig on account of its being inside 3Iwg-
grgsegrg on account of the similarity in the two cases

uay thus.

20. On account of Brahman being inside (Its.

adjuncts) (It appears) to participate in their
increase and decrease. On account of this similari-
ty in the two cases (mentioned in Shtra 18) it is
thus (i.e. the comparison is not defective).

The comparison with the reflection of the sun is to be
taken not on all fours but only with respect to a par-
ticular feature. Just as the reflected sun is distorted,
trembles, or varies in size as the water shakes, expands,
or contracts, while the real sun remains unchanged; so
also Brahman participates, as it were, in the attributes
of - the Upadhis; it grows with them, decreases with
them, suffers with them, and so on, but not in reality.
Hence on account of this. similarity in the two cases the
comparison is not defective.

ZETEa 11

agarg On account of scriptural instruction = and.

91. And on account of scriptural~ instruction.

The scripture also teaches that Brahman enters into
the body and other limiting adjuncts. “He made
bodies with two feet and bodies with four feet. That
Supreme Being first entered the bodies as a bird. He
on account of his dwelling in all bodies is called the
{ Purusa” (Br. 2. 5. 18). Thus also the comparison in
Satra 18 is not defective.
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Therefore it is established that Brahman is formless,
of the nature of intelligence, and homogenous—with-
out any difference.

Topic 6: ‘Not this, not this' in By. 2.3.6 denies the gross
and subtle forms of Brahman given in Br. 23.1 and
not Brahman Itself.

sEaaTaed fy sfmafy, @t wfy = 3w u R0

gEq-ugracd What has been mentioned up to this
gfq&afa{ denmies gg: than that 4a: something more gaifa
says ¥ and.

22. What has been mentioned up to this is
denied (by the words ‘Not this, not this’), and
(the Sruti) says something more than that (after-
wards). :

“Brahman has but two forms—gross and subtle,
mortal and immortal, limited and wunlimited, Sat
(defined) and Tyat (undefined)” (Br. 2. 3. 1). Thus
describing the two forms of Brahman, the gross, con-
sisting of earth, water, ‘and fire, and the subtle, consist-
ing of air and ether, the Sruti says finally, “Now there-
fore the description (of Brahman): ‘Not this, not this’
etc. (Br. 2. 8. 6). Now the question is whether the
double denial in ‘Not this, not this’ negates both the
world and Brahman, or only one of them. The oppo-
nent holds that both are denied, and consequently
Brahman, which is false, cannot be the substratum for
a world, which is also false. In other words, it leads
us to Stnyavida, the theory of Void. If one only is
denied it is proper that Brahman is denied, for It is not
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seen and therefore Its existence is doubtful, and not the
world, since we experience it. The Sttra refutes this
view and says. that what has been described till now,
viz the two forms of Brahman, gross and subtle, 1is
denied by the words ‘Not this, not this’, the double
mention of these words of denial applying to the two
forms of Brahman. The word ‘Iti’ refers to what has
been mentioned immediately before, i.e. the two forms
of Brahman, the subject-matter of the discussion, and
therefore cannot refer to Brahman Itself, which is not
the main topic of the preceding texts. Moreover, after
denying the world the Sruti says something more than
that about Brahman, viz “The Truth of truth’ meaning
thereby that Brahman alone is the one reality that
exists and is the substratum of the world, which is
illusory. Nor is it reasonable to suppose that the Sruti,
professing to teach about Brahman, will deny it. It is
the Truth of truth, i.e. the reality behind ‘Sat’, or earth,
water, and fire, and “Tyat’ or air and ether, the definite
and indefinite forms in nature. There is no contradic-
tion to perception in this denial of the world, for it
denies only the transcendental reality of the world and
not its Vyivaharika or phenomental reality, which
remains intact. The objection, viz that Brahman is
not experienced, and therefore it is Brahman that is
denied, is baseless; for the object of the Sruti is to teach

“about something which is not ordinarily experienced

by us; otherwise its teaching would be redundant.
e, g g n N
gg That (Brahman) sfsg3q¥ is not manifest AT
(so the scripture) says fg for.

2
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23. That (Brahman) i .
the ‘scripture) says. ) 15 not manlfeSt’ for (SO

If I?ralfman exists, then why is It not perceived?
The Srutl says that Brahman is unmanifest on accoun.t
of our being covered with ignorance. Therefore It is
not perceived by us: ““He is not apprehended by the

eye, nor by the other senses, nor b ”»
(Mu: 3. 1. 8). Yy penance” etc.

wla o dem, TEETEETET 0y 0
#wfg 5 And moreover gxyd in perfect meditation

(It is experienced) TAF-ATATAIFGTY from the Sruti and
Smrti. )

o :
- 24, And moreover (Brahman is experienced)
In perfect meditation, (as we know) from the
Sruti and Smrti.

