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ABSTRACT

This thesis is comprised of a translation, for
the first time, of the Sanskrit philosophical work entit-

led Paﬁcaprakr;yg which belongs to the relatively early

Advaita VediZnta thinker SarvajRatman (first half of the
tenth century) and a thematic analysis of the contents of

that work. The PaMcaprakriyd is a manual of Advailta Ve-

danta philosophy of 1anzuaRerhich, for Sarvaindtman, can
eventually be reduced to the discernment of the proper
meaning of certain rreat Upanisadic statements or mah3-
va3kya-s such as "I am Brahman"” .and "That thou art.”

It has been demonstrated in the analytic portion
of the thesis that the Sarvajﬁétmén who is the author of

-~

B
Samksepagiriraka and the Sarvajndtman who is the author

of Pafcaprakriyi are one and the same. In addition to

this, the thesis has brought to the fore the close philo-
sophical indebtédness of Sarvajfi@tman to Sankara and Su-
re§vara before him, in terms of the Advaita Veddnta philo-
sophy of language and the'problem of the locus of ignor-

ance (ajfZnf$raya), though the traditional connection be-

tween SarvajRdtman and Suredvara, as direct pupil and tea-

cher respectively, has been denied.
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From our analysis, Sarvajfiitman appears tol be the
l}

first of the relatively early Advaita Vedinta thinﬁeré to

' make use of two Sf perhaps the most central notions\in the
Advaita VedZnta philosophy of language. —The first %f these
is the classification of Upanigadic statements about Brah-
man into 'great statements' (mahdvdkya-s) and into }sub—
sidiary statements' (avangaravﬁkya-s) allowing the latter

to contribute to the understanding of the former. ;The se-
cond 1s the formulation of the three~fold division of the

secondary usage of language into non-inclusive secondary

usage (Jahallakgagﬁ), inclusive secdhdary usage (ajahal-
laksand), and both inclusive and non-inclusive secondary

usage (Jahadajahallgkgani), along with the determination

that 1t 1s only tHe last of these which is sultable for

obtaining the proper irfport of a mah3vAkya.

-
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INTRODUCTION

I. The Nature and Content of the Text(

+

The Paficaprakriyd is a small manual (prakarana)

which endeavours to impart knowledge concerning the funda-
mental tenets of Advalta Vedanta philosophy. In accor-
dance with the four traditional preliminary considerations

(anubandha-s) to the composition of a work, we findl that

its thematic concern (visaya) 1s the unknown Ztman (ajfa-
titman; its aim (prayojana) is to produce final release
(ni@§rezasa); the relation between the text and its object
¢csambandha) 1s that between the means of knowledge and ob-

Ject of knowledge (visayavisayibhava); the qualified per-

son for whom the work is written (adhikdrin) is one who de-

sires final reledse (nih§reyasakdma). In keepigg with the

fact that it is a prakarana or simple manual, the text is
written in, what is for the most part, simple and uncum-

bersome Sanskrit prose.

lAccording to Anandagiri's Commentary, since Sar-
vajhatman himself does not provide them in any explicit
manner (also see rnote 3 to the translation).
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As 1ts title suggests, the work is composed of five
chapters or sections. The first of these examines the ac-

cepted usages or powers of words (§abdavrtti-s) such as the

primary usage (mukhyavrtti), that based on similarity of

qualities (gunavrtti), and secondary usage (laksanavrtti),

] & .
and concludes that of these only the last two2 should be
applied to the great Upanisadic st&tements (mah@v@kya-s)
in order to reveal their true purport. The second chapter

provides an example of partially non-inclusive and partially

inelusive secondary uasage (jahadajahallaksand) in its ap-

plication to the mahdvakya: "I am Brahman " ("Aham brahmas-

mi." BU I. iv. 10)3’as well as a somewhat detailed descrip-
tiqn of the person who is qualified to receive the knowledge
cbkve ed by these statements and which terminates in final
realization (anubhava). Sarvajfiitman also here includes a
defense of the doctrine of liberation whi}e living (jIvan~-
égggi). ‘The third chapter, in the overall context of ex-
plaining the meanings of the words "That" ("tat") and "Thou"
("tvam") taken from the mahdvakya: "That Thou art " ("Tat-
tvamasi,"--CHU VI. viii. 7), suppllies a brief account of

—

%Sarvajﬁatman's ultimate position seems to-be that
jahadajahallaksani alone can reveal Brahman, but he concedes
that given certaln suppositions one may, as Sureévara does,
state that gunavrtti and 1aha11aksana can also apply to
Brahman (see Beldw p. 44).

-
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the progressive unfoldiﬁg of the universe from Brahman as

assoclated with ignorance (avidyaéabalabrahhman) and the
‘reciprocal or inversely related merging (laya) of this cosmos

back into the pure Brahman ($uddhabrahman) by the aspirant

' for release (s@dhaka). The fourth chapter examines the na-

ture of s&gsidigry statements (av@ntaravakya-s) in the Upa-

nisads, suéh as the statement "Brahman is truth, knowledge,

the infinite." ("Satyam jB&@namanantam brahma.”"--TU II. 1. 1),
. L ]
which contribute to the;deterﬁination of the meanings of the

words‘"tat"7and "tvam" in the m&hdvakya: "Tattvamasi "--CHU

VI. viii. 7). The fifth and final chapter, which in itself.
coﬁprises one third of thg work, is the most phi;osophically
intr;cate'of the five chapters. In this chaptér Sarvajfiatman
puts forward one of his centfal théses, namely, that ignor-
ance"kagﬁina) and knowledge (Jfidna) ;oth have Brahman in its

inward Torm (pratyagripa) as their locus (§érax§)3 so that

°

5

3"And Brahman in its inward form alone is the locus.

of knowledge and ignorance." (see translation below p. 112
and p. 2280f the Appendix: . "Brahmana$ca pratgggrﬁpenaiva
jiandjhandsrayatvamucyate."). Though Sarvajhatman also ac-
‘cepts the necessity of the fact that Brahman alone is also
the obJect (visaya) of ignorance (see Samksepa$§¥riraka I. 20;
II. 27, 189, etc.), this does not appear t8 have much to do
~ with the central theme of this chapter, namely, that it is Brah-
man alone which is bound (i.e., serves as the locus of ignor-
ance) and freed (i.e., is subsequently the locus of that
" knowledge which destroys ignorance), and so Sarvajfiditman men-
tions it only in passing: "Nor should the thought that, 'Ig-

norance must have a distinction between its content and locus.'

-
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it is Brahman alone which undergoes bondage (bandha) and

which experiences release (moksa). ‘ ~

v

/ o : -
be urged, because that [distinction] is irideed absent in
the state of deep sleep " (trans. p. 114).

-~ ) , N

<
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II. Autharship

The author called Sarvajfidtman has two other extant

works besides the Paﬁcaprakriyiu attributed to him. The

smaller and less important of them 1is the Pramérialaksana5

which examines and defends the various means of valid know-
ledge (pramana-s) that are accepted by the BhEtga MImamsakas.

The remaining work called the Saﬁksepa§§r1raka6 is Sarvajnit-

l'Hencef‘orth abbreviated as PP wilth PP trans. refer-

ring to my own translation of it which comprises the second
part of this thesis.

-,

5There are two editions of this work available. The
older of the two: "Pramanalaksanam", ed. T. R. V. Dikshitar
and T. R. Chintamani, Journal of Oriental Research, 10 (1936),
1-8 continued in vol. 15 (1945-46), 9-16 of the same jJournal,
contains only the sections dealing with perception (pratyaksa)
and inference (anumZna), while the most recent edition: The
PramEnalaksanam of Sarvajfidtmamuni, ed. E. Easwaran Nampoo-
thiry, Kerala University Sanskrit Department Publication, No,
8 (Trivahdrum: Department of Sanskrit University of Kerala,
197?) has brought to light sections on all of the Bhatta
Eramana-s except for presumption (a rthagatti)

6T Vetter on p. 159 of his Sarvajnatman S Samksgpa-

§arirakam, I Kapitel; Einfihrung, Ubersetzung, und Anmerkung-
en (Wien: Usterreichische Akademie der Wissenschaften, 1972),
1Ists four separate editions of the work. Qf/these I have
used the earliest: Samhksepad$@rirakam (Agnicitpurusottamamié-
rakrtasubodhin¥tTkayd ramatIrthaviracitanvayarthaprakisikay2
tikaya ca sametam), AnandZSramasamskrtagranthavalih 83 (Poona:
Anand&gsrama, 1918); it is with reference to this edition that
the abbreviation §§ is henceforward employed. In addition to
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man's magnum opus, which is described by Sarvajﬁ§tman him-
self as a work that abounds in the skill of making clear

the purport of Sahkara's Brahmasiitrabhasya (ermacchﬁrIpa-

kﬁrthapraka?anagggptiéili) aﬁd does so concisely (sanksepa-
ggi).7 It 1is, as assoclated with this last treatise that the
name Sarvajﬁétman finds promlnence iq the history of Indiaﬁ
philosophy. .

What evidence do we encounter in PP that could be
sald to further an identification of its author with that
of §é ?

Stylistically, té%?e can be little comparison be-’
tween the two works, since PP, as a basic manual of Advaita
Vedinta, has a far more. limited doctrinal horizon than S§.
PP does what it 1s 1ntendeq to do fundamentally and briefly,
avolding elaboration and entirely, with the natural excep- '
tion of benedlctory verses, colophons, and quotations; em~
ploying prose as its medium.

§§, on the other hand, i1s a large work comprised

of 1240 .verses in varying meter38 and which has grown to

.

this, the work has been edited and translated by N. Veezhi-
nathan and is entitled, The Samksepa$irIraka of Sarvajnat-
man (Madras:- Centre For Advanced Study In Philosophy, Uni-
versity of Madras, 1972). .

TSee 5§ 1. 10 and I. 57.

. d
BT. Vetter (1972) pp. 175-6 1ists twenty differentvx,s*vﬂ_‘//[



its great size by virtue of its author's frequent indul-

gence in thorough-going polemics9

as well as by means of
the careful and detailéd explanations that have earned the
text-an important place in Advaita Vedi3nta literature. ©,
Composed: 1n meter, §§ 1s subJect to its contingencies, such .
as thetfrequent variation from verse to verse of synonyms

that refer to the same entity and fhe exceedingly frequent

use of pfpnoqps. These tend to provide a healthy medium

10

fon an obscurity” " which is not encountered, to any real

types of meter that appear in the first chapter of §§.

2 :
9The main opponents encountered in §é séem to be
other Advaitins (Mangana Mis$ra being chiefly identifiable,
e.g., SS_II. 138, 174, etc.) and the two main MTmamsZkas
(e.g., SS I. 343 rf.), thoug we do meet up with arguments
against the causal theorles of the Bauddhas, Sankhyas, and
Vaidesikas (S§ II. 56-80). -

10This‘does not go unnoticed by T. Vetter (1972,
p. 6) when he states the following:

3

In dem einen Vers stehen 2z. b. su viele Parti-
keln, in dem andern fehlen sle, obwohl sie der
Kontext dringend n8tig h¥tte. In dem einen Vers
ist elnen Sache durch unn®tige Doppel~ oder Drel-
fachausdricke umschrieben, in dem andern kommt
.81e gerade noch durch ein Pronomen zur Sprache.
Das Metrum verlangt ferner den Gebrauch vieler

Synonyme .

Vetter (1972, p. 173) also supplies a 1list of various sy~
nonyms that occur in S§ I for the following notions: 'ig-
noranee', 'revelation', 'the concluding portion of revela-
“tion', 'the intellect', 'knowledge', and the verb 'to know'.

A



degree, inigg.

-Thematically,_the two works are quite similar, so
much so that PP may quite readily be said to be a precis of
§§t Both works are predominantly preoccupled with Fhe
interpretation of scriptural passages that bear upon and
include mahivakya-s, with the second chapter in S§ and‘the
last chapter in PP being the only ones ‘that can be said to
emphasiie definitely an analytic metaphysics in its own

11 "In order to illustrate this thematilc similarity

right
we cén select some ‘key issues which are dealt with identi-
cally in both S§ and PP:

1) There is support of Suredvara in his accep-

tance of Jahallaksand and gunavrtti as applying to

¢
the interpretation of mahZvakya-s (§§ I. 169-70,
233 and PP trans. pp. £5-87).

2) There is the explanation and interpretation

of the subsidiary statements (avantaravdkya-s) in-

volving the notion of a gathering of unrepeated

Sarvgjnatman himself gives twénty synonyms for ‘'ignorance’
at 8S I. 318 and II. 127.

11The cosmology and psychology of the three states
of waking, dreaming, and deep sleep which dominate the third
chapEer of PP have their foundation in the Upanlsads and
are meant only to clarify the meanings of the words "tat"
and "tvam".

i

. & '
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words (apunarukta$abdopasanhira) (s§ III. 312-25

and PP trans. pp. %4-95).

3) The acceptance of laksanavrtti to be of three

kinds with only that secondary usage which is par-

S
tié&l{\;om-inclusive and partially inclusive (ja-
e Iag T e
‘*§“'hadajah 1laksand) being ultimately applicabfgfto

N

the inyerppretation of mahdvakya-s (S I. 154-57 and
PP tr$Q§., p. B8 and 86) .

>

k) There 1is a heuristic acceptance of two aspects
of Brahman: the non-dual (aévaxa) and the inward
(pratyafic), and of the fact that it i1s the latter
alone which is the locus of ignorance (S§ ITI. 13-
14 and PP trans. p. 113).

5) There 1s the acceptance of the fact that the ”‘
relation of jfana to Brahman i1s by means of Brah-.;"
man taking on the outer-coat of the internal organ

(kafcukadvard) (S§ III. 132 and PP trams. p. 115).

- 6) There 1s the acceptance of the fact that the
relation of ajffina to Brahman is through ajfiana
aloney i.e., that 1t is an admissible self-depen-
dence (@tmasraya) as in the case of difference
(bheda) (S§ I. 51-7 and PP trans. pp. 115-6).

M
s

e
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7) There éxists the re-interpretatibn of state-
ments made b§ Safikara and Suredvara which indicate
that the jTIva serves as the locus of ignorance,:so
that they are ndt contrary tofSarvaJﬁétman‘s po-~
sition that Brahman alone is the locus of ignbrL
ance (s§ II. 174-5, 188, 192-4 and PP trans. pp.
119-122).
,
Therefore in terms of these key issues, the case Tor the
identity of the author of S§ with that of the author of PP
appears to be.a sﬁrong one; at'the very .least we should say
that 1f they are not identical, the author of PP certainly
exhibits an unusual familiarity with many of:the central
themes of §§,

Supporting. this identificatisn,'we find that there
are two colophons, one each at the end of the first and se-
cond chapters of PP, which pay homage to the same guru, |
namely Devedvara, who is also given at S§ I. 8 and IV. 62
as the guru of the author of that work. In addition to
this we must take notice of the fact that the author of PP
Has, on three occasions, employed verses directly from_§§

without crediting them to that work or to its author

in the usual manner, e.g., iti saﬁkﬁepaééribakakaraih.12

12The verses taken from §§ are S§ I. 2, I..169 and



11 '

On the other hand,.ghe assertion of the identiéy of

' the two auphors is not cbmg&etely free of blemishes, even
though they may be relatively minor ones, and there are two.
The first is that there appears to be some inconsistency in
attaching rather elaborate colobhohs to the firstltwo chap-
ters of PP, a minimal colophon which simply supplies thg
name of the author of PP to the work as a-whole, and no co-
lophon Qhatsoever to the last three chapters of the work.
This fact %ay give rise to the éuspicion that the first two
chapters alone are the true work of SarvajfAatman and that
the reméining chapters were composed by someone else, perQ ’
haps one of Sarvajfiatman's pupils who was well-versed in
the teachings pf-§§.l3 However, though this possibility
Qould not be forgotten, the conceptual similarity between
PP and §§-render$ 1t les® significant.

Tﬁe second fact which may be taken to work against

our acceptance of fhe identification of the author of PP

with that of §£ s the pejorative dismlissal by the author

III. 16, which respectively occur on pages 225, 211-2, and 231
of the Appendix below and on pages 111, 87, and 123- 12& of
my translation.

13Of course there are the possibilities that Sar-
vajfitman had some preference for the content of these two
¢hapters and thus concluded them alone with colophons, or
that the corresponding colophons for the remaining chapters
were simply lost.
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of PP, at the close close‘of the second chapter, of tre
doctrine of instant liberation (sadxomggti) and death’ (de-
hapZ¥ta) in favour of the assertion of the doctrine of 1li-
beratiqn while living (jY¥vanmukti) with the body falliqg
away on the exhaustion of karma-s already set in motién

s).lu

(i.e., prarabdhakarma- This is so because we find

that at §§ v, 37-39 Sarvajﬁitman c¢learly propounds the op-
posite and accepts sadyomuktl and dehapdta, stating that
the notion of jIvanmukti encountered in scripture can only
be properly understood as referring to a person who 1is ima-
gined to be freed while living and nét one who 1s really
o.15 However, this may be resolved by the postulation

‘that PP might have been one of Sarvajfatman's earlier works

and that by the time of the composition of his magnum opus

16 Such éh expla-

he had refined hls views on this point.
nation may be looked upon as having further creﬁence by

virtue of the fact that in §§ IV. 40-U5 Sarvajnatman seems

14

See Appendix below pp. 215-16 and my translation
pp. 95-96. '

15"JIvanmuktipratyayam éastrajatam jIvanmukte kal-
pate yojanTyam/"--SS IV. 39a-D.

16If this was in fact the case with SarvajfiZtman,
then it 1s interesting to note that the three verses made
mention of in note 14 above would not actually be quotations
from Sarvajnatman's major work, but rather the original sour-
ces for those verses as they appear in SS—-that is 1f they
are not, to begin with, mere interpolations into PP,
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to undergo a minor, but abrupt, turnabout in refusing to

do awai with the doctrine of'JTvanmukti completely and takes
pains to explain how thinkers such as §5ﬁkara (BSBH IV. 1.
15) could propound such a belief.

Therefore, based upon the above evidence, the iden-
tification of the author of PP with that of §é does not

seem at all unreasonable.

e i ot an T ot



III. The Date of SarvajRatman
’

As 1s the general case with the relatively early
history of Indian philosophy, the controversy over the as-
signment of a date to Sarvajfidtman 1s one which exhibits
an understandable polarity between the acceptance and de-
fense of traditional views on what that date should be,
and the submission of scholarly approximations of the same
which attempt to avoid any traditional bias.17 Scholars

18

such as S. V. Venkiteswara Iyer, K. Sitaramayya,19 M. Hi-

IZZQe most informative discussion of this debate,

as it concérns Sarvajfdtman, is presented by E., Easwaran

Nampoothiry in the "Introduction" to his edition of The

Pramanalaksanam~of Sarvajfdtmamuni (Trivandrum: Depart—

ment Gf Sanskrit University of Kerala, 1973). I agree

with hls conclusion that Sarvajfiatman must have flourished
in the last half of the tenth century and perhaps up to

the early decades of the eleventh century, so that the

fact of his being the direct pupil of Surefvara (first half

gf the eigth century in keeping with the accepted date of
ankara-see note 31 above) is necessarily precluded.

Theré is nothing from my study of PP that I could
bring to Nampoothiry's commendable research on this subject,
therefore I merely summarize, for the most part in what f01~
lows, the essential reasons for situating Sarvajffdatman in
the tenth/eleventh century as he has brought them to our
attention.

18"The Date of §aﬁkar§c5rya", Journal of the Royal
Asiatic Soclety of England (1916-17) 151-61.

1944 Note on the Date of Sarvajnatman", Proceedings
of the All-India Oriental Conference, 13, No. 2 (1946) 206-11.

14
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20 21

riyanna, and N. Veezinathan, uphold the traditional

view that Sarvajfiitman was a direct disciple of Suredvara
and lived .in the later half of the ninth to the earliest

parts of the tenth century. Standing against this we have,

the position of scholars such as T. A. Gopinatha Rao,22

24 who hold that Sarva-

T. R. Chintamani,’> and 7. Vetter,
jnatman is not the direct pupil of Suresvara.

The former of<these two viewpoints appears to be
founded mainly upon the identification of DeveSvara, who

is cited in all of Sarvajﬁitman's known works as his guru,25

20"Tne Date of §aﬁkar§c§rya", Indian -Antiquary,
55 (1926) p. 19.

2lpne SathksepaddrTraka of Sarvajfatman (Critically
Edited with -Introduction, English Translation, Notes and
Indexes) (Madras: Centre for Advanced Study in Philosdphy,
University of Madras, 1972).

22’I‘r'avar1core Archaeological Series, Vol. 2, Part
ITII, pp. 1B4-I5,

23"Introduction" to his Paficaprakriyi of Sarvajfat-

%an with the Commentaries of Anandajnadna and Purnavidyamuni,

Bulletins of the Sanskrit Department University Jf Madras
No. 4 (Madras; University of Madras, 1946).

. 2“Sarvajﬁﬁtman's SamksepaddrIrakam I Kapitel, Ein-
fihrung, Ubersetzung und Anmerkungen (Wien: 1972).

<

25Namely: a) in the colophons at the end of the
first and second chapters of PP; b) S§ I. 8 and IV. 62;
c¢) in the colophon found at the closeSof Pramﬁnalaksaga.
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with Sureévara the direct pupil of Saﬁkara, by force of
the fact that the words "sura" and "deva"” are synonymous.26
Traditional accounts of lineage that have been’preserved
in the various Advalta Vedanta centres of learning (mgggg—s)27
are also brought forward to support this identification.
Thus, those who dssert this position tend to employ textual
and epigraphlic evidence with the aim of bringing the dates
of §aﬁkara, Suredvara, and Sarvajﬁatman as close together
as possible.

As a contradiction of this viewpoint; we can briefly

summarize the reasons called to our attention by the sup-

porters of the theory that Sarvajﬁﬁtman could not have been

26We encounter this in Madhusudana SarasvatI's S&-
rasamgraha on §§ I. 8 where he states the following concer-
ning the occurrence of the name Devedvara in that verse:
"Surapadasth@ne devapadaprayogah saksf@dgurunamidgrahaniaya,
gurorn®ma na grhanlyaditi smrteh." ("The use of the word
*deva' instead of the word 'sura' is in order not to men-
tion directly the name of the teacher, because of the smrti-
passage: 'One ought not to take the name of the teacher.' "),
Thus Madhusudana SarasvatT (last half of the seventeenth
century) asserts the identification on the basis of a popu-
lar citation from what appears to be a Dharmafdstra. RiIma-
tIrtha (mid-sixteenth century) in his Anvaydrthaprakd§ik3
on SS I. 8 also makes this identification: "ldanim saksat-
svagurum surefvar@caryamabhipijayati.". . -

27K. Sitaramayya (1946 pp. 207-208) employs the
relevant portion of a chronology from the matha at K&rei to
testify to the direct connection between Sarvajnatman and
Suredvara.
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the direct pupil of Sureévara;

t 17

-

1)  The 1lineage of teachers and pupiis'given in

the éblophon to Prangalakga?a supplies the fol-
lowing successlon: Devananda 1s the pupil of ‘
§re§§h§nanda, Devedvara is fhe_pupil of DevZnanda,
and SarvaJﬁétﬁan is the pupil of DeveSvara. This
contradicts the direct lineage from $ankara to Su-
redvara to Sarvgjﬁétman propounded by the matha-

chronologies. ‘ ‘ Ve

2) The ruler Manukuldditya mentiohed at-S§ IV. 62
seems, in fact, to bé Bhiskararavivarman who ruled
in Kerala from 962-1018, so thét Safvajﬁé%mag can-
not be pﬁshed back into the ninth cenfug; ié order
to be temporally proximate enough to Sureévara that
he might be regarded as having‘pgﬁeivgd tutelage
from him. Thus it seems that we cannot piace Sar-

- - /
vajfidtman much lower than the middle of the tenth
> 28 v B b

o ft
ha X
¥

century

>

‘ QSBoth points one and two were first brought to the

ttention of scholarship by T. A. Gopinatha Rao, while he
:dited the Huzur Office Plates (see Travancore Archaeolo-

gical Series 256pant III, pp. 131-207--the relevant pages

being pp. 143~

). He was the first to associate Manuku-
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3) All of the extant colophons give the name De~
vqévara as Sarvajnatman's guru and never Sure$vara.
In all three of Sarvajhatman's works Sureévara is

always called Vartikakira and never Suredvara; in

fact in the Pram§nalaksagg the Vartikakara is in-
29

I\

deed once called Sureévara and not Devesvara,

which seems to add credence to the fact that they

13ditya with the reign of Bh#skararavivarman, whose ascen-
sion he concluded took place in 978. Since then, the ascen-
sion date of Bhaskararavivarman seems to have been fixed
more accurately at 962 (see p. 702 of S. Sanku Ayyar's
"King Manukuladitya," Journal of Indian History 44 (Dec-
1966) part III, pp. 699-705; however, in this paper the
author, basing hils argument on a kivxa source called the
STtaharana, comes to identify Manukuladitya with Kodaravi-
varman Kulafekhara who reigned in Xerala between 917 and
949). More recently, evidence such as the inseription dis-
covered in the Pullir Kotavalam Visnu temple, Hosdurg Talik,
Cannanore District, Kerala (see Annual Report of Indian Epi-
raphy (1963-63) pp. 23-64 No. 125) in which the name Manu-
kulfZditya 1s directly related to Bhaskararavivarman, seems
to have made the identification of Manukulidditya with Bh&Zs-
kararavivarman (ruled: 962-1018) an accepted and settled
fact (e.g., see M. G. S. Narayan, "The Ceraman Perumals of
Kerala," Historical Studies in Kerala (XXXVII Indian His-
tory Congress, 1976, Souvenir Volume), edited by M. G. S.
Narayan and K. K. N. Kurup, Department of History Univer-
sity of Calicut, pp. 28-34, especially p. 30, and K. Velu-
that, Brahman Settlements in Kerala (Calicut University:
1978) pp. L0-B1 and 69, whare the name Manukuladitya seems
to be preferred over that of Bhaskararavivarman.).,

2ESee E. Easwaran Nampoothiry's The. Pramanalaksanam
of Sarvajndtmamuni (Trivandrum: 1973) p. 30: "Trirupatve
lifgasya jyotirbrahmarnagatam surefvarasya vartikam gamakam-
= ] r ) N
ahUh » b e 8 .




19

are two separate’people.30

k) One of the central arguments that is taken to-

contribute to collapsing the chronologlcal distancé
between Satkara, Suredvara, and Sarvajfifitman is the
acceptance of Satkara's date to be 788-820, however
1t seems more appropriat; that he should be placed-

a century earliér‘31

30)s a whole, this point was first made by T. R.
Chintamani in the "Inroduction" to his edition of Pafcapra-
kriya (Chintamani 1946 p. v) where he also calls our atten-
tion to the fact that it would be’an anomaly in the Indian
philosophical tradition that a pupil should never refer to
his teacher in his own name, as well as to the fact that the
use of the synonym "deva'" for "sura" in the light of Dharma-
§dstric principle (see note 26 above) 1s an extremely weak
argument for the identification of Devedvara with SureSvara.

31The problem of the date of datkara has by no means
been settled in any final way. However, we may divide mo-
dern scholarship onto two maln schools on the issue, namely,
those who place .Sankara at teh beginning of the ninth cen-
tury (spgcifically 788-820, e.g., see K. G. Pathak, "The
Date of Samkardcarya," Indian Antiquary (June 1882) pp. 174-5;
Nilikantha Sastri, "A note on the Date of Samkara," Journal
of Oriental Research, 11 {1937) p. 285), and those scholars
wanting to place Sahkara in the seventh century and no later
than the earliest part of the eight century (e.g., see S. Kup-
paswaml Sastri's "Introduction”" to his edition of Brahmasid-
dhl, Madras Government Oriental Manuscripts Series No.
{Madras: 1937) p. lviii; T. R. Chintamani, "Date of S§rY Samn-
karacarya and Some of his Predecessors," Journal of Orlental
Research, 3 (1929) pp. 39-56; S. L. Pandey, Pre-Samkara Ad-
vaita Philosophy, (Allahabad: Darshan Peeth, 1974, chapter
VII). While the Tormer view seems to be founded upon a ma-
nuseript which cites the date of Sankara (Pathak 1882) and
a Celonese .inscription which seems to bear it out (N. Sastri
1937), the latter 'one seems to rely mainly upon 1deological
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5) There is a direct reference to Vimuktatman

at §é IV. 14 and a direct quotation from Ista-

siddhi in the last chapter of PP (see note 235

to my translation below) so that, given the fact

that Vimuktditman cannot be placed earlier than
§§§50,32 we should have to strain the 1ife span of

Sureévara conéiderably from hiq‘being a contem-

porary of Sankara (700 or Just prior to this) to

meet even this lowest possible date for Sarvajhat-

man. 33

and textual crossreferences between the content of the wri-
tings of Safkara and the content of the available writings
of pre-Sankara thinkers.

The forefront of the most recent scholarship on
Advaita Vedanta seems to lean towards the latter view in
placing Sahkara prior to, or around, 700 (e.g., see Paul
Hacker, Orientalistiche Literaturzeitung, 59 (196%4) pp.
235-36; S. Mayeda, Sankara's Upadesasahasri (Critlcally Edi-
ted with Introduction and Indices), (Tokyo: Hokuseido Press,
1973) p. xi, where he cites H. Nakamura's Shoki no Vedanta
Tetsugata, (Tokyo; 1950) pp. 64-121 as his basis; Allen
Wright Thrasher, "The Dates of Mandana Miéra and Samkara,"
Wiener Zeitschrift Fiir Die Kunde SUd- Und Ostasien, 23 (1979),
pp. 117-139. . ‘ J

We go along with this latter view and accept the
fact that $afdkara must have lived around or before 700.

32As established by M. Hiriyanna in the "Introduc-
tion" to his edition of Istasiddhli, Gaekwad's Orlental Se-
ries Vol. LXV (Baroda: Oriental Institute, 1933), pp.xii-
xiii. .

. 33Attention was first drawn to these references to
Vimuktitman in the writings:- of Sarvajfiatman by T. R. Chinta-
mani in the "Introduction” to his edition of Pafcaprakriya
(Chintamani 1946 p. vi). ‘ ‘

AY

;
.J‘
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*6) According to E. Easwaran Nampoothiry (1973
p. 56) Sarvajfitman seems to be following Bhasar-
vajfia (860-920),3u author of the Ny3yasira, quite

closely in his discussion of the fallacies concer-

ning the example (udhZharandbh@sa-s) of a syllo-

gism in his analysis of inference (anumina) in his

Pram@nalaksana (see Nampoothiry 1973 pp. 22-3).
If this is the case thén Surefvara cannot be the
direct teacher of Sarvajnatman on the same grounds

as given in the previous polnt.

-

it is on the basis of these reasons that we must
assign Sarvajﬂétman to the later half of the tenth century,
or at the latest, tB the first half of the eleventh century,
which makes his traditional associétion with Sureévara, na-—

mely, as his direct pupil, an extreemly improbable one.

3%4s accepted by Karl H, Potter in his Encyclopedia
of Indian Philesophies Vol. II: Nydya-VaiSesika, (Delhi:
Motilal Banarsidass, 1977), p. 9. v




IV. Hermeneutics and Metaphysics in

Advaita Vedanta

At the closé of the last chapter of PP SarvaJhatman

states that in it he has discussed the function or workings

of ignorance (avidyivytti) and implies that in the preceed-
ing fouf chapters, which deal with the interpretation of
mahdvakya-s, he has done the same for knowledge (Xlgzg).35
Knowledge (vidya, jRana) in this sense is knowledge of the

unity of the Self (3Ztmaikatvajnana), which is idé%tical

with Brahman in its pure state (§uddhabrahman) and which

1s the final soteriological aim of Advaita Vedanta. It is
attainable only through the correct understanding of the

mahévékga-s.36 Everything other than this knowledge is ul-

Bsee P. 124 and note 241 of PP trans...

3SWhat I mean to say here is that, for the Advaitin,
Jﬂéna as liberational knowledge of the Absolute can. only be
derived from the Upanigads, so that all knowledge derived
through any other means is necessarily subordinate to it.
For example see PP trans. p. 9: "For the person desirous
of final release, final release (moksa) comes about only
from the knowledge of the great senténces such as 'I am
Brahman.' "  Compare this with S§ II. 53:

Vedantavakyajanitam baramﬁtmabuddhivrttim
vyapeksya punaratra na kacidasti/  °

22
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timately ignorance (avidya, ajniana) or its effect (ajRdna-
Karya). h

In this way, when the Advaitin pursues JHh@na (1.e.,
knowledge of the Absolute which is identical with the Abso-
lute) the medium that ppedominates 1s the interpretatién of
scripture, or in othef'ﬁords, hermeneutics. When he ;S di-
rectly concerned with the.Absolute, the Advaltin is pre-oc-
‘cupled with hermeneutics since only the revealed statements
offer a direct access to the Absolute. On the other hand,
when the Advaitin is indirectly concerned with the Absolute,
that is, when his main concern is not a soterioclogical one
but, for example, a polemical one, then the interpretation
of things predominates. That 1is to say that he 1s then

more pre-occupied with the analysis of phenomenal existence

(lokavyavahdra) itself in an attempt to expose, in a ra-

tional manner, its ultimately 1llusory nature and to esta-

Satsamprayogajanitd bhuvanatraye 'pi buddhis-
tamoviracitam hi jagatsamastam//

(When compared with that mode of knowledge [which
has the form] of the Supreme Self and which is
produced by Upanisadic statements, there exists
no other khowledge whatsoever which is produced
through connection with [empirically] existent
objects, for the universe in its totality is
fashioned out of ignorance.)

Also see S§ III. 294 and 303.
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blish the possible relationship it might have with ultimate
reality. There he is more directly concerned with the workf
iqgs of ignorance and 1its effects, that 1s, an interpreta-
tion of things or what might be called metaphysics.37

In proposing this division I should‘not want to im-
ply that there 1is a strict dichotomy in the philosophic en-
deavour of the Advaitin and that when he deals with Brahman
he is a dogmatist, or that when he deals with phenomenal ex-
istence he is an empiricist. On the contrary, hermeneutics
and metaphysics often overlap, presuppose, and draw support
from one another for the Advaitin. Though he might in one
sense be called an illusionist (m8ydvadin), the Advaitin

8t1l11 holds to the principle that the unseen must be det§r~

mined from the seen ("...d?§§5¢5d{§§asiddhiq."——éaﬁkara BSBH
II. 11. 2) and this shows that there existed within his
ideology a margin for the valld extension of thinking in
itsélf, and that the conjectures which resultéd from such

an extension were unacceptable if they were opposed to that
which was simply seen to be the case—--of course what this

implies 1s the central empiricist axiom that facts essen-

tially cannot be irrational. Thus he should not be thought

’

371 use this term in its widest sense to mean specu-
lation on truth, being and knowledge, but as apart from con-
nection with revelation. In the Advaita Vedanta system this
would include its epistemology, psychology, cosmology, and
ontology as they are products of human speculation.
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of excluding all vaiid,sources of knowledge other than scrip-
ture from bearing upon the final knowledge (jN3na) of Brah- q
man, since they also add something ﬁowards the correct un-
derstanding of the mahavakya-s. Similarly, scripture will
often be called upon to lend its support to certain points
an Advaitin may make while debating with an opponent. How-
ever, the point that must be remembered if one is to see
the difference between ﬁermeneutics and metaphysics which
exists for the Advaitin, is that metaphysical thiﬁking on
its own 1s ultimately inefféctua;‘in a soteriological sense,
since it cannot actually tap the visionary force that is
capable of altering the Qeing and becoming of the inquirer
-in the way in which that force is méde accessible through
revealed scripture.

. The main reason for pointing out such a division
between hérmeneﬁtics and metaphysics 1s that PP affords
an obvious perception of it in the ordering of its chapters
and because positing such)a division enables us to call

attention to the two respective points'of departure and the

* different end-products involved in them within the context

of Advaita Ved&nta philosophy. For example, in hermeneutics

- the starting point 1s scripture (43stra) which purports to

present a direct access to the experience (anubhava) of ul-

timate reality (Brahman), and it 1s ‘the realization of one's
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unity (ekatva) with this ultimate reality which 1is 1its fi;
nal product. For metaphysics the starting point is given
ﬁhenomipal existence along with an accepted number of valid
means of knowledge (gramﬁna—s)38 which are applied to that
given phenomenal existence. The end product here 1is thé
baring, and logical reinforcement, of the fact that this
given phenomenal existence 1; ultimately 1llusory.

R However, from a higﬁgr viewpoint, both the herme-
neutics and metaphysics of Advaita Vedanta must be seen to
begin from within ajﬁana; which 1s only to say that given
phenomeﬂal existence anglthe QraM5na—s (which include scrip-
ture) are, in their toﬁality, effects or products of igno-
rance (gjgénak§rya).3? - Yet hermeneutics must be seen to

4
hold a privileged position since 1ts starting point is re-

velation ($ruti) itself and therefore it has conceded to it

38In his Pram3nalaksana, SarvajRatman accepts the
usual six pramina-s held by the Bhattas and Advaitins: per-
ception (pratyaksa), inference (anumana), scripture (43stra),
compdrisdn (upam@anha), non-cognition (anupalabdhi), and pos-
tulation (arthapatti)--see D. M. Datta's The Six Ways of
Knowing, (Calcutta: University of Calcutta, 1972).

39This is the reason why, at the close of BSBH
I. 1. iv (p. 78), Sankara states: "Nahyahey&nupadeyadvai-
titmavagatau nirvisayanyapramatrkani ca pram@nanl bhavitum-
arnantitli.” ("Once within the realization of the non-dual
&tman, which is neither to be discarded nor appropriated,
being devoid of objects and knowers, there cannot be any
valid means of knowledge.")
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a certain proximity to Brahmam.u0 Without examining and

understanding the meaning of the Vedantic statements one
cannot realize the ultimate unity between the jTva and
Brahman; ft 1s only through these Vedantic statements that
one can galn access to Br'ahman.u1
Thus, we willl employ the above division, which I
do not take to be an artificial one, but on the contrary,
an inherent one in the writings of éaﬁkara, Suredvara, and

SarvaJHEtman, in our investigation of the philosophical con-

tent of the Pancaprakriya.

uoCompare this with BSBH II. i. 4 p. 344: '"Drsta-

simyena cadrstamartbam samarthayantT yuktiranubhavasya  sam-
nikrsyate, viprakrsyate tu S$rutiraitihyamidtrena sv&rthabhi-
dhEnat." ("Reasonlng, which determines unknown things be-
cause of thelr similarity to known things, is near to nmun-
dane experience, while §ruti 1s more remote since the ex-
pression of its meaning is by mere tradition."); and CHUBH
VIII. xii. 1 p. 598: "Tato gurutarasya pramanantarasyfnu-

apatteh.” ("Another pramana higher than that '{i.e., Srutil
is not possible."”)

"1ps at US XVIII. 188: "Nityamuktatvavijfidnam vak-
ydd bhavati n3nyatah" ("The knowledge of belng eternally
- free comes from Vedidntic statements, not from anything else");
and BSBH II. i. 6 p. 349: "Agamamdtrasamadhigamya eva tva-
yamartho dharmavat...." ("However, this {UBrahmanil, Jjust as
1s the case with dharma, is to be known through scripture
alone.")
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V. Hermeneutics in §ahkara, Surefvara,

and Sarvajnatman

Sarvajﬁﬁthan begins his work with an examination

of the different usages of words (§abdavrtti-s) that are

accepted by the Advaita Vedanta school, namely, mukhyavrtti

(primary usage, also variously termed, abhidhi; prasiddhi,

vacya, or agauna), gunavrtti (that usage based on a simila-

rity of qualities), and laksandvrtti (the secondary, or

implied usage).u2 It is the last two of these, and espe-

cially laksand, which are crucial to Sarvajnatman's herme-
=axsdana

neutics, in the sense that it 1s only through them that one

can interpret or fathom the true extent of certain Upanisa-

dic statements (vedantavdkya-s) which purport to refer to

Brahman which 1s beyond any of the accepted relations that

may permit the common or primary use of language.u3

szor an informative explanation of these three
usages and the attitudes of the various schools towards
them, see Chapters II and VI of K. Kunjunni Raja's Indian
Theories of Meaning, (Madras: Adyar Library and Research
Centre, 1953).

u3See note 15 to PP trans, and similar statements
by Sahkara at BUBH II. 1iT. 6 p. 755; MAUBH 7; BHGBH XIII.
12 p. 385; US XVIII. 28; and by Sure$vara at NAIS III. 10%.

28
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§aﬁgara and Surefvara also accept this same gene-
ral distinction, however in §aﬁka;a the distinction between
guanftti and lakgagé does not seem to be as developed as
it is both Sureévara and Sarvajﬂ?tman.uu In all of his

au enticat;ed'wé:r'ks,u5 excluding BSBH, $ahkara never uses

"the noun: 1laksand, although the related verb is often em-
—_—— :

ployed. He does often use the words mukhyavrtti and guna-

vrttl (e.g., BHGBH VI. 1 p. 211; BSBH I. 1. ! p. 76), or
mukhya and gauna (e.g., BSBH I. i. 6, 22 p. 120, II. iii.
5, 1v. 2, IV. 111. 12), or gauna and agauna (e.g, BUBH ITI.
v. 1 p. 810 and p. 812) or even mukhya and upacara (e.g.,

uuA distinction between the two had already been
definitely formulated by Kum3rila in the Tantravartika p.

313 under MS I. 1v., 22:

Abhidhey3vindbhute pra vrttirlaksanesxate,
Laksyamanagunairyogﬁdvrﬁtirista tu gaunata.

P
{(That usage which exists when there 1s a con-
nection with the primary usage 1s admitted to
be laksani,
That usage which is due to a similarity with the
qualities being implied is admitted to be guna.)

Sarvajnatman is well aware of the distinction and seems to
be making a reference-to this exact verse at SS I. 172. °

usThat; is the annisadbhasyas, BHGBH, BSBH, US, and.
MKBH. The word laksand does occur at MKBH TV. 67 but with
a completely differént sense and because Gaudapada has made
use of it.
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BSBH I. 1. 5 pp. 88-89, I. 1..7 p. 93) to point to a broad
distinection between the primary and secondary usages of
wor'ds.u6 Even when he comes actually to employ words such
as laksagi (e.g., BSBH I. iv. 11 p. 303, III. 1. 22 p.

590, ii. 21 p. 624, 141. 7 p. 657, iii. 9 p. 661, IV. 11. 1

p. 824), laksanika (BSBH II. iv. 17 p. 558, III. i 10),

or laksanik¥ vrtti (BSBH II. iv. 19 p. 560) they seem no-

thing more than alternative appellations for the general

concept of non-primary designation. However, at two places

in BSBH §ahkara does seem to accord laksania a peculiar qua—‘
—— . —T

lification which perhaps implies that he was to some extent

aware of laksanZ in the sense used by Surefvara and Sarva-

jfiatman, when he states that there are two types of laksan3i,

namely, a pfoximate orre (sagnikrsti laksana) and a remote
u7

or detached one (viprakrsta laksand). What must be no-

L Y -

usThis distinction already appears in Gaudap&dda at

MK éII. 14 and seems to appear even in Bddardyana at BS I.
i. 6. :

u7The passages propounding such qualification of
laksan® are BSBH III. 1ii1. 9 pp. 661-62 and IV. 1. 6 p. 807
1. 3-3. Of these the former is the more informative one
and 1t occurs in the context of a discussion of the possible
relationships between the two words "om" and "udgitha" in
the phrase: "OmityetadaksaramudgIthamupasIta.” S”One should
meditate on the syllable 'om' as the udgitha."--CHU I. 1. 1)
Sankara denles that the reldtionship ~could be-one of super-
imposition (adhy3sa) since that would require the use of la-
ksanf for the word referring to the superimposed cognition
and that no proper result could be determined for the medi-
tation. Sublation (apavadas) 1is denied because no proper re-

~/
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ticed here is that this observation about two 'strengths’
of laksani® may very well be one of the sourcesn8 that con-
——
tributed to SarvaJﬁEtman’s notion of dividing laksana into
_—

three kinds, with viprakrs?i laksana, which is so termea.

because it is quiteAdetached from its primary sense, per-

haps' contributing to Sarvaj¥@tman's idea of‘JahallaksanE

and samnikrstd laksana@, being the less removed .from its pri-

BRI (3

sult could be attained and, lastly, unity (ekatva) is de-
nied because, if that were sg, then there would be no need
to use two Separate terms. Safkara holds that the relation
myist be one of qualification (viSesana) where the udgItha
ualifies 'om' whose primary sense is all the Vedas, making
it mean only that syllable ‘om! contairied in the udgltha,
portion of the Veda (i.e., thé second part of the Samaveda).
Here, the plirvapaksin intercedes saying that this would also
entail the use of laksand, as was the case with adhyasa,
since the word udgftha Taken as referring to 'om', would be
referring only to a portion of what its.orimary sense means.
afkara replies that in the case of the adhy3sa relation
the laksan@ was detached (viprakrsta) and clearly improper,
while here, where the word for the whole (i.e., udgftha)
is used to denote part of itself (i.e., the omkfra), the
laksan¥ is more proximate (samnikrsta) to the direct mean-
ing, &s with the phrase, "The cloth is burnt.", 1s used
when perhaps only a portion of the cloth ‘'has actually been
burnt. This example ol the cloth would be considered to be
an example of jahadajahallaksang according to .Sarvajfiatman
“since 1t is only a portion of its original sense that is
finally meant by the word "cloth". One cannot help but no-
tice that the acceptance of laksand@ in the one case and the
rejection of it in the other seems to be somewhat contrived

-

on Sarkara's part. o

u8§nother possible source being Rataﬁjali's com-
ments on PaninisUtras II. 1. 1 (see note 29 ‘to my trans-
lation of PY). ‘
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mary sense, could similarly have contributed to the distinc-

tion ofvgjahallakgagg and Jahadajahallakgana from jahallak-

sana.