If Brahman is not manifest to us, then we can never
k?o‘w It, and therefore there will be no Freedom. This
Sttra says that Brahman is not known only to those
w‘ho.se heart is not purified, but those who are purified
regllze It in the state of Samadhi when ignorance is
festroyed. That this is so is known from the S$ruti:
. S(?me wise man, however, with his eyes turned
inside and wishing for immortality saw the Self within”
(Ka. 2. 4. 1); also Mu. 3. 1. 8. The Smrti also says the
same thing: “He who is seen as Light by the Yoginé
meditating on Him sleeplessly, with suspended breath
contented minds, and subdued senses” etc. ,
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STRTATRATTRA STHTLIT FAT, SAEATER, 1 Y

w#mifead Like light etc. ¥ and srqdisy . (there is) no
difference ggygr: Brahman 7 also Fdfor in work sqigm

~ on account of repeated mention (in the Sruti).

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

The nature of the Jiva and Brahman has been de-
scribed. Now their identity is being explained.

If according to the last SGtra Brahman is the object
_of meditation and the Jiva is the meditator, it means
that there is duality, and not the unity of Brahma.n.

This Sttra explains it. Even as between the sun and its
" reflection in water etc. there is in reality no diﬂ?erenc?,
the image being unreal, so also the one Brahm'zu} mani-
fests as many in the limiting adjuncts of activity like
. meditation etc. Through ignorance the meditating se%f
thinks it is different from Brahman; but in reality it is
identical with Brahman. That it is so is known from
repeated instruction of the Sruti in texts like, “That
thou art”, “I am Brahman”, which deny difference.

ary e, e 8 fegm noRen

arg: Therefore sa=yw with the Infinite gor thus fg
for fogw (the scripture) indicates.

96. Therefore (the individual soul becomes
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one) with the Infinite; for thus (the scripture)
indicates.

The Jiva attains identity with Brahman on the dawn-
ing of Knowledge, when ignorance with all its limiting
adjuncts disappears. “He who knows that Supreme
Brahman becomes Brahman Itself” (Mu. 3. 2. 9). If
the difference were real, then one could not become
Brahman. Itself. Knowledge may destroy ignorance, but
not what is real. Now, since the Jiva becomes Brahman,
its individuality was not real, and hence it was destroyed
by Knowledge, leaving only Brahman. So ‘the differ-
ence is unreal, the identity real.

THTATRRTA fFISHad 11 je 1l

gWgsaqRwTy On account of both being taught q but
STngﬂgFﬁa like that between a serpent and its coils.

'27. But on account of both (i.e. difference and
non-difference) being taught (by the Sruti) (the
relation of the Jiva and Brahman is to be taken)
like that between a serpent and its coils.

Having established the identity of the Jiva and
Brahman, the author proceeds to elucidate it further by
examining the theory of difference and non-difference. -
In the scriptures we find also texts like, “Two birds of
beautiful plumage” etc. (Mu. 3. 1. 1), which speak of
difference between the Jiva and Brahman. So we have
to understand that the difference between them prior to

- Liberation is real, though when it is destroyed by

Knowledge they attain identity. Hence we have to take
23
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that their relation is ome of difference and non-differ-
ence, as between a serpent and its coils, As a snake it
is one but if we look at the coils, hood, etc. there is
difference. Similarly between the Jiva and Brahman
there is difference as well as non-difference.

SRTRITSAET, qorear I ’s I
gra-ersgaq Like light and its substratum gy or

JTEeaTq on account of both being luminous.

98. Or like (the relation of) Iight and its
substratum, on account of both being luminous.

Another example is given to establish the theory of
difference and non-difference. The relation between
the Jiva and Brahman may be taken to be like that
between light and its orb. Both being luminous are
non-different; yet on account of their varying extensity
they are spoken of as different. So is the relation between
the Jiva and Brahman one of difference and non-
difference, the one being limited and the other all-per-

vading.

qaagT I I Ul
'ﬁaﬁ[ As before g1 or.

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

Having given in the two previous Sdtras the view

of Bhedibhedavidins, the upholders of difference and

- 3.2.31] BRAHMA-SUTRAS : 307

non-difference, this Sttra refutes it and establishes as
the final truth what has been stated in Satra 25, viz
that the difference is merely illusory and non-difference
is the reality, For if the difference is also real, it can
never cease to be, and all the instruction of the Sruti
with. respect to Liberation will be useless, for bondage is
nothing but this idea of separateness, and if this is real,

there can be no Liberation at all. But if the difference

is due to ignorance, then Knowledge can destroy it and
the reality, the non-difference may be realized. So the
views given in Sttra 27 and 28, which later on were
developed by Kumirila and Bhiskara, are not correct,
and the view given in Sttra 25 alone is correct.

gfawer== 1l 30 11
STFH&ETIG; On account of the denial 5 and.