§w1th Sureéva?a wé find %bat his ideas of mukhya-
g;ggi‘anﬁ %ﬁ?av?tti do not realI& differ from those of San-
kara, but he caﬁ claim an innovation in his application of
gunav?tﬁi to the Upanisadic sta%ement, "I am Brahman " ("Ah-

am brahmﬁsmi "-—BU I. iv. 10) ét NAIS II. 55 and Sarvajfift-
49

man clearly sekms to accept and acknowledge this in PP.
Concern;ng laksana, Suredvara, Just as with gunavrtti, again
- < - S

goes one step/ further than §aﬁkara In applying it to the

phrase, "I am Brahman " at NAIS II. 54; however, this verse

has sparked éome controversy50 because of the fact that Su-

+

=g

u9See note 19 to my translation as well as NAIS
ITI. 97-104 and Paul Hacker, Untersuchungen uber Texte des
frihen Advaitavada I, Die Schuler Sankaras, (Wiesbaden:
1950) pp. 55- 561-espec1ally the remarks by Hacker (p. 55
note 2) on the term!gunale$a which occurs at NAIS III. 97,
98 and 102. Sureévara sometimes employs the words gauna
and mukhydrtha in an epistemological sense to refer to ac-
tual experiences rather than word usages ($abdavrtti-s) as
at NAIS III. 96 (see Hacker, Untersuchungen..., p. 82).

50That is, as to whether Surefvara does in fact ap-
ply .laksana to phrases like "I am Brahman” and "That thou
art.” J. M. van Boetzelaer, Sureévara s TaittirIyopanisad-
bhasyavartikam (Translated into English with an Introduction
and "Notes) (Lelden: E. J. Brill, -1971), p. 54, seems to be
of the opinion that he does not (we must note some confusion
on his part because when he does refer to NAIS II, S54: "as
a matter of fact it may be noted that the term laksand does
not occur in the NaiSi where the proposition tat tvam asi 1is
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51

redvara has used the neuter form:  laksanam rather than
——‘—T——'—-‘—\

the expected femiﬁine form: laksana, to mean the secondary
—_—

usage of words (laksand vrtti). Yet two things seem to

discussed (NaiSi II, 54).", he does not correctly note that

it is the proposition, "Aham brahmdsmi " that is under dis-

cussion at NAIS II. 54, nor 'that the word laksanda does in-

. deed occur 1in the prose preamble to NAIS IT. 54, Van Boet-
zelaer also cites M. Biardeau, "La D€finition dans la Pen-
sée Indienne," Journal Asiatique(1957) p. 383, in support
of his position. Standing clearly agalnst this view we have
Hacker in his Untersuchungen..., and A. J. Alston in hils
translation of NAIS entitled, The Realization of the Abso-
lute (London: Shanti Sadan, 1971).

51NAIS IT. 54 runs: "N&jA¥sisamiti priha susuptdd-
utthito 'pI hl/ AyodZhadivattena laksanam paramatmanah//"
("Indeed, even the person risen from geep sleep says 'L knew
not.'/ ‘In that statement there is ghe secondary indica-
tion of the highest dtman, just.as in’the statement, 'The
metal burns.'//") The word laksand is most. commonly used
in the Advaita VedZnta school to méan definition as, for
example, the words in the phrase, "Satyam jfidnamanantambrah-
ma." ("Brahman which is truth, knowledge; the infinite."--
TU IX. 1. 1) are laksana-s (definitions) of Brahman (see
TUBH II. 1. 1 and‘TUEHV II. 50-54, 7T4-76) and they do not
have recourse to laksana (secondary usage) to fulfil theilr
function (se¢ van Boétzelaer, 1971, pp. 53~54 for the views
of certain scholars on this point), nor do they ever leave
off their primary senses (see TUBHV II. 76-79). Secondly,
the word laksana is also used by Suredvara to mean: the pro-
cess of inditedt (secondary) indication as at NAIS III. 27a:
"Laksanam sarpavadrajjvah praticah sySdaham tathd/" ("Just
as the snake indirectly Indicates "the rope, so does the 'I'
indirectly indicate the inward supreme Self/") This same
usage 1s also found at NAIS III. 97, SV 704, and TUBHV I.
20, Tt is this laksana (sécondary indication) which is of-
ten employed to explaln the actual relation between. the ma-
Jor components of a sentence in order to render, what seems
~otherwise an incongruous sentece, understandable and that
relation is referred to as laksyalaksanabhava (or ...sam-
bandha) as at NAIS.III. 3, 11, 26 (also see Hacker, Unter-
suchungen..., p.. 77 and note 62 to my translation of ggi.

v
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make 1t certain that Sureévara does mean laksand vrtti here:
a) the last sentence of the prose introduction to NAIS II.
54 directly states that the three usages of words are going

to be presented ("Socyate prasiddhalaksandgunavrttibhih.");

b) the phrase "The metal burns.”", which is given as an ex-
ample in the verse, clearly 111ustrate§'a case of laksana
vrtti (i.e., burning, which in its primary sense is appli-

cable to fire, is made to apply to the metal itself) and in

' fact, Sarvajfftman uses this very same example in PP (see

my translation pp. 5-6 which is equivalent to §§ I. 169)

and calls it an instance of iahallak§a?§. . In any event,
gélg II. 54 appears to be another source‘fof Sarvajiatman's
three-fold division of lakgagi.

It is with Sarvajf@tman, from among the relatively
early Advaitins, thaf,we first encounter a clear-cut dis-
tinction between the three usages of words and, more §1gni-
ficantly, the formulation of the distinction between the
three types of'laksagg which comes to play such an impor-
tant role in the exegesis of the key Upani§adic statements
(mahivﬁkxaes)ﬂin the texts of the Advaita Vedinta thinkers.

that follow Sarvajfatman. After Sarvajfatman, jahadajahal-

laksang (i.e., partially inclusive and partially non-inclu-
LY » ,
sive secondary signification) seems to become the standard

way of properly 1nterpretiﬁg statements like "That thou
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art." 52

Having elaborated the three usages of words, inclu-
ding the three—folﬁ division of lakggna, Sarvajnatman goes
on, In the next three chapters, to 6;;1 with Upani§ad;c
statements which profess to say something about final.real-\
i%y (Brahman). These he‘divideé into two categories; a)
the great Upanisadic statements (mah&vakya-s) such as "I
am Brahman " (BU I. iv. 10) and "That thou ;?E " (CHU VI.
viii. 7), the -correct understanding of which is the ulti-

mate means of bringing about final release (meksa);53 b)

statements which are subsidiary (av@ntaravakya-s) to the
great Upani§adic statements, but which contribute to the
understanding of the meaning of the compoﬁents of the great
statements—-~-these subsldiary statements are of two kinds,

positivé*or affirmative ones (vidhimukha) such as, "Brah-

man is truth, knowledge, the infinite " ("Satyam jri&nam-

anantam brahma."--TU II. 1. 1), and negative ones (nisedha-
YL nisedha

52For example see Vedantasdra p. 11, where the term
bhagalaksana (this seems to be a later term for jahadajahal-
laksand, cf., SS I. 164) is used, but compare this with the
untﬁaaitional denial of laksanX altogether for statements
such as "That thou art." at'VEDP Iv. 27. -

53See P. 90of my translation of PP below and also
the prose introduction to the initial chapter of. Sureé~
vara ] NAIS
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mukha) such as "Not this, not this ™ ("Neti neti."--BU II.
1i1. 6, ix. 26, IV, ii. b).su All of the effort of what I
call Advalta Veddnta hermeneutics is directed towards the
proper understanding of these revealed mahivﬁkza—s with a°
purely soteriological motive. Finding out what they mean,
which 1s equivalent to directly experienceing their mean—
ing, produces liberation.

There seems‘fo be evidence for the separation of
statements such as "Ehat thou art." from other statements
about Brahman even among the pre~§aﬁkara Advaitins,55 but
Sahkara hHimself 1s‘not always clear on this point. To be;

gin with, the term mah@avakya is not employed by him,56 in-

54 See chapter four of my translation of PP and SS
III. 210-25 which gives the purpose and different extent
(parimé@na) of both the positive and negative avantaravakya-s
(also compare Sarvajfiatman's' distinction between avantara-
vakya-s and mahivﬁkxa—s with the relation that he feeis
holds between statements conveying the qualified Brahman
(sagunavdkya-s) and those conveying the unqualified Brahman
(nirginavikya-s) made at S§ I. 1463-65).

\

558 L. Pandey offers a quatation from Knandagiri
on BUBH II. i. 9 which describes the view of Dravidaci3rya
on this point at note 11 on p. 206 of his Pre-Samkara Ad-
vaita Philosophy (Allahabad: Darshan Peeth, 1974): "Tat-
tvamasyddivakyam ailkyaparam tacchesah srstyadivakyamityukte
'rthe dravidZcaryasammatimdha." ("He gives the concurrence
of Dravidacdrya for the rule: 'Statements like "That thou

cart." ete. , have unity as their alm; statements concerned

with creation etc., are subordinate to them.'" )

56In fact, the word mahfvakya does occur at BSBH
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stead he calls statements such as "?hat thou art " simply

Upanisadic statements (i.e., vedantavakya-s, vakya-s, vacas,

etc.). Generally, we can perceive two .strata in $ankara
coécerning those statements which in the later Advaita t?a-
dition are termed mah3vakya-s. In the first stratum we £ind
that the statements "That thou art " and "I am Brahman "

are grouped together with, and regarded as similar to, sta-
tements such as "Not this, not this " which are clearly

57

avantaravakya-s according to Sarvajfatman. In the se- .
{

cond stratum texts such as "That thou art " begin to be

accorded more of an individual status and in places even

merit analysis of their component parts.58

-

Though there

-

I, 111, 33 p. 264 1. U4 in connection with the word avantara-

vakya but there they occur in a plUrvapaksa and mean only
greater and lesser portions of a sentenc® in general.

57Lists of such Upanisadic statements appear, for
example, at BUBH I. iv., 7 pp. 662 and 663, I. iv. 10 pp.
670 and 671; AIUBH preamble to the second adhyaya p. 342;
BSBH II. 1ii. 18, 30, 47; III. i1. 27; IV. 1. 3; iv. b, .
The statements "That thou art " and "I am Brahman " are
not at all distinguished in these lists.

{

58We encounter more restricted grouping of "That
thou art " and "I am Brahman " at BSBH I. i. 4 p. 62; I.
1. 31 p. 145 1. b4; 1. 14, p. 158 11, 1-25 and singular
presentation of "That thou art " at BSBH I. ii. 6 p. 155
1. 6; I. 11..13 p. 168 1. 3; I. iv. & p. 294 1. 2 and p.
295 1. 9; etc.. This does seem to indicate that these two
sentences, and especially the sentence "That thou art ",
were to some extent beginning to be distinguished, per-
haps péaradigmatically, from all other Vedd@ntic statements
about ultimate truth or Brahmari. Though Sankara does not
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may appear, in §aﬁkara, some movement towards the recogni-
tion that texts éuch as "That thdg}art " and "I am Brahman "
are superior to all other Vedantic spatements, ultimately,
he cannot be sald to\have regarded the@ as belng fundamen-
tally different from texts such as "Nof\xhis, not this "

in the sense that their function 1s also\khe negation of

what 1s not;--Brahman.59 -\\

v \

exegetically analysé the sentence "I am Brahman " in terms

of its component parts (he does concern himself with the
meaning of the word "Brahman" in it at BUBH I.,iv. 10) in
the same way that SureSvara (NAIS II. 54 f ),\ge does at-
tempt such analysis of the sentence "That thou art " at

CHU VI. xvi. 3; BSBH IV. 1. 2; and US XVIII; wi the last
being perhaps the most significant.” It is curio s to note
that there appears to be no mention of either the\ state-
ments "That thou art " or "I am Brahman " in Sahkara's BHGRH.

. \\
59That 1s to contrast it with the clearly positive,

but not objectifiable, knowledge that such statements are
given to convey in Sarvajfidtman’'s writings (see SS II. 15,
101-2 and 238) and in the writings of later Advaitins. Thus
Safikara states the following at US XVIII. 4: "Siddhadevaham-
1tyasmadyusmaddharmo nisidhyate/ Rajjvamivahidhlryuktyd tat-
tvamityadisasanaih//" (" Teachings such as 'That thou art.'
ete., along with reasoning, negate the not-Self element

from the Self which 1s established as the 'I', just as the
notion of snake 1s negated in relation to the rope.") Si-
milar statements occur at MAUBH 7; BUBH I. iv. 7 p. 662 11.
10-11 ("...abrahmaﬂﬁtmavij”Enanivartakatvacca 'ekamevadvi-
tiyam', 'tattvamasi; ityevamadivdkyanam."); at the close of
CHU VI. xvi. 3 ("Tasmat vikaranrtadhikrtajIvatmavijnanavi-
vartakampvedam vakyam tattvamasYti siddhamiti."); BSBH III.
11. 21 p. 62571. 9-11; III. ii1i. 9 p. 660 1. 7-8 ("YathZ
dehendriyasanmghate atmabuddhirﬁtmanyevatmabuddhya pabcad-
bhavinya 'tattvamasi' ityanayd yathBrthabuddhya nivartya-
te."). Thus Sankara seems, in this sense, to have regarded
Statements such™as "That thou art " as mainly having the
purpose of negating what is other than Brahman.
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If we consider the manner in which $afkara analy-.
zes the statement "That thou art " in the three central
places that he does thls, we find the following. At CHU
VI. xvi. 3 Safdkara determines that the statement "That thou
art " is nat: a) a statement of meditative attribution

(upAsanf, which is obviously what 1s meant here, although

- the word does not actually occur in the passage) as when

the idea of a god is imposed on its image, because there is
only attribution, and not identity, between the two enti-
ties concerned, and also because this would involve the er-
roneous superimposition of qualities on Brahman; b) a me-
taphor (upac@ra) as in the case of the statement "You are

n60

a lion because the knowledge produced from a metaphor

1s false ("MfﬁitvﬁdupacEraviiﬁénasyau"--p. 540 1. 6); ¢)
a statement_of praise (stuti) since Svetaketu, the "thou"
of the statement 1s not to be pralsed and because there is
no praise involyed in referring to Brahman as Svetaketu.
What the statement "That thou art Y does do is that, after

61

having shown that the Existent enters the world, =~ it points

60Thisuis'noné other than the commoh example given
for gunavrtti; with this statement Sarkara seems to deny
the appiidation of gunavrttl to the statement "That thou
art."’ ' )

611n Saréajﬂatman this is the function of one 6f.
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to the unbridled unity between the Existent and the 5.tman62

and thus it excludes or negates everything which is other
than that.®3
At BSBH IV. i. 2, in the context of discussing the
signif}cance of the repetition of the statement "That thou
art." ié CHU VI., Safikara states that the sentence expres-
ses an 1dent1tyg§etween the sense or content of the word
"thou" (tvam) and the sense or content of the word "that"
(Egg).su Further, the sense of the word tat is given as
that Brahman which is the cause of the origin of the uni-

verse and ﬁaﬁkara supplies a string of what Sarvajﬁitman

would call avantaravd@kya-s for additional clarification of

this sense, while the sense of the word tvam is the inward

‘the five kinds of arthavada-s (elaborating statements)
which are grouped in the avintaravakya-s (see PP trans.
pp. 104-5).

62CHU'VI. xvi: 3 p. 540 1. 2-3: "...prave$am dar-
Sayitvd tattvamasTti nirankuSam saddtmabh@vamupadisati."

63Ibid., 1. 25-6: "Tasmat vikaranrtadhikrtajIvat-
mavijfanavivartakamevedam vakyam tattvamasiti siddhamiti."
("Therefore it has been established that this Upanisadic
statement 'That thou art.' only excludes the knowledge of
the 1living self which is a modification, which is unreal,
and which is qualified [for religious dutyl.")

6uBSBH IV, 1. 2 p. 795: "Api ca tatvamasTtyetad-

vﬁkyam'ﬁvampadﬁrthasya tatpaddarthabh¥vamécaste.
L] LK)
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Self (pratyag'a'tman).65 $arikara goes on to say that, for

those persons for whom the proper meaning of these two
words is somehow obstructed, the repetlition of the state-
ment assisted by reasoning (yukti) will lead to a proper
discarding (avadhdna or apoha) of the false meanings of

the words tat and tvam.66

Finally, in the eighteenth chapter of US, $atkara
.draws an analogy between the statement "That thou art " and
statements like "The horse is dark " in which there is a
mutual restriction existing between each of the sentence
portions, namely, the word "horse" excluding everything

that is non-horse from the sense of the word "dark", and

the word "dark" excludipg everything that is non-black from

~

GSIbid.: "Tatpadena ca prakrtam sadbrahmeksitr
jagato janmadikdrgnamabhidhiyate satyam jnanam anantam brah-
ma... 1tyddiddstraprasiddham.” ("That witness which 1S the
existent Brahman, which has been mentioned and which is the
cause of the origination of the universe, is what is.denoted
by the word 'that', 'That Brahman which is truth, knowledge,
the Infinite.'... such scriptural passages make this well
known.") On p. 796 of the same passage, Sahkara explains
the sense of the word tvam:» "...tatha tvampadiartho 'pi
pratyagatmatay® sambhavyamanascaltanyaparyantatvenavadhari-
tah.” ("...in the same way the sense of the word 'thou' is
theé inward self, the hearer, which beginning with the body
1s thought of as the inward self and which 1s determined
as finally ending up in pure consciousness.")

66See BSBH IV. 1. 2 p. 796 11. 2-6 for the passfge
which this paraphrases.
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the sense of the word "horse' (US XVIII. 169).67 Thus the
word tvam by being brought into conjunction with the word
tat, whiég\expresses the sense of being free from suffer-
)

ing (nirduhkha), has the sense of Hglng the suffere (duh-

e -
khin) excluded from it, and similarly the word tat by co-

(g

ming into conjunction with the expressed sense of the word

tvam, which is the inward self (pratyagitman) in its im-

mediateness, has the sense of what 1s not the inward self

(apratyagatman) or non-immediacy (paroksatva) excludéd from

it; in the end §ahkara does not seem to look upon state-

ments such as "That thou art " and "Not this; not this "
as operating on different levels, for both are taken bgif
him to demonstrate the fact that in order to understand~

Brahman one has to negate what 1s€not-Brahman.68

]

~

67For,a further explanation of this relation which
is called bheda, see K. Kunjunni Raja, Indian Theories of
Meaning (Madras: Adyar Library, 1963) pp. 192-3.

68

US XVIII. 194-5:

Tattvamos tulyanIdirthamasTtyetatpadambhavet
Tacchabdah pratyagatmarthastacchabd&rthastvamas tatha.

Duhkhitvapratyag@tmatvanm vﬁraygtﬁmubhEVaQ;
Evdm ca netinetyartham gamayetam parasparam.

(The purpose of the word 'art' i1s to show that the
words 'that' and 'thou' refer to the same thing,
The word 'that' comes to have the sense inward

L4
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However,'it is also important for §afikara that be-
fore one can properly execute such an analysis of the sen-~
tence "That thou art " one must first of all, as with the
analysis of any sentenée, call to mind the correct meanings
of the individual terms.69. This process of recollection
involves the application of the method of retaining what

is constant and abandoning what is not constant (anvaya-

self and similarly the word 'thou' comes to have
the sense of the word ‘that’. )

Both words exclude being the sufferer and not
being the inward self [from oneanother},

And thus they mutually express the meaning of
the statement "Not this, not this." .)

Similar lines occur at US XVIII. 169b-170a: "Nirduhkha-
vacind yogdttvam§abdasya tadarthatd// Pratyag&tmabhidhi-
nena tacchabdasya yutestatha/". This bears a structural
similarity to what Sarvajfatman came to call partially non-
inclusive and partially inclusive secondary usage (Jahad-
ajahallaksana--see PP trans. pp. 84-5), but Sankara nowhere
mentions the secondary usage of language (laksani) in his
analysis of statements like "That thou art.”; compare US
XVIII. 171la: "Svarthasya hyaprahdnena vidistarthasamar-
pakau/" ("The two words tat and tvam express a peculiar
sense without giving up their own senses/"); but whether
we can get jahadajahallaksana out of this certainly deba-
table, o

69g§ XVIII. 188b: "V&ky3arthasyapi vijindnampadir-
thasmrtiplOrvakam//" ("The knowledge of the sentence sense
is preceded by the recollection of the word senses.").
Similar statements are made by Safkara at US XVIII. 176-79
and especially verse 178.-
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word tvam which, once accomplished, automatically makes the

in order to determine the PrRRer sense of the.

proper sense of the word tat clear and, in turn, leads .to

Y

the possibility of understanding the meaning of the sen-

71

tence "That thou art." in the correct manner. It is in

7OFor example the &tman 1s always present whenever
we encounter ‘the three states of waking, dreaming, and deep
sleep--this 1s “the positive concomittance (anvaya) between
. them. However, the three states are not always present
whenever the a&tman i1s present, as in the state of 1libera-
tion (moksa); this is the hegative concomittance (vyatireka)
.between tRe two. From this, the atman is deduced to be the
more essential element (cf., US XVIII. 168).

+ TlFollowing US XVIII. 179-181:

Tattvamasyddivakyesu tvampadarthivivekatah
Vyajyate naiva vakyartho nityamukto 'hamityatah.

Anvayavyatirekoktistadvivekaya nanyatha
Tvampadarthaviveke hl panavarpitavilvavat.

Vakya3rtho vyajyate caivam kevalo 'hampadirthatah
DuhkhTtyetadapohena pratyagatmavinigcayat. :

(In statements such as "That thou art.™ etc., one
cannot indeed get the sentence sense, whish is eter-
nally freed 'T am', without the discrimination of
the word "thou".

We have mentioned the process of positive and nega-
tive concommittance for the sake of the discrimina-
tion of that; for, once the discrimination of the
sense of the word "thou" occurs, it dsras if it
were a bilva fruit placed in one's palm,

Then the sentence meaning is clear from the deter-
mination of the inward self through the exclusion
‘of suffering.to the ego [which is the sense of the
word "thou"].) ©

-
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this way that one moves from an underé%anding of the indi-
vidual word senées (gadﬁrtha—e) to an*understending'of the
sentehceigense‘(vﬁkzéftha) as a whole as it has been descri-

«

~bed in the previous paragraph

;In summarizing. ééﬁkara 's 1deas on th#’exegesis of
statements such as "That’ thou art " we may say that, first
of all, he clearly distinguishes them as being sfatements
of uﬁity. 'The fact that their true purport(is the unquali-

fied unlty be fween their constituent elements is what se-

‘parates them from all other Upanigadic.staﬁeménﬁs dealing‘

‘with Brahman. Secondly, this urlty comes to be realized

through the determination of the’ cgrrect meanings of the

individual words of the sentences through the process of

= anvayavyatireka which seems to lay' the groundwork for the

sentence analysis by ﬁhe diécarding of the contra@ictory
portions (e.g., the eu@khitva in terms of "thou" and the
paroksatva in terms of "that") of the ordinary %ense of
the individuai words . It.ds important to take note of the

fact that éaﬁkara nowhere mentions the tebm laksand (se-
laksang

. con&ary usage of language) in his exegesis of statements

like M"That thou art."

Turning to Sureévara, we rind that, as with égﬁkara,

he does not employ the word mahaVakza in his writings. 1In

addftgon to this, the lists of Upanisadic sentences in which
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the statements "That,thou art " and "I am Brahman " were
of'ten found in §aﬁkara are absent in Suredvara, but per;
haps this is simply due to the fact that almost all of
his writing 1s in verse férm. Aside from this, the two
statements do éeem to possess a mof?lprominéﬁt p?ofile in
Surédvara's work than they did in. the work of Sahkara (e.g.,
see‘ﬁgli II. 54-58 and the whole of the third chapter of
that work as well). ‘

Surefvara is distinguished by Sarvajﬁétman as ap-

plying gunavrtti and ‘what Sarvajfftman calls Jahallaksanﬁ

(non-inclusive secondary usage--see PP trans. p. 86) in the

",72 and in doing

analysis of the stgtement "I am Brahméh
s0 Sureévara'seémg«to be the first Advaitin to apply §§37
davrtti-s to mah3yakya-s in an outright fashion. This is
Surefvara's innovation to the exegesis of maﬁévékxa-s.'
4.Just as with Safkara, Sure$vara holds that one can

obtain knowledge of Brahman only through sentences like

- "That thou art." ("...ved&ntigamavakyadeva samyagjfianam."

--NAIS I.°1. prose) and that one can correctly understand

‘these sentences only by first recalling the proper meanings

of their individual word-components through the process of

B

o .
728ee PP trans. p. ‘85 where Sarvajf&tman quotes

.NAIS II. 55 and also the paragraph pp. 86-7 (notes 26-8)

whiéh seems ‘to directly presuppase VAIS II 54,

[

) &
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anvayavyatireka."Alsd Just as with §aﬁka;a (see above p.
QM) it 1s the subject element (the "I" and the "thou")
rather than the predicéte ("Brahman" and the "that'") in
fhese sentences which is the crucial point of entry into
their propér exegesls. Thus we find that thé aim of the.

whole second chapter of NAIS is to establish the correct

.meaning of the term "thou" and it does so through the pro-

L

cess of separating the eternal or constant element in the
notion of subject from those elements which are not con-

stant but eventually fall away (e.g.; the body, sense or-

gans, etc. ). Without the employment of such a process

of anvayavyatireka to understand the underlying sense of

tat and tvam one could not properly understand a statemént'

such. as "That thou art." 73 Once one comprehends the true

senses of the words tat-tvam one can begin to deal with

propositions such as "That thou art." without falling prey

to théir surface contradictdons.

.Déaling with the sentence "That thou art " as a

T3pollowing NAIS II. 9: "Anvayavyatirekibhyim vini

vakyarthabodhanam/ Na syat tena vinajﬁﬁhaprahanam nopapad-

yate//™ ("There would be no understanding of thé meaning of
the great Upanigsadic sentences without the process of posi-
tive and negative concommittance, and without that there is
no possibility of ignorance being destroyed."). The pro-
cess is further mentioned at NAIS ITI. 4; 22; 28; 36; 38;

" U6 prose; 53; TUBHV III. 19.
\
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whole, Sdreévara posits three relations to occur between

4

the two components tat and tvam. The first is one of gram-

matical co-ordination or identity of case (s&m&nddhikaranya)

between the words themseives; the second is the relation of

qualification and qualified thing (viSesanavidesyatd) be-

tween the two word senses (pad@rtha-s); the third is the
relation between indirect indication and the indirectly in-

dicated thing (laksyalaksanasambandha), and obtains between

the individual word senses (padartha-s) and the sentence

T4

sense (vakydrtha) as a whole. This, in fact, seems to.

be the source for Sarvajfatman's similar analysis of maha-

vikya-s at S§ I. 169-70 and PP trans. p. 91. Both thinkers

- seem to agree, that the rélation of 1ndirgct indication and

indirectly indicated thing is the only manner of interpret-

Y

7uNAIS III. 3: "Sama@nadhikaranyam ca videsanavi-
$esyatd/ Taksyalaksanasambandhah padarthapratyagitmanam//"
("There 1s grammatidal co-ordinafion and the relation be-
tween qualification and qualified thing, the relation of
indirect indication to indirectly indicated thing is between
the word senses and-the inward self [which is the sentencé-
sense] ."). Our paraphrase of this passage follows Hacker's
(Untersuchungen..., p. 78) translation of Jfianottama's com-
mentary-on the verse since Sureéyara himself is not precise
here and because JlAnottama's remarks do seem to ¢drrectly
describe what Surefvara does when he treats of these .rela-
tions (NAIS III. 3; 9-11; 25-26). In fact, Hacker's ex-
planation &f Suredvara's exegesis of statements such as

"Phat thou art " and "I am Brahman " is the most valuable

secondary source on this topic (see Untersiichungen..., -pp.
73-79 and 101-102) if one does take into <ccount the con-’

sideration that he does depend on JN&nottama excessively.
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ing the sentence "That thou art " which is actually free
from contradiction (virodha).
The process of perceiving these three relations in

the statement "That thou art " involves two movements.

First of all there is the movement towards laksyalaksana~-
sambandha, which involves the perception of a centradic-
tion concerning the identity between the two entities de-

scribed by the words "that" and "thou" present on the level

of grammatical apposition (sdm@nyddhikaranya), that 1is,

though the case terminations say that the two are one, we
still find two words which must refer to separate entities.
L J

In order to avoid this contradiciton one confronts the

statement on the level of viéeeaqaviéeeyata so that the
entity‘referred to by the word Ttﬁou“ becomes qualified

by the.qualification 'being free from suffering' whichris
an essential qualification of the entity referred to by the

word "that", and conversely "that" becomes qualified by

'being inward', or in other words 'being 1mmediate' which

is characteristic of the entity referred to by the word

B

"thou".75 However, this leads to the problem that we woulé

T5NAIS ITI, 10: “Nirduhkhitvam tvamarthasya tad-

.arthena v1§esanat/‘ Pratyakta ca tadarthasya tvampadenasya

samnidheh//™ ("The sense of the word 'thou" is one who is
free from suffering because there 1s qualification of it by
the sense of the word 'that', and the sense of the word

P
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have to admit two contradictory qualities exisfing In the
same locus for each of the entitles called "that" and cal-
led "thou".76 These contradictions,which arise from con~v
sidering the purport of these sentences on the level of

the primary meanings of 1lts words, lead us to the abandon-~

‘ment of those primary meanings and the embloyment of la-

~ksyalaksanasambandha, which in itself resolves these con-

tradictions through the exclusion (vy8vrtti or hana) of

thelr mutually contradictory brimary senses (i.e., sadvi-
tIya for tvam and paroksya for tat--see note 75 above) and

the retainment (upad&@na) of that sense which is the under-

lying substratum (nisthatman--NAIS III., 76) of those con-

tradictory senses.77

Once this first movement has been completed there

76As stated at NAIS IT. 38: "Dharminagca viruddha-
tvanna drdyagunasangatih/ MArutindolitajvalam Saltyam nig-
nim.sisrpsati//" (" Jusf as coolness cannot crfeep into a ra-
ging wind-fanned fire, objectifiable qualities are not asso-
clated [with the Self] because that would mean that the sub-
stratum {of those qualities, namely, the Self?) would be con-
tradicted.”"). Also see NAIS III. 25 and SV 121; in the lat-
ter vifesanavidesyatd is sald not to exist without ignorance
("NéVidyiméntareéai§§Q;v1§e§aqav1§e§yat3/").

77For this see NAIS III. 76-80 and also the prose
portion of NAIS III. 26. There is a structural similarity’
. here with Sarvajhatman's notion of jahadajahallaksanZ (both
non-inclusive and inclusive secondary-usage .of language--
- see PP trans. pp. 84 -and 86) and is probably a source for it.
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is, through the admission of laksyalaksanasambandha, a pos-
[ST6ility of rectifylng the surface contradictions which

were apparent in terms of sdmanadhikaranya and vifesana-
- ¢ ]

vi£e§xat§ in the sentence on the primary level of language
by employing an exclusion (vxav?tti) of those portions of
the primary senses of tat and tvam which are contradictory
from taking part in the grammatical or qualifier-qualified
relation that occurs among the sentence components.78 This
second or downward movement shows how, once properly un-
derstood, the true purport of the sentence, which is the
unity of gggland tvam, can be apprehended on all levels.

Another feature which distinquishes Sure$vara's

78Thus we find NAIS III. 9: "Samanadhikaranyader-
ghatetarakhayoriva/ Vyavritteh syadavakyarthah sBksannas—
tattvamarthayoh//" ("That‘which cannot be the sensé of any
sentence but which belongs to the senses of 'that' and 'thou',
occurs to us directly due to the exclusion from the rela-
tion of grammatical co-ordination ete., [of the contradic-
tory portions of the sense of those two words], just as in
the case of the ether in a pot and the other [all—pervasivé}
ether.”). See Hacker, Untersuchungen..., p. 78 for an ex-
planation of the ether simile; briefly, in the statement
"The pot-ether is the great ether.", the surface contradicg-
tions are resolved by excluding the notion of limitation in
the case of the pot-ether and the notion of greatness, .which
distinguishes the all-pervasive ether from all other limited
ethers, from the great ether, thus revealing that one and
the same ether is the true sense of the statement. This
verse recurs at TUBHV II. 658. Of the different transla-
tions of this verse available (A. J. Alston 1971; R. -Balasu-
bramanian 1974; P. Hacker Untersuchungen..., p. 79; S. S.
raghavachar 1965; J. M. van Boetzelaer 1971) Hacker seems
to place it in its most proper context, while van Boetzelaer's
seems to be the most mistaken. Compare the similar use of
varana (exclusion) in NAIS III. 2.
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exegesis of statements such as "That thou art " is that he
paradoxically explains their meaning (v@kyartha) as that
which cannot be the meaning or sense of any sentence (avak-
xirtha).79 Among the earliest and most general ways of
explaining the nature of the relation that subsists between
the component parts of a sentence and that work towards
producing the sentence sense (vakyartha) were tbose of el-
ther a combinative interrelation (samsarga) or an exclu-
sive interrelation (gggég),go but according to Sureévara
the sense of statements such as "I am Brahman " or "That

thou art " can be neither of these,81 instead it 1s inca-

79A. J. Alston in his translation of NAIS (Reali-
zation of the Absolute, London: Shantl Sadan, 1971) notes,
under NAIS I. 67 prose portion, that this idea that know-
ledge of Brahman is non-verbal and non-relational may stem
from Mandana Miéra.

80See K. KunjJunni Raja, Indian Theorles of Meaning,

2nd ed. (1977; rpt. Madras: Adyar Library and Research
Centre) pp. 191-93 for an explanation of these two terms.

81As at SV 902: “Anyatreva na capyatra vakyartho
bhedalaksanah/ Samsargalaksano vapil brahmatmiZbhedato bha-
vet//" ("Elséwhere, but not here {l.e., iIn the sentence
"That thou art.'] the sentence sense is characterized by
elther exclusive interrelation Cof the components] or com-
binative interrelation [of the components] for Brahman and
dtman are not different."). Also see SV 903-7 and NAIS
III. 26 prose (in the latter, avakyartha is described as
ﬁiing free from both combinative and exclusive interrela-
tion, i.e., bhedasamsargarahita). SarvajRatman too denies
samsarga for "That thou ar* " at §§ I. 145 and 195 which
mgy %e compared with Surefvara's rebuke of it at NAIS III.
T6-78. ’ )
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pable of being reduced to the sense of any séntence.82

It is this avékzﬁrtha which one finally attains in senten-
ces such as "That thou art."” through the application of

anvayavyatiréka to the components 1nvolved83 and the reso-

lution of the éontradictioﬁs apparent in terms of saman-

ddhikaranya and vifesanavidesyata in the sentence by the

f2por example at TUBHV IT 642, Brahman's being
avdkyartha is explained as follows:

Ndngpaddrthasamsargalaksano 'yam yatah smrtah
VEky&rtho vakyavidbhirhl pramavZkyam ca no matam
Tasya cavisayatvattu brahmavakyartharipabhrt.

ap )
(Since this thing which is sentence sense is de-
scribed by those who know about sentences as cha-
racterized by being a combinative interrelation of
various words, and since our opinion is that an Upa-
ni§adic sentence is a valid means of knowledge {con-
cérning Brahman, then, because it 1is not an object,
Brahman possesses a nature which is not capable of
becomlng the content of any sentence.)

The term 1s used tepeatedly in TUBHV, occuring at II. 99;
392; 534; 618; 641-2; 647; 658-9; 664; III, 35; and it also
occurs at NAIS III. 2 prose; 3 prose; O; 39 prose (also com-
pare the phrase "Na paddrtho na vakyartha @atmiyam...." at

SV 462). $

8-3As at NAIS III. 28 prose: "Iyam cdvakyarthapra-
tipattiranvayavyatirek@bhijflasyaiva." ( And this uncerstand-
ing of what cannot be the content of any sentence belongs
only to him that knows positive and negative concommitance.").
Also compare a similar statement at NAIS III. 39 prose:
"Anvayavyatirekapurassaram vikyamevaviaxkyartharfipamatmanam
pratipddayatiti...." ('The Upanisadic sentence alone, as.
preceded by the process of positive and negative ¢oncomit-
tanee, teaches that &tman which cannot become the content
Of any sentence."); and TUBHV II. 656-7. '
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adoption of laksyalaksanasambandha.

In summarizing Suredvara's approach to the analy-

.

sis of statements such as "That thou art." we may say that

a) he does accept the application of gunavrttil and laksand

(see pp. 32-34 above) to them; b) just as with Sahkara,

anvayavyatireka plays a/crucial role in the analysis of

these sentences by serying as the means of determining the
correct senses of the individual terms aham ("I") and tvam
("thou") aaﬁ that it is this subject-element in the sen-

- tences whicg serves as the important point of entry to their

exegesls; c) lonce the trué sense of the individual terms

has been determined, one can move through the contradic-

tions apparent ‘on the levels of sém5n5dhikaranya and vi-

/
§esanavidesyata
L]

o the adoption of laksyalaksanasambandha

the proper sentence sense; d) this final

in order to obtai
'séntence sense 1s paradoxically that which cannot be the
sense of any sentence (avékzértha).

It is on this foundation, as created by Sankara
and Suredvara, that éarvajﬁétman directly builds his her-
meneutics, and more often than making innovations on their
ldeas, Safvajﬁgtman simply clarifies‘or elaborates what
seems to have stood as implicit in them. In moving from

§aﬁkara through Suredvara to Sarvajfiatman, we can discern

an 1ncreasing=emghasis on the crucial role that the under-
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standing of the proper sense of statements such as "That

n

thou art " and "I am Brahman " plays in the system. With
‘Sarvajﬂitman the use of the term mahavakya becomes a ne-
cessity, since 1t is made clear in his writings that the
understanding of all else (e.g., inter-scholastic polemics)
in the Advaita Veda@nta system 1s incidental to the proper
understanding of such statements which encapsulate within
them the whole truth of the system itself.

In his hermeneutics Sarvajfiatman first of all makes

a clear and centr%l distinction between mahﬁvékza-s and

avantaravakya-s (see pp. 35-36 above) and in doing so he

makes a shift from Sureévara's emphasis on entering upon

the examination of the mahavdkya-s from thg inward or sub-
Jective perspective (i.e., through examining the sense of
the words aham and tvam--see p. 47 above) and the applica-

tion of anvayavyatireka to properly determine the content

of that subjectlive element which accompanies 1t, to an em-
phasis on the remaining element (l.e., that denoted by the

terms Brahman and tat) with the role of anvayavyatireka

there being taken care of by the function of the avantara-
!ggzgfs. Sarvajnatman seems to try to make of the exege-

sis of mahavakya-s a more closed system in the sense that,
by entering into the mahdvakya through the Brahman-element

(Brahman being the import of gruti or revelation as estab-
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1ished, at length, by Safkard at BSBH I. 1. 4), the inves-

tigator (mumuksu or brahmajijf@su) need never go outside

of $§ruti to find the necessary information about it.
Sarvajfiftman discusses the extent (parimina) of

both the positive (vidhi) and negative (nisedha or prati-

sedha) avantaravdkya-s at s§ III. 312-26 and there we find
that in both cases one determines the eitent by a gather-
ing together (upasamhara, see PP trans. note 66) of unre-
peated Upanisadic words that refer to the supreme Self
(pardtman--see §é III. 314-15 and 317-18). Thus, in terms

of 'the positive ava@ntaravakya-s we obtain ten different

'predicates (fuddha, buddha, mukta, etc., see PP trans. note

58); however, Sarva]fidtman seems less specific about the

number of negative predicates (the example of §ruti which
seems most often quoted by Sarvajﬂétman in this respect is
BU TII. viti. 8, as at S§ I. 254 and 256). Since the ne-

gative avintaravﬁkya—s merely negate what has sprung up

out of 1gnorance,8u while the positive avintaravakya-s also

aim at affirming the essential qualities of Brahman,85 Sar-

§

84s¢ 111, 320a: "Yadina kimcidabodhasamudbhavam
tadakhilam pratisedhati kevalam/" ("Whatever has arisen’
out of ignorance in this world, that {the negative subsi-
diary statements] negate entirely.").

sssé ITI. 319a: "Vidhivacasyubhayam tu pade pade
bhavati safigrahavarjanariipakam/" ("But each word in.the
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JﬁEtman takes the purpose of the negative statements

to be only the clarification of the sense of the words tat

86

and tvam, and the confirmation of the possibility (sam-

bhavan¥) that such an entity as described by the positive

87

avantaravakya-s could exist. They do not, as the posi-

tive ava@ntaravakya-s do, give rise to a positive transfor-
)88

that will des-

mation of knowledge (buddhivrtti or dnT

positive subsidiary statements has both the nature of con-
veying and negating ([something about Brahman].").

86§é<1. 256b: "Evam tattvamasItivikyagatayostat-
tvampadokt&Erthayoh sam§uddhyaiva tu neti neti vacanam mo-
ks3aya siksanna tu//" ('Thus, the phrase 'Not this, not
this.' 1s meant only for the clarification of the mentioned
senses of the words 'that' and 'thou' as they are found in
sentences such 8s 'That thou art/'; it is not directly for
the sake of final release.").

R7§§ I. 263a: "Satyam jh@anamanantamityabhihite
sambh3vani nlyate ndsthuiladivacahsamudbhavadhiya dvaltopa-
mardam vin®/" ( Without the knowledge which 1s produced
from statements such as 'Not gross...! etc. and which de-
stroys duality, when i1t is stated that {Brahmanl is truth,
knowledge, the infinite, the possibility [of it1 is not
realized/"). Also see note 146 to PP trans..

88As described at §§ II, 125a: "Brahmijflanasam-
udbhavam grahanam s3tigraham brahmanah svikaragrahanena
vedasiraso jata matirbadhate/" ( That mental state born
out of the Upanisads sublates the senses and their objects
which are produced from ignorance, because it apprehends
the reflection of Brahman in itself/"). Of course the
transformation of knowledge that finally liberates can
only come from the mahavd@kya-s, but the peint 1is that the
positive avantaravakya-s, as opposed to the negative ones,

_ do make a positive contribution to the attainment of this

final knowledge. Also see §§ I, 341-2; IT. 53; III 306-7.

-
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troy ignorance and lead direc¢tly to liberation (see §§ I.
253~4) and are thus regarded as mere restatements (anuvak-
ya-s) of the destruction of duality made known by the posi-

N\

s3>way that the

avantaravakya-s are taken by Sarvajfatman as/ clarifying
/

tive subsidiary statements.89 It 1s in thi

the sense of the t "that" in the mahZvakya "That thou

~

art." A

Using the avﬁnéaravaiigrs'ih the above manner to

determine the.sense of the word tat as the gqualified Brah-
man, and putting this together with the given immediacy of

our own subjectlive perspective as the sense of the word

tvam, one gains entry into the mahdvikya on the surface

level, that is, on the leQel of the primary sense of its
components and a level on which contradictions still abound.
Then one proceeds to discover that the only manner in which one
can resolve these apparent contradictions is by dealing

with the relationship of the components involved on a se-

g0

condary level. In this respect Sarvaji&tman differen-

Bgsarvajﬂatman cites 'the opposing view which pla-
ces both negative and positive statements about Brahman
on an equal footing at S§ I. 250ff. and ST on this verse
attributes it to Mandanami$ra, however, T. Vetter (Sarva-
jfldtman's Samksepa$irirakam I. Kapitel, 1972) takes this
as an injusticé to Mandanamidra's position (note to SS I.250).