30. And on account of the denial.

Form the Sruti texts like, “There is no other witness
but He” (Br. 3. 7. 23), which deny that there exists
any- other intelligent being apart from Brahman, and
from the denial of the world by, “Not this, not this”, it
follows that there is no other entity but Brahman.
Therefore there is only one Brahman without any
difference whatsoever.

Topic 7: Brahman is one without a second, and expres-
sions which apparently imply something else as existing
are only metaphorical.

I AEATETERTITRATT: 1 3¢
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qey Greater gg: than this (Brahman) Jg-IaT-
T Y-NE-sqIq¥Y ; ON account of terms denoting a bank,

measure, connection, and difference.

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

'To say that -there is nothing except Brahman is
objectionable, for we find that there is something
" besides Brahman on account of its being designated as
a bank separating things other than Itself in texts like,
“That self is a bank, a boundary” etc. (Ch. 8. 4. 1);
“as having size and therefore limited in texts like, “That
Brahman has four feet” (Ch. 3. 18. 2)—it is well known
that whatever is limited is limited by some other
object; as being connected with other objects: “The
embodied self when embraced by the Supreme Self”
(Br. 4. 3. 21), which shows that there is something
~ else than Brahman; and as being different: “The
Atman is to be seen”; thereby hinting a seer and seen.
"All these show that Brahman is not one without a

second.
AR Il RN
g But ;rrq[:zrrar on account of similarity.
$2. But (Brahman is called a bank) on account
of similarity.

‘But’ refutes the position taken in the previous Sttra.

There can exist nothing different from Brahman. It is
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called a bank, not because there exists something
beyond It, as in the case of a bank, but on account of a
similarity. The similarity is this: Just as a bank keeps
back water and marks the boundary of adjacent fields,
even so Brahman maintains the world and its boun-
daries. “Having passed the bank” (Ch. 8. 4. 2) means,
having attained Brahman fully and not having crossed
it, even as we say he has passed in Grammar, meaning
thereby that he has mastered it. '

g e 1l 33 1
: ggqf;; For the sake of easy comprehension qrgaq
just like (four) feet.

83. (Brahman is depicted as having size) for
the sake. of easy comprehension (i.e. Upésand);
just like four. feet. .

The statements as to the size of Brahman, “Brahman
has four feet,’ ‘It has sixteen digits,’ etc. are meant for
the sake of Upéisani; for it is difficult to ‘comprehend
the Infinite, all-pervading Brahman. Just as mind con-
ceived as the personal manifestation of Brahman is
imagined to have the organ of speech, nose, eyes, and

_ears as its four feet, so also Brahman is imagined as

having size etc. for the sake of Upéasani, but not in
reality. C

oo, SRR 0 3 0

rgqrafadarg On account of speciaf f)laces mmﬁaér

- like light etc.
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- 34. (The statements about connection and
difference with respect to Brahman) are on
account of special places; as in the case of light
etc.

The statements regarding difference are made with
reference to limiting adjuncts only and not to any differ-
ence in Brahman’s nature. We speak of light inside a
chamber and light outside it, though in reality light is
one, the distinction being due to limiting adjuncts. So
also all statements-about connection are made with ref-
erence to the removal of the adjuncts, when connection
with the Supreme Self is said to take place metaphori-
cally,\ even as on the destruction of the chamber the

light inside it may be said to be united with light in

general.

IaTaE 1l 3Y

Iquyq: From ‘reasor'ling 7 and.
35. And it is reasonable.

This Sttra explains further that connection and
difference are not to be taken as real, but only meta-
phorically, The conmnection of the Jiva with Brahman in
- deep-sleep cannot be real. “It merges in its Self” (Ch.
6. 8. 1), shows that the connection of the soul with
'~ Brahman is a natural, inherent identity, and not as
between two things. Similarly the difference referred
to is not real, but due to ignorance, as can be gathered
from hundreds of texts. ‘
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awquﬂiﬁaala\ u3g
. gar Similarly s=y-wfageng on account of the express

denial of all other things.

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

A further reason s given to show that there is
nothing but Brahman. “The Self is all this” (Ch.

7. 25. 2); “All this is Brahman alone” (Mu. 2. 2. 11)

etc. deny the existence of anything else besides Brah-
man. Therefore Brahman is one without a second.

FAT gaNaEHTATHRSETER: I 39 1

san By this gawacaq all-pervadingness sITHASET-
fasﬁ; as is known from scriptural statements etc. Te-

garding (Brahman’s) extent.

37. By this (is established) the all-pervading-
ness (of Brahman), as is known from scriptural
statements etc. regarding (Brahman’s) extent.

4

This Satra explains the all-pervadingness of Brah-
man which follows from the fact that It is one without
a second. By saying that texts describing Brahman as a
bank etc. are not to be taken literally, and by denying
all other things, it is proved that Brahman is all-pervad-
ing. If they were taken literally, then Brahman would
be limited and not all-pervading and consequently not
eternal. That Brahman is all-pervading is known from