9071 refers to the s@manddhikaranya, vifesanavi-
fesyata, laksyalaksanasambandha progression which SarvajRat-
man adopts from Surefvara (see above pp. 46-50; §§ I.196-7).
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. . k1
tiatés three separate types of secondary usage of words:

non-inclusive (Jahailakgani), inclusive (ajahallaksanZ),

and both inclusive and non-inclusive (jahadajahallaksani)
- . f‘h C ) L A

~-each being thusutermed’ag to whether or not they incélude,

that is retain, their primary sense (mukhyavrtt:i).g1 of
- N » .

these, he principally accepts only jahadajahallaksan@ as

- being able to reveal the true import of the mahavgkxa—s

'although he concedes, perhaps simply out of deference, Su-~

redvara's posi&on that gunavrtti .and 1aha11aksan§ might.

also yield the-propér sense of the¢maéiv§kza "I am Brah-

ma:n' w 92

4

In order to accommodate this adoption of jahadaja-

..hallaksana, in which a portion of the primary sense of the
T B

[1:3

word in§olyed»is given up and a portion of‘it,retaiyed,

nghé use af this three-~fold distingtion seems ‘to’
be an innovation on theé part of Sarvajfiftman, for an ex-
planation of them, along with the appropriate examples,
see PP trans. pp. 3-4. The three are.also treatad of at .
S$ 177154 with the corresponding examples found in every-.
day language (laukikavakya-s) given at SS I. 155-6 and
those from Veda at S5 I..157. -

925apvajfatman clearly establishes the fact that
Jahadajahallaksand is the only way of revealing the pra-
tyagdtman. which 1s. the true sense of the mah3vakya-s at
g% trans., p. 5, but on pp. 4~5 of the same work he also,
states that gunavrtti is applicable to them, and-on pp.
5«6 concedes that in a.certain sense jahallaksan@ may also
be applicable (also see §§ I.233). R

s
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Sarvaj¥atman takes the primary senses of .the words ‘tat and

tvam to be neither their ultimate connotation, which would

*be what 1s indicated by their secondary sense (i.e., the

supreme Self or garatman), nor their given or daily usa-
ges ,~ being that which 1s the source of tne universe and the
ego respectively, but rather, a blend’ o’ both of these por-
tions in each case ie meant, so that the primary sense of

tat is a mixed Brahman (§aba1abrahman), that is, a trans- )

cendent Brahman which is mixed or associated with all the

qualifications ascribed to it by the positive avintaravak-

x_fs, and the primary sense of the word tvam is the inward .
from as mixed with the qualities of being possessed of du-
ality and all the qualifications we normally associate with
the given subJect.93 This same structure, in which the

primary sense of a word is a mixture ($abala or samparka)

~of its secondary sense and its given sense, 1is rurther emn—

ployed by Sarvajnatman to construct primary senses for the
words ‘satya (the_true), iﬁgga‘(knowiedge), dnanda (bliss),
nitya feternai), 4uddha (pure), mu (freed), and sat (the
existent), at §§ I. 17§-18h. These “are %Fe key components

of the avahparavakyaid, but Sarvajidtman /diso does this

- 93See PP trans, pp. 90-1, where’this is made clear
with respect to the terms. "I"’ and "Brahman", and pp. 108-9.
for the process as it relates to the words "that" and "thou

-
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for the words "Brahman" and Etman- at 8§ I. 158-9. The rea-

" son for thig seems to be that these words might'easily avail
: , o
themselves of Jahadajahallaksand and indicate an impartite

\
v

sense (akhanddrtha) without congradiction.gu
In this way, since the primary senses of both the

wwordé tat and tvam already concesal éithiﬁ themselves their

true or secondary Senée, this process of Jaﬁédajéhallak§agﬁ
is mgrely a logical Qay‘of liberating that portion of their
primary senses which do not fall short of the .true import
‘of the mahav&kya-s.  Thus, in respéct to the word tat, the
qual;fied or limited (upahita) portion’signified‘by éhe
word Qéroksxa (the non~immediate) is given ﬁp‘and the un-
limited portion signified by the word advaya (the non-dual)
. is retained; similarly for thelword tvam, the limited por-
tion signified by the word sadvitlIya (pésséssing duality)
-is'abandoned and the unlimited portion signified py_the
word pratyak (that which is inward) is retained.’’ 'The re-

9uThese words cannot yield liberatioffal knowledge
in themselves and thus must be seen as different from ma-
havakya-s. Cf,, S8 I. 191, where SarvajfiZtman makes the"
concession ‘(praudhivida) that gunavrtti.and jahallaksand
should be used to interpret the sense of these words.! °

95This operation 1s described in relation to the .
terms "I" and "Brahman" at- PP trans. pp. 91-92 and also
compare this with pp., 108-9 of that text on tat and tvam,
We also find the following statement at SS I. 160:

. . o .
|, :

1
|

|
i
[
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tained portions are what each word signifies secondarily
and 1t is the complete and utter identity of these two se--

condary senses (laksy3rtha-~s) which is the result of this

'whole~9peration and the true lmport of a sentence like

"That thou &rt."
While Safikara did not really have a term to denote
this final import or sentence sense {(vakyartha) of state-

ments such as "That thou art.” and while Suredvara seemed

to favour the paradoxical term avZkyartha (that which can-

not be the sense of any sentence--see above p. 52), Sarva-
jfatman prefers to use the term akhanda (partless) or.akhan-

dirtha (impartite sense).96 Essentallly there seems to be

’

Tacchabdavacyagatamadvayabhigamekam

pratyaktvamdtramavirodhamapeksamanah;.
~ Tvaméabdavacyadabalasthamupadadano

vakyidakhandamatha tattvamasTti vidyat.

" (Who aspires to non-contradiction [in the sense
of the mahavakyal, must make use of that one por-
tion of the non- ual contained in the expressed
sense of the word tat [and] that bare inwardness
found in that mixed entity which is the expressed
sense of the word tvam, 1t is then that from the
great Upanisadic statexent "That thou.art " one
might know that thing hi¢ch 1s partless.)

Though we still have the secondary senses of tat and tvam
described by two separate words (i.e., the non-daul and in-
wardness), thelr apposition in the sentence "Tattvamasi "
‘allows for the final enlightening leap to a direct awaré-
ness of absolute unity (ekatva) which crowns the Advalita
‘VedZnta systenm.

9see 5§ I. 145-51; 160; and 195-6.
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no difference between ‘what Sured$vara means by his use of

avakyZrtha and Sarvajfidtman's use of akhanddrtha; both of

them use it to show that the sense of a sentence such as

- "That thou art." cannot be the result of any relation (sam-

97

sarga or bheda, see above p. 52}, rather it is a partless

whole which éecondarily conveyss the total identity of the
entities signified by the terms tat and tvam.

In summarizing Sarvajfi&itman's contribution to Ad-

valta Vedintg hermeneutics, we may say that it 1s basically

two-fold., First of all, he introduces the notion of ma-

(hivikxa to describe the two statements "That thou art "

and "I am Brahman " whose purport is the complete identity

‘of the 1living subject (jIvatman) with the Absolute (Brah-

man) as conveyed through an ipartite sentende sense (akhan-

diréha)has opposed to all other Upanlgadic statements about

the Absolute which are subsidiary (avantaravakya-s) and

which are meant to qualify it either positively (vidhivakya)

or negatively (nisedhavékya). In‘doing this he gives the

dominant role to the positive subsidiary statements over
the negative ones in their ability to contribute to the un-

derstanding of the final sense of the mah3vakya and thus

97For Sarvajﬁatman s viewpaint on this see Sé I.
145-6 and S$ I. 195 (cf., S§ I. 218-21 where akhanda is
termed a principal (mukhya) synbactical relation ‘and sam—
sarga a secondary ( auna) one.
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he falls mofe closely in line with later. Advaltins rather
than with thinkers such as §aﬁkara, Maq@anamiéra, and Su-~
redvara, whg seemnto place the positive and negapive state-
ments aﬁout Brahman on much the same level when it comes

to contributing to knowledge about Brahman. Secondly, Sar-
vajﬁﬁtman introduces the three-fold division of lak§an§

and. most importantly the notion of jahadajahallaksan@ which

was to become the staple explanation of the later Advaitins
in their discussions of the manner in which the mahévékza-s

‘ coﬁvey an impartite sense (akhandartha). Though the ba-

sic structural operation‘of Jahadalghallak§a9€ can already
be found in Safkara and Surefvara (see above pp. 41-42 and
50), Sarvajfiatman codifies it and clearly adds to‘it with
his.introduction of the idea that the primary sense of the
words involved in thé mahavakya is an associated entity

(dabalavastu) which already contains, as a portion of it-

self, that which eventually becomes its secondary sense
(laksydrtha). Broadly speaking, these are Sarvajfidtman's

main contributions tb\the Advaita Ved&nta- hermeneutics.
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VI. Metaphysics and the Problem of the Locus of
Ignorance in Safkara, Surefvara, and Sarva-

jfiatman

?o whom does ignorance belong? Where .does 1t

claim its foothgld ;n order to gain whatever measure of

ontological reality it may merit in the Advaita Vedinta
system? Basically, there afe two possibilities which to-
‘( gether form“ap apparently irreducible dilemna. Either

l ajﬂéné'iignorance) has 1its locus (§§£aza) in Brahman, in
which case, Brahman could no longer be held to be the part-
less.and pure entity serving as the irreducible base of
Advaitism, or; aJﬁEné has its locus in the jIva ( the 1li-
ving subject), in which case, one is féced with the contra-

diction that,‘since the JIva is an effect or product of

ignorance (ajfidnakarya), there would be a point, prior to
the arisal of that product, when ignorance would be without
a locus. Q

This problem” gains more and more phiioéophic atten-
tion in the Advaita Vedd@nta school as we move ahead from

99

the time of Saﬁkara. On the whole, one must say that San-

‘a o

: 99For a hrief but informative survey of fhis, see
E, A. Solomon's Avidyd--A Problem.of Truth and Reality, (Ah-
medabad: Gujarat University, 1969), pp. 254-240,

- 65
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kara and Suredvara are vague on the topic; however, tradi-
tion seems to accept‘them as being united in holding that
Brahman is both the locus (Zéraya) and obJect‘(visaxa) of

ajﬁina. The archtyplcal exponent of the contrary position,

‘nameiy, that the jIva 1is really the locus of a}ﬁﬁna, is

Mandanamisra and 1t 1s at him that Sarvajfiatman directs

his main polemic.100 .

dafkara himself provides scant detail on this prob- -

101 -

lem, but there seem to be at least four definite places

where he touches upon the subject. The chief of these oc-

»
o

curs at BHGBH XIII. 2 pp. 371-73. There, in response to

the question "Whose is ignorance?" ("dtraha s&Zvidya kas-

yeti?"—-p.’37l) from the opponent, $ankara replies; "It
belongs to the one 1t is perceived to belong to." ("Yasya

dréyate tasyaiva."--p. 372). From this we get the imme~

diate lmpression éﬁat Safikara holds that the JIva must be

the locus of ignorance; however, if we go on a bit further

100See PP trans. note 180.

101Two papers are helpful on this point Paul Hack-

er's section on avidya in his "Eigentumlichkeiten der Lehre

und Terminologie Sankaras: Avidya, N&marilpa, MayZ, Idvara",
Zeitschrift der Deutschen Morgenlandischen Gesellschaft,

100, No. 1 (1950), 206-286, and Daniel H. H. Ingails, "Sam-
kara on the Question; Whose is avidy&?", Philcsophy East
and West, 3, No. l'(1953), 69-72. .
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into the passage we can see that Sﬁnkara s aim here 1s more
didactic than one of philosophical exactitude The oppo-
nent carries on the inquiry with the question: "Of whom

is it perceived?" ("Kasya dréyate?"); but Safkara quickly

cuts him off: "The question 'Of whom is ignorance perc-
eived?' is pointless. How? If ignorance 1s perceived,
then that to which.it belongs must also be perceived." ("At-

rocyate 'vidyd kasya dréyata iti pradno nirarthakah. Ka-

tham, dréyate cedavidy? tadvantamapi padyasi."). This same
didactié tenor is echoed in a thematically similar passage

at BSBH IV. 1. 3 p. 800: "Kasya punarayamaprabodha iti cet

--yastvam prcchasi tasya ta iti vad3mah. NanvahamIdvara

evoktah §ruty®&, yadyeva pratibuddho 'si, n8sti kasyacid-
‘ . -

aprabodhah. " ("If 1t is asked: ‘'Whose is this ignoran;:e?'
--we say: 'You who ask are the one to whom it belongs

But [you may object]: 'It has been stated in scripture
that I am the Lord.'; [we say:) 'If you are 8o knowledge-
able, then lgnorance belongs to nobody at all "). The fact
that $afkara's aim in these passages is to show that igno-
rance should in no way be ultimately connected with Brah-

‘man 1s made clear further on in BHGBH XIII. 2 p-. 373 in the

following summary stasement: "Yadd caivamavidydduhkhitvad-

vairna jRatuh ksetrajnasya kimciddusyatil" ("And when this
; . v -9 L

1s so, the knower, i.e., the field-knower, cannot be de-
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filed in any way by ignorance, being phe ;uffereg and si-
milar things.").

- However, in two other places we encounter a slight-
ly. different view on this topic. At BSBH I. iv. 3 pp. 287-
288, in refuting the S3fikhya theory of causalityséaﬁkara
makes the following statement about ignorance in its causal
aspect (1.e., as the seed-potency or bIjafakti of the uni-

verse): "AvidyatmakZ hl bTjafaktiravyaktadabdanirdedyil

paramesvarasrayd...." ("For the seed-potency, which con-

sists of ignorance and which 13 denoted by the word ‘un-

manifested', has its locus 1in the supreme’ [€vara...."), San-

kara clearly recognizes that, as the causal principle of
the uﬁiverse, avidy& cannot claim to have its locus in any
one of its products (i.e., in the jTva), and so he takes

Brahman (parame$vara) as being its locus. . The other state-

ment gccurs at BUBH I. iv. 10 p. 670 11, 4-6: "...nAvidya-

kartr bhrantam ca brahma. Kintu naivabrahma avidyakartd

cetano bhranto 'nya isyate.”" ("...Brahman is neither the

author of ignorance nor is it subject to error. Neverthe-
less, 1t is indeed not admitted that there is another con-
sclous entity which is different from Brahman that 1s the

author of 1gnorénce and 1s subject to error."). Here,

though there is no specific mention of the locus of ignor-

ance, we can'get’a clear 1dea that, although Sankara wants

p——y
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to avoid any association of ignorance with Brahman at all
costs, ultimately he cannot place it anywhere else. This
is the true dilemna for Sankara concerning the locus of
ignorance, and 1t is in the light of these last two state
ments that I think one must view passages such as the ones
cited in the previous paragraph which seem to place the

ontological accountability for ignorance (aJﬁéna or avidya)

on the shoulders of the jIva.

‘Sureévara is also aware of the problem of locating
ignorance in 1its proper place. Without doing}so one can-
not fit any ontological status to it, and so at Eﬂl§ ITI. 1

prose p. 226 11. 6-8 he states the following: "Tacca ajia-

nam svatmamatranimittam na sambhavatIti kasyacit kasmimdcid

visaye bhavati--ityabhupagantavyam." ("And therefore one

has to admit that the fact that ignorance is caused simply
out of itself is impossible; it [must always] belong to a
certain thing [i.e., have its locus in something] and be in:
relation to some sort of object Lof which there is ignor-
ancel."). As with Sarkara, Surefvara on the one hand wants
no relation to subsist between Brahman and ignorance that
would affect the purity of Brahman. For example, at Eﬁlg

II. 53 prose, Suredvara states: "Na tu paramarthata &tmano

'vidyayd tatkaryena v&.sambandho 'bhﬁt, asti, bhavisyati va.

Tasyapari1uptadrstisv§5havy5t." ("But in reality the FAtman

e
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neither has had, now has, nor will have any relation with
ignorance or its products, becausé the #tman possesses a

nature which 1s undefiled consciousness.”). On the other
hand, in terms of causality, he cannot escape admitting -
ignorance to be the source for the relation which the at-
man has with what 1s ultimately unreal and superimposed

upon it (i.e., adhyasa), as at gﬂ;g III. 20 prose: "Tayoh

kitasthaparinaminoh &tmananavabodha eva sambandhahetuh, na

» 0

punarvastavah kaécidapi'saTbandha upapadyate....”". ("Non-
knowledge of'the dtman alone 1s the reason for the rela-
tion between the changeless entity and the modified entity,
but in reality, nocrelayion whatsoever is possible....").
In terms of his final conclusions on the toplc,
Suredvara is far clearer than Safkara. At gﬂ;g IIT. 1
prose, having admitted that there are two categories'(gg—
dartha-s) of things in the world, the atman and what is
not the @tman, Suredvara presents a string of reasons as

to why the latter cannot serve as the locus of lgnorance:

Tasya hi svaruUpamevdjfignam; na hi svato 'jAanasyd-
JHBnam ghatate. Sambhavadapyajhanasvabhave 'jRAnam
kamatidayam janayet. Na ca tatra JAanapraptirasti .
x%pa tatpratisedhatmakamajfiinam syat. AnatmanaSci-
jhianaprasiitatvdt. Na hi plrvasiddham sat tato lab-
dh&tmabhdvasya setsyata &drayasyaSrayil sambhavati.
Tadanapeksyasya ca tasya ni§§vabh§vatv§t.'
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(For the very nature of it [i.e., the andtman) 1s
ignorance; indeed it is not possible that ignor-
ance belong [i.e., have its locus in] to ignorance
igself [which would be theéadmission of the fault

of self-dependence or atmairaya]. Even if this
were possible, what special chagge would ignorance
give rise to in something whose nature was talready]
ignorance? And the attainment of knowledge does
not exist in it [i.e., the and@tman as the locus of
1gnorance], whereby ignorance could have the nature
of negating that [knowledge--and thus lignorance
would exist without a purpose (nisprayojana) in

the an&tman]l. And there is the further reason that
the anitman has been produced form ignorance. For
it is impossible that what has been established as
existing earlier [namely, ignorancel] be the thing
that rests on a locus which is yet to be establi-
shed and which is obtained from that (ignorance].
And for the reason that it {the anitman] which is
completely dependent on ignorance, has no nature

of its own [apart from it].)

It is these reasons, and predominantly the causal one (i.e.,
since the jIva is an effect of ajfidna it cannot serve as

1ts locus), which force Surefvara to the following conclu-

sion later on in the same passage: "Evam tZvannanatmano

' {fEnitvam, nipi tadviiayamajﬁanam. Pariéegyédatmana evas-

tvajnanam.” ("Thus the andtman is not the locus of ignorance,
ignorance is not even its content. Let ignorance belong to
the EEEEQ alone since that is the remaining alternative.”).

Both Sarkara and Suredvara exemplify the earliest
phase of dealing with this problem, but in general it does
not seem to have been a preoccupation with them. Sarva-

jRatman, however, does mean to set aside some space stric-
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tly for resolving this issue and thus he sg?ms to consider
it a relevant problem. In doing this he is more represen-
tative of the analytic concerns of later Advaitins, or at
least, he_represents a transition between these two period.sy~
For SarvaJﬁ&Eman there are two entitles which can be |
held accountable for ignorance, namely, Brahman and what 18
not-Brahman or aJﬁﬁna. The former is ultimately real, while
the latter is ultimately illusory and gains whatever claim
to provisioneal reality it has through its association with
Brahman. Sarvajfiitman also clearly recognizes the fact

that the locus of ignorance cannot be ignorance itself (see

s§ II. 218-19) or its effects (i.e., ajflfnakdrya and speci-
fically the jIva, see S§ IIT. 15) but must be the pure Brah-

man.loz

However, the logical difficulty 1s at exactly this
=goinc, since Sarvajffitman also accepts the fact that pure
Brahman cannot be associated with anything that has to do

with 1gnorance.103 Therefore, the whole problem for Sarva-

102Ambng the terms that Sarvadﬂﬁtman employs to
refer to that entity which serves as the locus of ignor-
ance are ‘the following: "the bare Self" (&tmatvamitra §§ '
I, 20); "consciousness" (citavastu, cit, SS I. 318); "part-
less consciousness” (nirvibhggaciti’§§fI. 319); "the inward
éntity" (pratyagvastu S8 11, 127; pratyaktvamatra SS II. 212).

10345 at S§ III. 24: "Na hi kalpan@viracitam vi-
racitam vitatham paramfitmavastvavitatham sprdati/ Param--
dtmavastu ca tathi tamas® parikalpitam na kimapi spréati//"
("For a thing which is unreal and which 1s construcfed out

)
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JA&tman, in his claiming that pure Brahman is the locus of

;’iénorance, is how can Bréhman, the sole reality'and com-

pletglx free from:any association, enter into a rqlation'

with ignorance which 1s ultimately unreal? What is the

| cemeﬁt that could adcount for such a paradoxical bénd as

that 1nvolved in saying that Brahman is the locus of. 1g~

norance?

|
1y

¢ Sarvajfiitman at least names this 'cement', in what

‘for him is the correct formula describing’Brahman's rela-

t;onship to that state of affairs which is phenomenal ex-

'1§tence, when he states: ?...Brahman in its inward form

is the locus of knowledge and ignorance." (PP trans. p. 113

-~"Brahmana§caApratyagrﬁpena Jganajnanasrayatvam....")

Now by this term "inward form" or pratyagrupa, Sarvajﬁ§t~ ’

man clearly does not intend the JIva (the living subject)

‘since he explains that there: is a non-gornespondence (vy-

abhicHira) between ignorance (which is present) and the JIva

(which 1s absent) in the state of deep sleep'(susupti):lou

1

of imagination [1 €., 1g~orance] does not come into asso«.*
clation with that real éntity which is the supreme &tman/

And similarly, that entity which is the supreme &tman does - ,
not come into associaxion with anything whatsoever that is :

© imagined out of 1gnorance//") the example is given at 8§

III. 25.

i' 1°usarvajﬁatman provides this argument at- PP trans.
“pPp. 113-4 and for further references to susupti as “the state.
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He also does nét 1ntend‘pure Brahman here, since that would
render the key portion of the statement tautologpus and lo-
gicélly uninformative, and it is obvious that Sarvajfiitman

means a definite aspect-of Brahman in his choice of the

term pratyagripa. But if Sarvajfiatman intends a specific
aspect of Brahman as the thing which allowspréolute Brah-
man to be the locus of ignorance, then one éould argue that
a differentiation would have to be admitted ;n a sépposedly
undifferentiated BraHmah, and to the Advaitins differen-
tiation 15 the signal that one 15 deaiing'with an entity
other than Brahman, an ént@ty which 1s a p?@duct of ignor-
ance, and an entity which is, in fact,jignofa?ce'itself. ‘
One may'also ask thé question,("Why is this hbsolute Brah-

man brought in by Sgrvajﬁﬁtman‘asithe-locus of ignorance,

A

when this pratyagripa could very well serve as the. locus
in 1tself?"’
The 1ogicai.impasse is obvious and unrelenting.

If the pratyagriipa is still pure Brahman, then, in order

for Brahman to become the .locus of ignorance, one will have .

~

"in'which everything is completely merged in ignorance,

see S§ IIT. 120-23, In emphasizing the fact that suguptl
1s a state dominated by bare ignorance, Sarvajfiatman seems
to make a departure from Satkara who, though he also ag-
rees that no jiva exists there (CHUBH VI. vii, 1 p. 522),
. hever seems to usé ignorance in connection with it (see-.
BUBH IV. 111. 30 p. 899; MAUBH 5; CHUBH VI. 11 I p. 506).

o/ .
!
. .

-

'~
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to admit the intervention of yet another entity between

the pratyagripa and ignorance, and so on, due to the fact

- that pure Brahman génnot be assoclated directly‘with 1g-

. norance. If the p;atyagrﬁpa is no longer pure Brahman,

then one will have to édmit the intervention of anothef

entity between the pratyagripa and Brahman, and so on,

since the pratyagripa, being different from Brahman, would

fall on the side of 1gnorance and need somethling else to

‘connect it to Brahman. Thus we can See that SarvaJﬁétman's

introduction of this inward entity as the means of Brahman
becoming theﬂlpcus of ;gnorance logically solves nothing.

In order to see any value in Sarvajfiitman's state-
mené-on the locus of 1gnorance, one 1s forced into an 11~
1ogicai~1eap, or in other words, a leap out of logic. This,
of course, is the final fdte of any non-dualistic absolu-
tism which means to assert its position with any integrity,
and I do not try to. disparage it.

- In this way, we are forced to take Sarvajfidtman's

use of the term pratyagriipa as a heuristic one105 in which

105'I‘he ter pratyagripa, ds well .as similar terms

.such as pratyagdt n, pratyagvastu, and pratyagmatra are

211 used by SarvajfiZitman. to refer to pure Brahman and there-
fore must necessarily be interpreted in a heuristic fashion

. from the start (see PP trans. note 177 for further detaills
‘on this). ‘

a2

)
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the overall force of the 1ntroduction of this inward en-
tity 1nto the formula about the locus of ignorance intends
to call our attention to the paradoxical fact that, though
pure Brahman can in 'no way be agsoclated with anything, let
alone 1gnorance itself, -there is no reasonable alternative
but to assume that pure Brahmar 1s the locus of 1gnorance\
Though our automatic inclination is not to associate ignor-. '
ance with Brahman, but‘with some subjective or inward as-

pect of consciousness,lp6

we have to realizé that this op~
tion coﬁ;s from within the sphere of 1gnorance itself.

The final truth of non-dualistic absolutism does not allow '
for such an option, and wo are heuristically led to'the
necessary leap that undercuts given persoéctives glﬁoget—‘
her whether logical, or psychological It seems tﬂat it

is in this way that SarvaJnatman wishes to 1nterpret the

statements of Sarikara which appear to state that the JIva

" must be the entity which serves .as the locus of 1gnorance

(see PP trans. p. 121)

L}

1063arvaJnatman seems to account for this in his W
discussion of the jIva as the manifesting factor (vyafijaka)
forg}gnorance (see PP trans. pp. l%o 2%) )The nature of a
vyanjaka is to manifest an object (vya a) as 1f it were
contained on the vyafijaka. Thus the jiva, being the vyai-

Jaka for ignorance, manifests it as if it were contained
in the jIva, so that even though the jTva 1s not the locus

+ of ignorance, :there is the' experience of ignorance as con-~

tained in the JIva.
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Wh;le Brahman serves as the ldcus of ignorance, a
condition wﬁich one experiences completély in the state
of deep sleep (susupti), in the states of waking (jHgarita)

and dreaming'(SVaQna) we clearly experience some varied

. types of cqgnition. Where does Sarvajfiatman think that

" such knowledge 'secures its locus? Sucﬁ knowledge 1is a

transfofmaéion (Qarigama) of the internal organ (anta?ka~ .
rana) which is an affect of ignorance'and thus is diffe—
rent from Brahman which is eternal, for such a transfor-
mation is 11mited and perishable. As such, ordinary 'know-
ledge may ultimately ba seen to besno different'from ig-
norance itself. In this ultimate sense, the explanation

of the locus of ignorance also aceounts for the locus of

* objectifiable knowledge. However, though this bare 're-

lation' between Brahman and ignorance is evident in the

.8tate of deep sleep, the-objectifiable knowledge that makes

up the states of waking and dreaming 1is once-pemoved by -.e

-comparison and needs a different accountability of its locus.

SarvaJH&tman provides this by saying that, 1n order

to be the locus of such obdectifiablé knowledge; Brahman

‘needs an intermediary (dv&ri), since by.itself it-could

not be directly aésociated with such a transformation.

'This presents us with essentially -the same 1og1ca1 problem

we have already encountered in SarvaJnatman s assertion
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-that~Brahmaﬁ.serves as the locus of ignorance through 1its
inward form. However, here Sarvajﬁétman attempts to bridge ..
the existing gap through the employmeni of a métaphorical
phrase, so that the descriptive formula takes the follow-
iné shépg (see PP é;;;;.‘p. 34): "Knowledge is a trans;,
formation, and for thils reason, pure consciousness,.having
taken on the outer coat of the internal organ, is its }d;

cus...." (",..jfifnasya tu pariman1tvidantahkaranakaﬁgukam-

aparidhayaiva caitanyaﬁaérayo bhavati.”"). Thus pure Brah-

man (S8uddhabrahman) serves as the locus of knowlédge only

in the capaclty that it has. already somehow'become its as-

scociated aspect ($abalabrahman or viéiggabrahman). The

intervening entity appears to be more tangible in fhis case
as opposed to the case of the Yocus qf~ignorance, Hut again
the‘logical contfadictibn is not really overcome by 1ts in- .
tervention unlgss one.interprets it heuristically, and?its
tangibiiity seems to bg meant primarily to account for the

manner in which pure Brahman can be both the locus of know-

ledge and ignorance (jAZnZjflanasraya) at the same' time.
By so demonstrating that pure Brahman is the locus
of knowledge and 1gporance,107 Sarvajfiztman is able to make

2\
<

1

1071¢ might .be appropriate to mention here that
the distinction:concerning the nature of & :locus, which

Sarvajfiatman draws between the base (adhisth@na) and the
\ - p o
L



. would have to be sublated as well and nihilis

79
‘the cruclal extrapolatlon which seems to be the céntral‘
; | :

alone is éubJect to transmigration and pure Brahman alone

108

point of the last chapter of PP, name:y, that pure Brahman
is the entity which is liberated from %t As the locus
of ignorance pure Brahman is the only entity which can
finally ‘be termed directly subject to ignorance, and as

the ‘locus of knowledge pure Brahman is the only entity which
can finally be termed capable of appropr ating the varied

-cognitive experiences available in the, phenomenal world

. ~ M

support (&dhara) of an illusion at S§ I. &1 -33 is not ex-
pressed in PP. That distinction .comes aboht in response

to an objection against the Advaita Vedinta theory of mu-
tual superimposition (anyonydadhyasa) which |states that the
‘false relationship between Brahman and the yworld is one of
mutual superimposition. The objection is that since super-
imposition always implies that the superimposed object will
eventually ‘be sublated, the mutual superimpa ition between -
Braliman and the world also implies their eventual mutual
sublation and a necessary nihilism. -That is\to say that

if Brahman is superimposed upon the world as iits final lo~
cus, tlhen when the world is eventually sublated Brahman
would re-
sult. But Sarvajfiatman holds that Brahman is |superimposed
upon the world not as its final base(adhisthana), but as
its apparent support or temporary prop (adhdra), and that
‘1t 1s this temporary prop which is what Is sublated once
the i1llusory world is sublated and not Brahman las the fi-
nal base or locus (adhisthana) of phenomenal -ex stence.

10855 stated at PP trans. p. 115: “Therefore Brah=
man alone undergoes transmigration and Brahman afllone is
liberated...." ("Tasmﬁabrahmaiva samgsarati brahm iva muc-
xate..‘."—-see Appendix below p.229).
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in qrder to escape eventually‘from-it.lo9

The distinction between pure Brahman ($uddhabrah-

man) and qualified Brahman (vi$istabrahman), which must

be taken heuristically frqﬁ the beginning, is what -allows
Sarvajﬁﬁtman to resolve the various contradictions and

paradoxes that are encountered in the aSsociation of pure
Brahman with anything else whatsoever. ‘The epistemologi-~
cal counterpart of this distinction is the well‘knowh Ad-
vaita Vedanta distinction between the ultimategigaramé -

thika) and the given (vyavah3rika) levels of truth.llo

Ultimately pure Brahman 1is the‘ground of everything, but

everything other than pure Brahmaﬁ is regaﬁded by the Ad-

vaitin as a false reality, and pure Brahman's association
hY

with it as a false problem.

‘ 109’I'he arguments against the JjIva being the entity .

which undergoes bondage are presented at PP trans. pp. 116-7.
Basically, the central argument.is that the entity which
strives after liberation (s@dhaka) and the entity which fi-
nally attains it (phalin) must be identical otherwise there
would be a general disorder in the arrangement of persons
properly reaping the results of the actions (karma-s) that
they have performed, and thus, in order-not ,to disrupt this.
arrangement, if we hold that the jTva is the sZdhaka, we
should also have %o admit that the jIva alone 1s the en-
tity which is released and such a final admission would go
against all accepted Advaita Ved&nta tenets.

-

110por an informative g%oup of essays on this to-
pic see The Problem of Two Truths in Buddhisim and Ved&nta,
ed. M. Sprung (Dordecht: Reidel, 1973).
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In summation, Sarvajﬁatman haé, through'his'intro-~
duction of th{s heuristically interpreted 1nteryening en-

tity (1.é., the pratyagrupa) 1nto‘the problem of ‘the: lo-

cus of ignorance, 1mbroVed,*in terms of clarification, on
th§ position of Suredévara and especially on the somewhat

unclear position of Saﬂkapa on this same topic without

deviating from their oriéinal expressed stances. Whereas

the problem was not of cbnsummate cohcern to the two ear-’
lier‘tﬁinkefs, Sarvajfiftman accords it a central piace in
his writings in the form of a rather exhaustive argument.
However, though this tren@ is evidence that he should be
grouped along with progressively latgr.Advaitins In the
traditign,‘his eontinuity with §aﬁkara and Surefvara ap-
péafs ta\be quite evident and the tradit}oﬁally accepted
bond betwéen thése three philosophers 1s a more then Jus-'

\

tified one;



TRANSLATION

The Five Chapters

I. [An Examination of the Uses® of Words'

I2 praise the Veda which, like a lamp, is the‘
cause: of the origination of the knowledge of

all knowable things, ~

Which is an illusory evolute3 of pure conscious-

ness, which is eternal, and which 1s the égstoweru.

Now5

we will examine the different functions of
words, for the saké of the faultless establishment of the.
knowlédge of the meaning of the Veda. There are three uses
of words that are well established in the world: the com-
mon (orasid@hé) one, the secondary (1aksa95), and that ba-~
sed-on similar qualities (gggg). What is meant by the word
"common" is the pbiﬁary (mukhya) use. . Whenever there is a
word which is possessed of a known denopative capacity6 re-—
vealed in the exchanges of those Qho.are experienced7 in

the manner of expressing its meaning, phen 1ts use Qith re-

spect to its own object through that very cause {prayojaka)

82
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is its primary use. For éxample? the use of tﬁe word "cow",
which has.a known denotative capacity concerning a shape8
which 1s possessed of things such as dewlap, only when it
is useé in respect to that object, as in such general usa-
ges as "Bring the cow." On the other hand, the secondary
usage 1s that usage with respect to a different sense on

'\_ the basis of‘a conngcfion with the primary sense,9 when

S .
the understanding of the primary sense is contradicted by

other valid means of knowledge.10 For example, in the sta-

tement "The hamlet is situated on the Ganges ", the use of ‘L//ﬁﬁy

the word "Ganges" [intends] the banks of the Qanges through

its connection with the Ganges river, which 18 the primary

sense of the word. And the usage based on similar quali-

tiés is thatusage which occurs when the accepted primary

sense is contradicted by other means of vglid knowledge,

and which [indicates a sense different [from the primary

sense] on account of & connection with qualities found in

the primary sense. For exampie, in the phrase, "Devadatta

is a lion " the use of the word "lion" is due to the asso-

ciation with the qualities of a lion such as fierceness

and courage. Even il the basic form 'usages of a particu-

lar word to mean an object diffgrent tfrom its primary sensé]'
, .

is the same for both the secondary usage and the usage based

on similar gualities, still there is a difference between
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them because their specific definitions dre different.

Thus the thrée usages of words have been explained.

Of these three, mukhyavrtti and gunavrtti have only

one form. On the other hand, laksand is threefold, namely,

non-inclusive secondary usage (Jahallaksana), inclusive se-

condary usage (ajahallaksang@), and partially non-inclusive

and partially incluslive secondary usage (jahadajahallaksa-

ni). In respect to this, the one called jahallaksanf 1s

the usage of a word in a different sense by [completely]

abaridoning its primary sense (mukhy3rtha); just as the word
"Ganges" [in the sentence, "The hamlet 1s situated on the
Ganges "] , 1s used to mean only the banks of the river by

avandoning its primary sensell entirely. Ajahallaksani,

on the other hand, is the ‘use {of a word] to mean a dif-
ferent sense while not‘abandoning12 its primary sense, and
retaining its entire primary sense; just as when thereis
the secondary indication of a horse in the phrasei "The
red stands [there] ", the word "red" is used to mean the
individual object--horse, while retaining [iﬁs original

sense ofﬂ"redness". And jahadajahallaksand is the use of

a word, while retaining its primary sense and abandoning
one portion of it, to mean the other portion of its primary
sense, jJust as in the statement, "This is that Devadatta ",

the two words "this" and "that", which express different
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times and places, are used to mean an individaul called De-
vadatta by abandoning that porfion consisting of those times
and places. These are the three types of laksand that are
: —_—— )

well known in the world.
If the question, "Which among these usages, namely,

mukhyav?tti, gunavrtti, and lak§a?§vrtti, is the one that
13,, 14
* b

applies to the Supreme Self within us all shoulg a-

rise, we reply to it that, if one excludes mukhyavrtti

there is no prohibition for using gpnavrtti or laksadﬁvrtti

in reference to 1t. Mukhyavrtti i1s indeed prohibited in re-

spect to the pratyagdtman (the Supreme Self within us all)

on account of the fact that [in the case of the prétyagﬁtmaﬁ]

mundane things such as relation (sastT), quality (guna), ac-
tivity (kriy#), universal (J3ti), or convention (r@dhi),

which are the basls for mukhyavrtti, do not exist.15 In-

deed, there 1is no possibility of relation and the rest exis-

ting in the pratydgatman, of which 411 qualificgtions have

been prohibited, according to the §ruti passage, "Not this,

not this ",16 and which is beyond the range'of speech and

mind, 17 whereby mukhyavrtti would be applicable. Therefore

gunavrtti and laksana are the usages applicable to ;he pra-

txagatman.la

Due to the fact that there is a connection with qua~

lities, as demonstrated in fhe following statement:
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- Because it is inward, because it is exceedingly
subtle, because it 1s similar in form to the

Etman,19 )

the usage of words such as "I", based on similar qualifies,

is accepted with respect to the pratyagdtman.

Also, in reference to laksan@, jahallaksan3 and

ajahallaksan® are not accepted [as applicable to the prat-

yagdtman], but jahadajahallaksanX is, because there is the
possibility of using the words "that" (tat) and "thou'

20 which, in terms of primary significatioﬁ, [rés;

(tvam),
‘pectively meaﬁ] something assoclated with non-immediacy
(Dafok§za) and something associated with possessing duality
(sadvitIya ,21 to mean one portion [of that primary sense]‘
by abandoning another portion of 1t,22 just like the words
n 23

found in statements such as "That is this. Therefore,

the pratyagatman is known through jahadajahallaksand, not

through ajahallaksand which consists of not abandoning the

original meaning as in the case of words like "Gayatri",

24

"Vaidvdnara", etc.,> nor through jahallaksani which in-

volves abandoning the original meaning, as is the case in
sentences such as "The sacrificer is the clump of darbha-

grass ", "The sacrificer 1s.the unsegmented dish "25__thus



o

87

L4

it has been established.

If26

the word "Brahman", in its primary sense,”

means ignorance together with the 11iﬁsory reflection of
consciousness, and likewise the word "I", in its primary"
sense, means the I-faculty (aharik3ra) [together with the

1llusory reflection of consclousness] , then, given this

position, the jahallaksand [of those words) is also [suit-

able in the mahdvakya, "I am Brahman "27j so that they mean
the Supreéme Self (Atmavastu). In the same way [iahalla -
sani] is used in phrases such as: "The boat roars "; "The

bl

metal burns "; "The spake is a rope "; and there is no
faﬁlt in this whatséever.28
Having accepted these three types of [secondary]

usage, those people who are well-versed in the three Vedaé
have made the distinction Ebetween the different tybes) of
1ak§a?§ throqéh their use of the technical terms: 'aban-
doning the original sense [of the components])' (Jahatsvir-
tha); 'retaining the ofiginal sense [of the components}'

(ajahatsvd3rtha); and 'abandoning part and retaining part of

the original sense [of the'components]' (jahadajahatsvar-

tha)?? in reference to the sdtra: "{Whenever] an operation
concerning a finlshed word [15 prescribed, the word] sam-
arthah: 'semantically connected' [13 to be supplied]." 30

Nor should one think thus-- that even if laksand makes the
T R
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égmgﬁ known, there 1is tﬁé unwarranted conclusion that the
atman is an obJect3l——because scripture functions to repu-
diate thoserqualities which do ndt beiong to[phe pratyag-
§§mggg,but which are superimposed on it by ignoraﬁce. For
scripture only removes a quallty which does not belong to
the Self but which is superimposed on it out of ignorance,

32 1t does not make that [pratyagat-

i1t does nothing more,
mgg] an object; thus there 1is indeed no contradiction con-
cerning statements such as, "That from whence words turn
back." 33 Also, the qualification of 'being that thing
which 1s taught in the Upani§ads'3u is indeed appropriate

even if [the.ﬁtman lacks objectivity, because scripture

repudiates that ignorance which refers to the pratyagatman

without making it into an objJect. Therefore, by discar-

ding mukhyavrtti and [employing] either laksana or guna-
o 2 ) L
vrtti as 1t suits one, there will be no contradiction con-

cerning the pratyagitman which is being instructed--thus a

person striving after release should [examine statements

like "tattvamasi"] by using posiéive and negative concomi-

tances that resort to laksana and gunaVrtti.35

I praise36 that consciousness which is great,
which 1s eternally unchanging, and by whose powér

[21i] internal and external things shine forth.



89

Sarvadr"x’ﬁtman,37

who has been purified through
contact with the falling of the pollen—dust3®
from the-fuil-blown lotus feet of the glorious
DeveSvara, who 1s expert in the ways of the
Veda in its entirety,

Has explained the different usages of words,
in this way, for the sake of the establ@shment
of clarity of knowledge in‘the minds of those
who are holy men. For the knowledge of words

is the prime cause of final release and the

Joys of heaven39 for a person in the world.

Thus the Examination of the Uses of Words

[ts Concluded.]



II. [Explanation of the Great Sentence%]

\ .

/

I praise that Bowman {Vispu] who is pure,
'whose essentlial nature 1is knowledge,

Due to the ignorance of whom this whole
world appears, and due to the knowledge

of whom it vanishes.

Nowuo we shall examine the meaning of the great
sentences found in the Upanigéds. For the person desirous
of final release, final release (mbksa) comes about only

I
from the knowledge of the great sentences such as, "I am

po U1

Brahman. And the knowledge of the mean;ng of the great

sentences comes about through a complete knowledge of the

two words "I" and ”ESI'ahman".u2

And the meanings of those
two words are two-fold, the expressed (vacya) and the im-
plied (laksya). Of these, the expressed sense 1s the %sso-
ciated entity and the implied sense is the pure entity.u3
That very inward consciousness associated with the effects

consisting of the vital breath and the body, and which ex-

ists [in all beings] up to the gods,uu Is the expressed

' ' © 99
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sense of the word "I". That non-dual, blissful conscious-
ness associated with that lgnorance which is tﬁe causeus

of the vital breath and the body, 1s the expressed sense
#0f the word "Brahman". This is the idea--that inward form
which is possessed of duality is the expressed sense of the
word "I"; that blissful consciousness accompanied by non-
immediacy 1is the expressed sense of the word "Br'ahman";u6
now there is the occurrence of a contradiction in these

two expressed senses of the words "Brahman" and "I" [invol-
ving the fact that] the entity associated with the cause
-and that associated with the effect share the same gramma-
tical cases and are related to each other as qualifier and
tping quélified.u7 Thus one must abandon the adventitious
limitation in both instances [and in this way,] two pure
entities are made known through secondary :1.mpl:£<:at;ion.u8

Concerning this, the worq "I" secondarily signi-

fies that portion of its meaning which 1s the inward cons-
clousness by abandoning that portion Jof its meaning which
refers toj that thing possessed of dualtiy in the form of
the effect coﬁsisting of vital breath and body. And the:
word "Brahman" secondarily indicdtes that portion which

i1s the non-dual, blissful, consciousness by abandoning that

poriton [of its meaning which refers tﬁ}that non-immediate

thing in the form of ignorance which is the cause of vital
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breath and body:

Thus, for the qualified person who a) knows the
inward consclousness through the secondary usage of the
word "I'", and the non-dual, blissful, consclousness through

the secondary usage of the word "Brahman";hg

b) who has

destroyed his sins through fthe performance of] sacrifices;
¢) who has‘attained the ultimate fruit of the whole of the
ritual portion of the Veda' d) who has renounced all ritual
activity; e) who has épproached a teacher who thimselfx has
50

1) direcﬁly experienced Brahman, - 2) become a person who
though living has gained final release, 3) has destroyed
the cause of all Sorrows by the filre of correct knowledge,
L) who has perfected all the characteristics cPf such a
person who is freed while living], 5) who is, as it were,
a teacher granted the rank [put of the student's own ig-
norance], just as in the case of things imagined Eto be
real] in dreams, 6) who is imagined to be surrounded by a
thousand pupils of the same chayacter as the student‘thim—
self]; f) who has errors, doubts, the knowledge of what is
not the purport, confused ideas and impossibility, destroyed
through repeated hearing, thinking, and meditating which
are all obtained through the grace of the teacher; g) who

J‘Qhas been granted the grace of févara-~—[f0r such a quali-
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fied person the knowledge of the unity of the meanings of
the two words "I" and "Brahman" as in such statements as

"I and nothing other am Brahman " [Qerminates] in final
realization, having arisen from the mahavﬁkia "I am Brah-
man." (A11 this is] according to the maxim "The Veda pro-

duces correct knowledge in the qualified person.” 51

52 when there 1s the cessation of igno-

Therefore,
rance and its effects due to the arisal of knowledge, one’
persists for some time because that which has been subla-
ted53 still continues and because there is nothing contra-
dictory in one simultaneously experiencing the highest
Brahman and liberation while living as a jIvanmukta; tfor.
such a person,] on account of the fact that he has exhaus-
ted, through their enjoyment, the merit and demerit that
might cause the arisal of a body, and because his accumu-
.1ated karma is completely consumed by the fire of correct
knowledge, and because he does not produce future merit
and demerit, or if producing them he is not sullied by thenm

due to his knowledge, when his existing body falls away--
since in the absence of its cause no product'arisessu-—
no further body 1is produced.ss' And even if, for that rea-
son, you say that when there is an absence of ignorance [in

that state of being a JIvanmukta], there exlsts there an

absence of those things constructed out of ignorance such
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as omnipresence, omniscience, being the lord of all things,
being the dtman of all things, having an irresistable will,56
etc., Just as [there would be the absencé]|of the whole ma-

nifest cosmos inéluding the teacher and the ether,57 even

1

so there does indeed occur an absolute release for that
wise person, [ﬁhich is not a negative state buf] which pos-
sesses those cﬁaracteristics which are found in the essence
of that inward Brahman that is eternal, pure, sentient,
freed, true, supremely blissful, non-dual, consciousness,58
which 1s left over after the universe, along with its root

59

case, has been consumed by the fire of the knowledge of
the meaning of the scriptural statements6o which arise from
the knowledge of the meanings of the individual words [}n )
those statementﬁ]. [?he meaning of those statementélis made
possible through the maxim of retaining that portion [pf
the word meanings which should be retained and giving up
that portion Ebf the word meanings] which'should be given
up by means of the process of secondary signification6l
which arises when there 1s a contradiction in terms of the
grammatical apposition and the accompanying relation be-
tween qualifier and thing qualified62 (}n the sgatementéx.
[The possibiltiy of employing such a maxim exists) on ac-
count of the admission that there can be a complete under-

63

standing of the séope of those subsidiary sentences6u
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which are ancillary to the mahavakya-s already meantioned,
and which are in the form of positive statements65 [gbout
Brahman], by collecting together all those words which re-

late to brahman without qualities (nirgunabrahman) and

which are not repeated in the Upanisads of all the Vedic
66

recensions. A1l of this 1s according to §rutl passages

such as: "He who possesses a teacher knows that so long

will he remain, Just until there is final release for him,

67

and then he will attain perfection "; and "The gods have

no powér to obstruct that person who has attained reallza-
tion of Brahman." 68

| There are some people who say,69 that because there
is no cause for the comings and goings of the worldly cycle,

and because there are sruti passages71

which negate that [cy—
cle], and because the $ruti and smrti passages % which deal
with the state of liberation while living can be seen to re-
fer to an imagined73 teacher who has been liberated while
living, there exists only instant 11beration7u [upon achelv-
ing the realization of Brahman]. Moreover, if you admit
that the state of being liberated while living exists for

75

that perfected person, then, due to the fact that he could

not be a teacher: for a pupll who [to him would represent]

nothing more than [the charred remain{]of an 1llusion con-

76 '

sumed by Ethe fire ofl knowledge, there would be no use
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for the perfected person who was liberated while living;

and the reason for the existence of the cirafruti (CHU VI.

xiv. 2) 1s the intention of conveying an absolute re}ease
in which there 1s a delay for the removal of that covering
which is the sleep of ignorance--that 1is its more appro-

priate interpretation.

Ahl77 Praise be to the sage of the highest or-
der,”® he 1s established in the Infinite,’? he
prostrates himself before Ve;sudeva,80 he destroys
attachments,g1
He broods82 over that which is real, he renoun-

ces actions, he wordhips the Knower',83 he 1is

virtuous.

This examination has been made by the sage cal-
led Sarvajfdtman who has been purified by coming
intd contact with the pollen-dust from the lotus

I‘ev5~t:8l4

of DeveS$vara,

Thus, this explanation of the Upani§ads, whose
supreme concern 1s the unity of Brahman and the
atman, has been written for the sake of the fi-

nal beatitude of those people who have renounced
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the world,gs it is to be revered by those who

hold the maintenance of their own duty86 supreme.

Thus [the Chapter] on the Meaning

6f the Mah3vakya~s 1s Concluded.
[}
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IIT. [Explanation of the Meaning of the

Words "Tat”" and "Tvam"

I praise that from which the universe beginning
with Mahat87 has originated, just as a snake ap-
88
pears from a rope,
q
That forever~blissfu18 witness of the daneing

of the inward intellect.go

n91 1s Brahman

The expressed sense of the word "tat
a8 associated with ignorance. From that are born in suc-
cession the f;ve primordial elements: the ether, air, fire,
water, and food. What is meant by the word "food" is

earth.q2

From that comes the ether: from the ether comes
air; from air, fire; from fire, water; from water, food.
The expressed sense of the word "food" is earth. Thus,
9

these are the unquintupled 3 primordial elements. From
them arises the subtle body containing the seventeen.9u
This subtle body containing the seventeen [can be broken
down as followsf] speech,.the feet, the hands, the anus,

and the organ of generation are the five motor organs; hear-

98
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iné, touch, seeing, taste, and smell, are the five cogni-
tive organs; life-air, the downward going air, the aif-
fused air, the upward going air, the circulating alr, are
the five vital airs;gs mind and intellect are the two !
[functions of the] internal organ, the one having the na-
ture of doubt is the mind, the one having £he nature of
certainty is the intellect--thus a%}hough thg internal or-
gan i1s one, it 6an be designated in both ways depending on
its activity, just as one and the same person can be eal-
led a cook when he 1is cooking and a cutter when h? cuts
gfass.gs The five unquintupled primordial elements and
their product, the sgptle body contalning the seventeen,

are Hiraqyagarbha,g7

a8

and this is the subtle body of the

atman.
The quintupled primordial elements are established

P Q
in Sruti passages that refer to a triplication pr'ocess.'Q

From them are produced the divine Cosmic Egg,109 the human

sphere, and that world of thilngs which serve as objects

of human perception;lo1

[the last two worlds) consist of
belngs that possess the type of gross body that is commonly
known to us as equipped with things such as hands, head,

102 phege rive quintupled primordial elements

and feet.
and their product, the Cosmic Egg, and all the various gross
bodies belonging to [different] creatures--all this is cal-

»
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led VirEj. This 1s the gross body of the Ttman.
There is only one gross body called Viraj; there
is only one subtle body called Hiragyagarbha; there 1is

only one jIva which is under the deluslion that these two

103

bodies belong to 1t, and which is the [primar&} meanling

of the word "tvam"} the primary sense of the word ["tat"],lou

that very Brahman which has entered into those two bodies
Just like the reflection of the sun in the water or/the

space within a Jar,lo5 is termed the jIva by reason/of its

106

activity of sustaining the vital airs. And thig jIva

18 indeed that Supreme Self (paramatman) which is,%he wit-
ness of [tﬁé three states ofj waking, dreaming and deep

sleep, which 1s a qualitlless entity different from ‘?he

three states of] waking, dreaming and deep sleep',107 which

is partless, which is free from assoclation [with anything

elsg], whose essence is eternal, pure, sentient, freed,

108

true, supremely blissful, and non-*dual, who exists even

in the three times. That unmodified one, on account of its

proximity to the internal)organ,lo9 perceives waking, dream-

ing and deep sleep, which are states of the 1nﬁerna1 organ,

and the actions, agents and results of actionS‘[}n those

A\l

state's] .
The waking state, which is the perception of objects

through the sense organs, 1s caused by the actions of the
. o

.
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gross body; when the sense organs are withdrawn there 1is
the dreaming state which has for its content objects such
as elephants whose nature are mental impressions. This
state is caused b& the actions of the subtle body and is
born from the mental traces fof the waking state. When
there i1s a cessation of the actions of the gross and subtle
bodiessthere 1s a cessation of the'two states of waking and
dreaé;;: which are fashioned out of them; for this reason

the internal organ resides in its causal form within that

Brahman which is the Wielder of nggllo and which 1is the

11

expressed sense of the word "tat" , 1 just as a fig tree

112

exlsts in its seed, and this 1s the state of deep sleep.

Thus the jIva perceives these states such as waking and

the rest in order and sometimes not in or'der.113

114

First, when he undertakes his meditation, the as-

pirant for final releaseshould understand things in the

~
above way, and after making his internal organ 1mmobile,11u'

he should merge all the many types of objective realitiesll6

in succession, and the knower of those objective realities117
should be made to remain [since it cannot be merged). That
which has originated from the five quinéupled primordial
elements, such as the Cosmic Egg etq., all that does not

exist apart from those five quintupled primordial elements,

Just as a pot which is produced from clay does not exist

-
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apart from the clay., due to the fact that the fatter is

an effect of the former.118

In the same way, the five quin-
tupled primordial elements do not exist apart from the five
quintupled primordial elements, At this point only Hiran-
yagarbha, which is the subtle body Lof the atman], re-

mains.llg

Concerning this, the seventeenfold subtle body
does not exist apart from the five unquintupled primordial
elements, just as a pot which is produced from clay does
not exist apart from the clay, due to the fact that the
latter 1is an effect of the former. At this point, the five
unquintupled primoréial elements are what remain. Of these,
earth, which is expressly indicated by the word "food",
does not exist apart from water, water does not exlst apart
from fire, fire from wind, wind from the ether, the ether
apart from that Brahman in the form of the Wielder of M3ya,
which is the expressed sense of the word "tat”; the Wielder
of M&ya, as well, does not exist apart from the pure Brah-
man. At this/point, when there 1s an absence of the three
states of wakiing, dreaming, and deep sleep because of the

absence 1

20 ﬁf fhe internal organ, then that pratyagatman
whose essende is consciousness and which is free from the
quality of /eing the JIva, remains, [as well asZI that Brah-
man whqse ssence‘is eternal, pure; sentient, freed, true,

supremely blissful, and non-dual--these two entities, which

|
|

I .

~
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are the [ﬁecondary] senses of the words "tat" and "tvam",
remain. Concerning this, he who has acheived absolute con-

viction up to the point oprhat exemplified 1d}the holding
121

*

the burning axe -~the conviction being in the form:

"Brahman alone 1s I ", "I alone am Brahman "--he knows

the meaning of the sentence, "Tattvamasi " ("That thou

art ")122 through a knowledge which is nothing short of di-

rect experience,123 just as with the perception of the ama-

124

laka frult in the hand; such a one is indeed liberated

as according to the $rutl passage, "He who possesses a
125

teacher knows that, so long will he remain...."

Thus the Examination of the Mednings of the

Words "Tat" and "Tvam" has been Concluded.



Iv. [Explanation of the Subsidiary Sentencesl261

127 whose nature is truth

I praise the teacher,
and bllss etc.,who is the one witness of all
the worlds,

128

Who is to be known from the Upanisads, and

who destroys Lall] differences.

Now we will explain the meaning of the subsidiary
sentences to that supremely qualified person, who 1s an

ascetic, who 1s prompted by the injunction for hearing,

129 130

thinking, sustained meditation etec., who 18 a brahmana,
Sranmana

131 such as the

"who has attained, in full, the four means
discrimination between eternal and non-eternal things etc.,
who approaches {a teacher] as according to the 1nJunction;l32
[we will teach only such a person] because othersl33 are
only secondarily qualified through an absence of prohibhi-
tion without any impelling from the injunction for hearing,
and the rest.

. Now, the meaning of the subsidiary statements is

only the sense of the two words "tat" and "tvam" as they

104
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participate in the meaning of the mah3vakya whose charac-
teristic feature is‘[expressing] the unity of Brahman and

the Ztman. Of them, subsidiary statements such as "Brah-

man is truth knowledge, the infinite "’13M "One knows that
Brahman is bliss ",135 etc., clearly set down the meaning
— of the word "Brahman”. That real entity which 1is contra-

dictory to insentience, differentiation, and suffering, 15
made known by words such as "truth", "knowledge", "the in-
finite", as the meaning of the word "Brahman” in the state-

ments "Brahman is truth, knowledge, the infinite.” and

136

"One knows that Brahman is bliss.” For in this way,

because Brahman 1s truth it is not false; because 1t is

knowledge 1t is not insentient; because it 1s infinite it

is not broken up.by limits; the three dif‘ferences137

138

and

the three absences do not hinder it--this 1is what 1is

meant. And in the same way it is declared that because
it is bliss it is free from suffering.

qQ
The fivefold elaborating statementslB' which have

140

reasoning as their nature and which convey creation,

continuance, dissolution, entrance, and control, are 1like

those elaborating statements of praise and desp:l"zzu:elu1

are subsidiary to the sense of statements which are posi-
tive or negative fmjunctions;”2 they exlst for the sake

\of explaining the eternality of that very Brahman which 1s

which
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being taught in this manner. Of these, "That from which ‘
these creatures are born, that by which creatures live,

that whic¢h those who die enter, that Brahman is what you

must seek to know ”,1u3‘are statements of creation, con-
tinuance, and dissolution. "Having created it, it then en-
tered into that [?reatiod].",luu is an entrance statement.

"Out of fear of it, the wind blows; out of fear of it the
sun shines " 145 is a statement of control. When the eter-
nity etc., of Brahman is taught by these fivefold artha-

146 of Brahman and which are

vada-s, which convey an idea
supported by reasoning such as, ’Tﬂe universe consists only
of that {Branman] because 1t is born from that [Brahman],
because 1t is dissolved into it, because it 1s malntained
on 1t,1u7 because 1t has been entered by it, and because
it 1is restricted by 1it.', then the meaning of the word
"Brahman" 1is determined. The errors of knowledge concern-
ing the meaning of the word "Brahman" are dgstroyed-—thus
the explanation of the meaning of those subsidiary state-
ments which have as thelr aim the determination of the
meaning of the word "Brahman". .

Now we will also explain the meaning of those sub-
sidiary statemeﬁté which have as their aim the determina-

tion of the meaning of -the word "tvam". The setting forth

of the fivefold sheaths which define the dtman possessed
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of adventitious limitations and which are termed the food
sheath, the vital-air sheath, the mind sheath, the know-

ledge sheath, and the bliss sheath,l'0

has for its aim the
determination of the essence of that atman which 1is free

frog adventitious limitations, on account of the fact that
what is 1llustrated here is that [each] inner Ftman is si-
milar to the previous ggmgg Just as an image m?de by pour-

ing molten copper /into a mould, is similar to the mould;lu9

otherwlise that teaching of the sheaths would be us;less,
while [}nterpreting 1t] in th1; way150 does render it use-
ful. Indeed, the teaching of the principal object is not
easily done without the mention of the incidental object,
Just as the description of ArundhatI--for one cannot easily
point out the faint star ArundhatI, which is the principal
concern and which is next to [p bright staﬁl, without &firsﬂ
saying that the bright star which is the lesser concern is

Arundhati.lgl

In the same way, one 1s not able to describe
the principal &tman without having [first] dealt with the
five sheaths. Thus there 1s the description of the sheath-
selves, which are possessed of adventitious limitations, on
account of the possibility of drawing out the 3atman from the
- five sheaths like an arrow from its sheath. And in this

way, there 1s another $rutl passage:+>°
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Being only the size of a thumb, that person
which 1s the inward self abides within the
hearts of men,

That may be drawn out of one's own body with

care, as an arrow is from its sheath.

Therefore, the purport of the teaching of the five sheaths

in the $ruti passage is that pratyagitman which is differ-

ent from those five sheaths, which 1s one in all bodies,
and which is the meaning of the word "tvam" as it accords
with the sense of the mah3vdkya.

In the same way, this one entity which is diffe-
rent from the states of waking, dreaming, and deep sleep,
which 1s free from any relation with the states of waking,

153 and which exists in the bodies

dreaming, and deep sleep,
of men, animals and gods, is the meaning of the word “"tvam"”.
. This is because of the fact that the three states do not
always exist while the Atman, which experiences them, does

154

always exist. Things which are found to lack constancy

are unreal; for example, the snake, stick, line, crack in
the ground, or the line made by cow urine on the ground155
which are 1llusory perceptions of a rope]. The #tman (which

never wanders from the three states], is the true thing,
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K x/
just 1ike the 'this'-portion which refers to the rope.

This is the purport of the teachling of the three states
as encountered in £ruti passages such as, "The three abodes
are the three :31eeps.",156 because ‘if we take them in their

157

own right they would lack human purpose and. because

{
we perceive human purpose in the knowledpe of tha unity
of Brahman and the atman in statements ;ike, "Thé knower’

n158

of Brahman attains to the Supreme ;and thus we employ

, , /
the maxim--"That which has no result is subprdinate in re-

lation to that which does.” 159 .

Now, that which is charactarized as the true, know-
ledge, the infinite, and bliss, and which }s coﬁtrary to
Qhatlis non-existent, false, insentient, 1imited, and sor-
rowful, that is Brahmgn and should be secondaﬂil&lindica~
ted by the word "ggg"-iﬁ the mahévﬁkia , "Tattvamasi ",
through the abandonment of that portion of the associeated
Brahman which 1s non-immedliate, the associated Brahman be-

ing the expressed sense of the word "E&r'.';than".l60 The afore-

mentioned pratyagftman 1s<:> be secondarily indicated by the

word "tvam" through jahadajahallaksand by means of denoting

its OJ% expressed sense: "tvam", as a thing which 1is asso-
clated and possessed of duality: [and] by means of abandon-

ing that portion which is the 'possession of duality' con-

tained in that assoclated [pratyagétmad} which 1s the expres-

“ _/)
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sed sense of the word "tvam", because otherwise there would
be the unwarranted conclusion that thbre would be a contra-
diction in the understanding of the sense 6{_the words of

!

the mahdvakya, "Tattvamasi ", for the dual would be the

-

non-dual, and the perceivable would be the non-immediate, etc.
Thus, having clarified the meanings of the two words,
the teacher causes that very thing which is unchanging to be
understood by saying the words "Tattvamasi."” And through a
mahdvakya such as "Tattvamasi ", that perbon who is desirous
of final release is taught with certainty that Brahman and
.ggmgg are one by [employing] the interchange: 'That afore-
mentioned Brahman and nothing more 1is T '; 'That pratyagat-
man is I and nothing more '; 'And I and nothing more am the

aforementioned pratyagatman !'; '[I and nothing more’} am that
161

aforementioned Supreme Brahman,' And on account of that,
he 1s immediately released from the cycle of transmigration,
as according to grutli passages such as, "...so long will he

remain....".162

Thus Ends the Examination of the
Meaning of the Subsidiary Statements.‘
f



V. E?he Examination of Bondage and Release)

That inward consciousness whose plenitudel63

is obscured by the differences of universe,

of being T4vara, and of being a JIvaIGu--

differences artificially constructed out of

its own ignorance,l65

Which exists in its own essential greatness,l66

167

which 1s free from all delusion, stands

supreme, the single source of everything{ih

N
the world.- . =

When ignorance has arisen, the fact 1s that the
pure Brahman alone is a) the material and instrumental
cause,lég b) the Lord, c) the Witness, with respect to a)
the whole cosmic expanse of effects, b) the different jI-
va-s which are to be lorded over, c) the objective world,l6q
by means of ignorance which 1is accompanied by a reflection

of consciousness; just as the pure pratyagatman alone be-

comes assoclated with the quéiities of being the impelled

170 171

one, the agent, the enjoyer, and the knower, y means

of its relation to [that collection Qf] effects and senses’'°

Y 111
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which has a reflection of consciousness in it. However,
this 1is not so of that thing qualified by entities such

as the collection of effects and senses.173

said:l7u

The atman is possessed of lordship, and is
the cause, as well as being the Witness,

Because 1t 1is alw;)s connected with objects
that are to be lorded over, to be effected,

and to be witnessed.

Therefore, Brahman alone undergoes transmigration due to
its own reflection-infused 1gnorance,l75 and Brahman alone
is liberated by its own knowledge. And transmigration is
the fact that this Brahman is the locus of the differences

such as being a jIva, being févara, and the universe; when

Bhese are destroyed, liberation occurs which is {Brahman's)

remaining in its [true] essence, as according to the 4ruti

passage: "Indeed the plenitude is immortal, that which 1is

meagre dies." 176 And Brahman in its inward form”7

alone
is the locus of knowledge and ignorance. 'Until this mo-

ment I knew not the N¥tman, now I know it '--due to such an

This has been - .
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experlence of knowledge and ignorance which has the prat- >
xagﬁthan as locus, [wejcannot‘éay that] Brahman in its non-
dual blissful nature is(gls&];he locus of knowledge and
ignorance, tand further, this 1s also trué} because we do
not experience such things as, 'That Brahman whose essence
1s non-dual and blissful is ignorant.' Nor can ISvara,
who 1s the reflection[@f pure consciousnes§3, be the locus
of kﬁowledge and lgnorance, since we never experience cog-
nitions such as, 'T§vara is ignorant.', and because this
would contradict the §gg£; and gmgg; passages dealing with
the fact that Tdvara is omniscient, as well as what is

178

common knowledge. Nor can the universe serve as the

locus of knowledge and ignorance, because it is a well known

179 Nor can that reflection cal-

180

fact that 1t 1is insentient.
led the vaa be the locus of knowledge and ignorance;
the fact that 'When there 1is the merging of all adventi-

tious limitations at the time of deep sleep, the jTva-con-

1871 182

dition exlsts as potential and rests on ignorance.'

is inferable through the inferential mark of its rising up

183

again, and at the time of deep sleep there is no expe-

8
‘rience of the jIva-condition elther directly or 1nd1r¢ctly.1 !
And 1f the jYva-condition is not perceivable [i.e., that

it must be inferred], then the jTva cannot be directly. per-

ceptible..185 If you say that this jIva Cﬁhich is inferred}
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is the locus of 1gnorance~at that time, then ignorance
as well would be only. inferab1e186 ~but we do not perceive
this to be the case. Therefore it should be accepted that

the pratyaghrahman alone ;s that in which ignorance resides,

because at the time or,dgep sleep we experience lgnorance
as hav;ng its loéus only in the inward consclousness. Nor
- should the thought that‘ 'fgnorance must have a distinction
between its content and 1ocus 1187 be urged because .that
[distinctioﬁ] is indeed absent in the state of deep sleep;

this has been stated by Sureévara:188

#rior to'the rise of the knower of correct
knowledge and the rest, there is no relation
with énything other than pure consciousneés,
For this reason, [there 1s at that time], pure
.consciousness alone, which 1is one, which pos=-
sesses 1gnorance as a qualification, and which

is known only through 1ts self-experience.

In respect to this, pure consciousness is the locus [pf

ignorancé] without indeed taking on the outer coat of the

189

internal organ, becuase 1gnorance is beginningless, but
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knowledge is a transformation, and for this reason, pure

.consciousness, having taken on the outer ¢oat of the inter-

nal organ, is its locus, since it 1s contradictory that the

191

Unchanging One should have a relation with a transforma-

tion without the intervention of something which can be

subject to the transformation.’2? Y

.

Hence, stating that the associated Ztman is what is
to receive instruction in the words, 'That which rec;ives
instruction 1s the associagéd dtman, not the Supreme Brah-
man, nor that which is insentient.', does pot help to prove

the positig\ that the jIva is [the locus]. of ignorance, 1?3

because e adopt the position that Brahman is the

locus ignorance, the fact that Brahman is the locus of

knowledge is possible through én association with the in-

ternal organ.lgu Brahman also‘has a relation with begin-

ningless ignorance only through a relation with ignorance;195

196

it 1is not by means of Brahman alone. Nor is it through

a relation with another ignorance, because Just as differ-

198

ence is independent of another difference, so also 1is
ignorance independent of a relationship with another igno-

rance. Therefore ignorance has the pratyagatman alone as

its locus, and 1its being the locus of ignorance is due to

198

that very ignorance alone. Therefore Brahman alone un-

>

dergoes traﬁ;migration and Brahman alone 1is liberated, as

¥
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according to druti passages such as: "Indeed in the begin-

ning this was Brahman, it knew only iﬁself, saying 'I am

_Brahman.', then 1t became all.".199

On the other hand, if that jiva-reflection alone,

which is gualified by what is not 5tman,200 is taken as en-

titled to knowledge and action, hut not the inward Brahman
by means of taking on the outer coat of the internal organ,
"then .one should say that 1t the jiva as that very quali-

fied entity has a relation to heaven and liberation, on

account of the fact that the striver alone 1s the reaper.zol

Or else, if you admit the fact that one 1s the striver and

202

the other 1s the reaper, then there would be the unwar-~

ranted conclusion that there would occur the acceptance of

what has not been done and the destruction of that which

has been done.203

And because that'qualification which 1s destroyed

at times such as that of the Great Dissolutionzou cannot rise’

up_aga:tn,z(‘“5 it being contrary to common occurrence to have

sohething which has been [ﬁotally] destroyed rise up again,206

207 which exis-

one gannot s§y that thét very qualification
ted previously 1s the épe that éxists now, by qgi;ng it on
the recognition’ of the same names and forms tyhich existed
ﬁrior to the Great Diss&}utionl.zOB For, if you say that

it is the essence (svaﬁﬁga) which is the recognizer on ac-
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count of the fact that because of the destruction of the
qualification Eat these times] the qualified thing cannot
be the recognizer of the [new] qualification, then 1t turns
out that the essence alone would be the ignorant one,zog'
due to fhe fact that the error of seeing duality has its
iocus in ignorance.zlQ When the essence alone through

1ts being qualified by the adventitious limitation [which

1s the internal.organ’] is taken as the striver, it may
also'be taken as the reaper. For that reason, the above
mentioned fault (pannot be applied to ué].zll In that way,
one cannot raise the objection that, 'If the 3tman, through
its Being qualified by bodies such as that of a brahmana,

i1s the one that is entitled to perform proper religious
actions, then it 1s the itman in that very form {}.e., as’
the qualified thing or jIva| which must be the enjoyer ',
because the qualifiedyentity 1s not the striver, only the

212

‘essence is the striver. Therefore, Brahman alone is

subJect to transmigration due to its own }gnorance, and

is freed due to its own }mowledge.213

And if Brahman is the striver,?l" the fact that
there 1s no experience having the form, 'The non-dual,
blissful Brahman is ignorant ', is not a fault, because
it is Brahman in its inward form which is admitted to be

ignprant, the striver, and so on--this is what has been

- « A
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215

stated. It has been said by Sankara that, "By intend-

ing to do something favourable for Brahman, one should not
abandon the true sense {of the scriptures] by construing
something that 1s contrary to the meaning of the sc¢rip-

n 216

tures. Suredvara has also sald the following:

Why are you intolerant about this 1dea of
agentship [being applied to Brahman]?

Donft you see tﬁat ﬁhe cycle of transmigra-
tion, which is imagined out of ignor;nce,

f) <
exlsts only 1in me? ~_

<

Therefore, Brahman alone 1s subject to transmigration and

Brahman alone is released; jIva-s do not have a relation218

>

with knowledge and ignorance, or with bopdage and release.

For, the position that ignorance concerning Brahman, which
occuples the position of being the source of reflection,
belongs either to those entities which are imagined out of

ignorance and possess differences‘which are imagined out

of ignorance,al9
220
tions, has been destroyed.

or to those things which are like reflec-

There 1s [the statement by Suredvara .221

&
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It 1s by means of pérception which tends out-
wards, and not by 1tself; that the knower which
resides in the intellect assumes ignorance to
exist in itself, just as one imagines blueness

to exist in the sky.

Here it has been stated that ignorance belongs to that

thing which resides: in the intellect. [?he passage] is meant
to indicate that the JIva, which 1s subject to the adventi-
tious iimitétionrof the internal organ, 1s the manifesting

222 of the recognftion223

factor of ignorance which is its
own cause, and notthatrthe JIva is the locus of ignorance.
For the jTva manifests ignorance, which has its sole locus
in the inward consciousness, as contained in itself, due

to the fact that the many manifesting factors (that exist

22h For instance, the,

in the world] have such a nature.
physical forms such as 'the dappled one', etc., manifest
the universsal 'cowness', which itself is all-pervasive, only

as contained within themselves, as shown in the notions:

'The cow 1s dappled '; 'The cow is muti-coloured '; 'The cow
is hornless '; etc..225 Likewlse, different vocal durations
such as the short, the long, and the prolonged,226 which ma-

nifést a meaningful sound”through the manifestation of the

~



120

fspéEifi{] instrument of ar;iculation227 [used for the vo-
calizatioqj, manifest that meaningful sound only as con-
tained in themselves, as in such notions as: 'The letter
"a" 1s a long sound ', etc.. Similarly, the manifesting

factors of the face, such/as a Jewel, a sword blade, or a

~

mirror, manifest the fa&e only as contained in themselves.228

Therefore, the nafure of the many manifesting factors in
the world 1is that they manifest the thing which 1is to be
manifested as if it were contained in themselves. There-
fore, even though the internal organ, or the jIva whicﬁ has
Atakgghit on as an adventitious limitation, is not the locus
of ignorance, due to the fact that they tf—the internal or-

gan and the QIvaL{] are the manifesting factors of that 1ig-

norance which t}n reality] rests on the pratyagitman, it

1s but proper that there be an experlence of ognorance as
contained in them of the form: 'I do not know ﬁhis.” And
the fact that is that the internal organ, or the jIva which
has taken it on as an adventitious limitation, is the mani-
festing factor of ignorance, because when they E;—the in~
ternél organ and the llg§~{l are absent at the fime of deep
sleep, even though there 1s an indeterminate knowledge of
1twat that time, there is no determinate knowledge of that

. ignorance which rests on the pratyagatman, and because when

’

they are present, as in the waking state, there is a deter-
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minate knowledge of 1t;223 and Suredvara has said that

things such as the internal organ are the manifesting fac-
230

-—

tors of ignorance:

Just as when there is no production of an
outward [mental] modification there is'ro.
manifestation of "I",

Just so, without the internal organ, there

is- no clear manifestation of ignorance.

an Even though Sankara has stated that the internal
organ 1s the locus of ignorance in his commentary on the

chapter concerned with the 'Knower of the Field' in the

231

BhagavadgItd, even so, he has stated that in order to

negate the notion that the pratyagf3tman's being the locus
232

of ignorance is ultimately true, not in order to justify
the notion that the internal organ is the locus of igno~
rance. For, given the suspicion that the notion of the

pratyagitman's being the locus of ignorance is ultimately

true, the statement, 'Ignorance belongs to the [1nternai}
organ which serves as the manifesting factor ' is indeed

meant to assign that [}gnorancé} to that [}nternal organ}233
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with the intention 'May the pratyag3itman not have any con-

nection with ignorance.' The statement does not, intend
to say that the internal Qrgan has a connection with igno-
rance because this would be the Sankhya doctrine23u and
because {Saﬁkara’é] other commentorial passages contradict
such a view point. Thus in §aﬁkara's doctrine, the prat-
yagatman alone is the locus of knowledge and ignorance. )

VimuktZtman has stated the following:23°

‘That self-luminous entity shines, and it is in
reference to 1t that there exists the notion of’
the distinction betweén knowledge and iénorance,
Thus, that to which ignorance belongs, that is

the object of ignorance.

Therefore, that inward ignorance, which is accompanied by
an 1llusory reflection of consclousness (sabhd@sa), alone
is the means for thg paramatman's being the cause of the
universe which consists of the field and the fleld-knower.
In respect to this, when the illusory reflection of con-
sciousness existing in 1gnorance predominates 1t 1is the

~cause of the fiéld.knower, and taking that recourse in
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which ignorance predominates, it i1s the cause of the field.

This has been stéted:236

Darkness [i.e., 1gnoréhcé] 1s the predominace
belongingito the fields, consciousness 1is the
predominance belonging to the consclous selves,
Supreme Brahman becomes their cause through
meditations, previous mwental impressions,

and actions.

Of these, the fileld-knower 1s the 1llusory reflectlon of
consciousness which has taken upon it the Citadel of Eight
as an adventitious limitation. The five motor ofgans, the
five cognitive organs, the four~fold internal organ,237 the
five vital airs, the five elements, 1gnorange, desire, and

. action--these are the Citadel of Eight.238

[

The five motor organs, the five others which
are the cognitive organs, and the four-fold
entity beginning with the mindg,

The five vital airs, [phe elements] consisting
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of ether etc., and desire, and action, and

darkness, are the Citadel of Eight.23°

By the word "ignorance' [is meant] mistaken knowledge, be-
cause the topic under discussion here is the effects of ig-
no:r'ancu.zuO Concerning the verse, one should understand
the word "darkness" as a function of ignorance; this func-
tion of ignorance belongs to the Supreme Self. On the
other hand, the function of knowledge has already been

explained.gul

Thus, the manual called Paflcaprakriyd writ-

ten by the revered supreme ascetlic, mendicant,

and teacher, Sarvajnatman, has been concluded.



Notes to the Translation

1 The word employed here is vrtti which can al-
ternately be rendered into English by the words:! "func-
tion”, power "employment™, etc.. It 1is used in this
way by Sarvajnatman, along with specific modifiers, namely,
mukhya-, guna-, and laksan3-, to mean the level upon which
a word operates in order to convey its intended sense. dan-
kara too, though rather infrequently, uses the word in the
same manner: mukhyda vrtti at BSBRH I. ii. 1 p. 75 1. 11,
IV.'i. 5 p. 467 1. & (&f., svarthavrttl in the same sen-
tence); gunavrtti at BSBH I. i. 6 p! 29 1. 9; the phrase
"13ksanikTm vrttim" occurs at BSBH II. iv. 19 p. 221 1. 1.
Anandagiri freely uses the word pravrtti in the same sense
though this word does not appear in Sarvajnatman's text.

Cf course the most common use of the word vrttl in Advailta
Vedanta is in the sense of manovrttl (mental modification)
as in the phrase Srotradin rittﬁh fabdddivisayd manasah

pafica vrttayah prasiddhah. " -~BUBH IT. 1v. 12 p. 316
11. 10-11.
2

This 1s the mangal3carana or salutory verse/ver-
ses taken as mandatory at the commencement of any Sanskrit
treatlse to insure successful and faultless completlon.
Its usual form seems to include a praise of an istadevatd
(attendant deity) in the first verse and a salutation to
the author's preceptor in the second, as is exemplified in
both commentaries to our text. Here, as in PR, Sarvajfat-
man mentions only the istadevatd (the Veda here and Vignu
1n PR) though in the eighth verse of the ten mangala verses
to S he does give the name of his guru, Devedvara: other-
wise this teacher is named only at the close of PR and SS
TV. 62, as well as at the end of each of the first two chap-
ters in the present work. The significance of &arvaJﬁatman S
mentioning his guru only at the close of these two chapters
but not at the end of the work as a whole 1s not clear. On
his part, Sankara generally refrains from employing rahga-
ldcarana-s except in half a dozen specific instances: three
times In US, namely, in introducing the metrical vortion as
well as at the beginning of US XVII and XVIII: at the be-

125



126

ginning of TUBH; at the beginning of MAUBH; at the begin-
ning of BHAGBH {actually a quotation of a Purapic verse).
See pp. 152-3 of Paul Hacker's "Relations of Early Adval-
tins to Vaignavism ', Weiner Zeltschrift Fur Die XKunde Sud-
und Ost-asiens, © (1965) 147-154 on this point. There
Hacker draws our attention to a statement by Sankara oc-
curing at KEUBH p. 97 1. 17-18, which runs: "Na hi svi-
rajye 'bhisikto brahmatvam gamitah kamcana namitum icchati.
("He who is resigned to Brahman, who is enthroned in self-
effulpence, does not need to make obescience to anything
whatsoever.").

The manrgal3carana, as Anandagiri reveals in his
commentary, has for its authority (pramd@na) the practise
of learned men (sist3c3ra) who precede their works with a
verse or verses of praise (e.g., Suregvara). From the
conduct of such men and from MS I 33 ("Astil hyanum3nam")
which states that when a §rutl passage 1s not expressly
evident (as in our case with the mangalicarana), one should
infer its existence (see Sabarabh@sya on the gSutra-- an in-
ference is made for a Sruti passage that would support such
conduct even though it cannot be pinpointed in the Veda).
These two proofs can be challengred by a pﬁrvapaksin on the
grounds that a) people 1like Sahkara have, in many 1nstan-
ces, successfully completed works without employing a man-
galdcarana, and even nistika-s such as certain Buddhists
have completed their treatises without the aid of benedic-
tory verses: b) many works never reach fruition even thouch
they do beclin with a mangalacarana (essentially demonstra-
ting the breakdown of the positive and negative concomit-
tance or anvayavyatireka between maﬁgalacarana and a suc-
cessful completion of a work). The reply of the siddhan-
tin to the first part of the objection would be that pre-
ceotors 1ike Safkara have mentally performed the mangala-
cBrana before commencing their works even though It may
not be present in so many words, and that the works of
nastika-s who do not perform mangaldcarana-s are propor-
tionately fraught with errors. The reply to the second
portion of the objection would have to suppose that the
mangalacarana-s set forth by those people were not equal
to the tasks they set out to perform in their writings and
therefore could not remove all the obstacles that lay in
the way of their completion of the works. See Annambhagta's

DIpik& on his own margaldcarana to his Tarkasamgraha, where

such a polemic takes place.

A mangalZ3carana should also indicate all the anu-
bandha-s or preliminary considerations for the work in ques-
tion, namely: 1) the adhikd3rin or qualified person for whom

/
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the treatise is written; 2) the visaya or thematic con-
cern, 1.e., the subject matter of the work; 3) the sam-
bandha or mutual connection between what 1s to be made
known and the means of making it known (bodhyabodhakabhava
or pratipadyapratipidikabhiva); 4) grazodana or aim of the
work. See VS pp. 1-2 on the anubandha-s

Since it is necessary that an author be well aware
of the anubandha-s for his particular work before he begins
it, and since Sarvajfiatman has not explicitly made mention
of them, Anandagiri assumes them to be latent in the man-~
galacarana -‘He states the following on p. 2 of our edi-
tion:

Cidvivartﬁyeti ka8ranatvena ciddtmanoc nirde$it,
ajfiitasya tasya visayatvam visayavisayibhavasam-
bandhaScoktah. Vedhasa iti ca nihdreyasahetutva-
nirded3t tasya prayojanatvam tatkamasyadhikari-
tva@ civagamitam.

(On account of the fact that there is the mention
of that atman which is pure consciousness as the
cause [of the 1illusory evolute) in the words,
'..hich 1s an illusory evolute of pure conscious-
ness....', that unknown thing Ui.e., which will be
realized through study of the Vedanta?]) is the sub-
Ject matter, and the mutual relation between what
is to be made known and the means of making it known
which exists between the ciddtman and the Veda is
also expressed there: Since the author indicates
that it (the Vedal is the cause of final beatitude

through the words, '...which is Brahm#@ the Bestower.'

it 1s admitted that such final beatitude is the aim
of the work and he who desires it is the qualified
person for whom the work 1is written.)

2 Vivarta--an evolute of cit to which only pragma-
tic and not ultimate reality is conceded. It stands in op-
position to the notion of parinZma or actual transformation
that is held by the Sankhyas. 'See Paul Hacker's Vivarta
(Weisbaden: Akademie der Wissenschaften und der Literature
Geistes und Sozialwissenschaften Klassen, 1953). The cid-
dtman is both the karana (cause) and adhisth®na (locus or
support) of each and every vivarta.

On p. 2 of our edition, Rnandagiri calls attention
to the possible objection that since the Veda is such a vi-

\
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varta, consisting of verses and strophes, it 1s an effect.
like the ether (3kdsa) nad onw should wish.to set it as-
ide, as one does with all insentient effecé¢ts om prder to
mttain a realization of Brahman and one should not praise
it .as SarvajfStman does in the. maﬁgalacarana. The siddhan-
tin replies that it should indeed be praised because it 1is
a supremely specelal.effect of ignorance_on two counts:

a) it 15 not a human product (i.e.,tit is apauruseya--this
concept is taken over by the Advaitins from the MImArsa
school and their position 1s summarized by Satkara at BSBH
I. ii1i. 29 and also see US I. viii. 27): b) its subject
matter is of such an eminent nature (viéistavisaya)q

4 Vedhas-—here we follow Knandakiri who gives the
following explanation of this term: ,

Tasyaiva karmd3vabodhamutpadyanusthinadv3rd abhy-
udayahetutvam brahmajfanamutpadya ca brahmanis-
thadvarena nih&reyasaprayojakatvamabhyudayam nih-
Freyasan c¢a ubhayamuktavidhayd vidhatIti vyutpat-
teriti vai§1styantaramaha--vedhasa itd.

(Having given rise to the knawledge of karma, the
Veda 1is the cause of prosperity through the per-
formance [of those proper actions?}, and having
given rise to the knowledge of Brahman, the Veda
ds the cause of final beatitude through a firm
conviction in Brahman, thus according to the ety-

+. mology: 'It bestows both kinds of things, namely,
prosperity ‘and final beatitude.', he gives another
eminent qualification by statinv that it is’ the
Bestower. )

> Ap_gatas--vmy‘a‘purna in his Vyakhy3 on this, ex-
plains the word atha (now) as 'immediately following upon
the adhik&rin's desire to know Brahman (brahmaiijndsa)' and
the word atas (hence) as referring to the cause (hetu) of
the’ origination of all knowable things, and therefore that
which is the cause of the origination of the knowledge that
‘will be imparted by the. text, namely, the Veda. This fol~
lows Sarkara at BSBH I. i. 1, concerning the same two words.
The word athatas (now) carries in its sense the response to
both the questions "When?" and "Whence”" the work which en-
sues comes about.
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6 GrhTtafaktika--Enandagiri glosses this with the
word "jflatasEmarthya'. The idea here is that one comes to
- know what a word stands for through witnessing the exchan-
ges of eXperienced people.

7 Vrddha--here meaning the uttamavrddha or the most
experienced in the gabdarthasambandha (the connection be-
tween a word and its sense), that-is, the one making the
- statements such as "Bring the cow.", and the madhyamavrddha
. or the one who is not so well.experienced, that is, the one
hearing (drotr) and acting on the first's statements. These
two are observed by the least experienced one, that is, the
child (bXla) or learner (vyutpattr) who perceives what is
taking place between them and thus gains a knowledge of the
relatiqn between a specific word and its .sense. ZXnandagiri
. supplies more detail of the actual process once the child
has finished his observation of the exchange of these ex-
perienced people, when he states the following on pp. 5-6.
of our -edition:

Tam@laksya b&lasya parisaragatasyaivam manIs3 sam-
unmisati-~vimatd pravrttih vigistavijWanapurvika,
vigistapravrttitvat, madIyapravrftivad iti. Tac-
cedam vijHanam kuto jEtam--iti gavesanayam anvaya-
vyatirekiabhyam prakrtavacanajanitametadityavadna-
rayatl. Tadevamavifesena viSistavijfanavisavatve
vadasamud¥yasydvadharite kriyapadasya pravartaka-
visyatvam, itarasya ca padakadambakasya karakapo-
caratvamityadhigate satyavaApoddharXbhyam padavi-
gesasya arthavidesavisayatvadhyavasayat posabda-
sydpl tattatprayogabhedesugotvivacchinnasasnidli-
madarthavyabhicarat tadarthe tasy3vipratipattyd
pravrttih mukhyavrttivyapadeSabh3ginTtyarthalh.

(Having beheld that [exchangel, an idea occurs to
the child who 'is nearby: "This activity is prece-
ded by a specific knowledge because it is a speci-
fic activity, Jjust as my own activity." Andthe
asks himself]: '"Whence does this knowledge arise?';
then through positive and negative concomittance he
comes to the realization that i1t is born from those
words in question. Thus he has a general knowledge
that the collection of words has as its object a
specific knowledge, and then [he realizes thatl the
verb has 'acting' as its aim.and the rest of the
words fall within the category of declined words
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relating to the verb; when that fact is learnt one
then apprehends, through the process of grouping
together and grouping apart, that specific words

refer to specific objects; similarly, the word "cow"

never fails, in its various occurrences,i}o refer
to] that object which is possessed of things such
as dewlap and which is distinguished [from other

things by a connection with| the universal: '"cow-

ness".. Thus, the invaridble use, of that word [i.e.,

"cow"] in repsect to that object [i.e., cow’] is en-
titled to the designation: ‘'primary usage".)

Tnandagiri's elaboration can probably be aligned with KumZ-

rila's explanation for the acquiring of Labdirthasambandha-
#fana which occurs in the closing verses: (i.e., verses 140-
141) of the sambandhaksepaparihfra of §V (p. 482). There

the steps of the learnlng process are EFought 1g£o line with

the following three pramfna-s: a) pratyaksa--where the vy-
utpattr perceives the interaction between the uttamavrddha
and the $rotr; b) anumina--where having Perceived that in-
teractlion, the vyutpattr infers that therie*must exist some
knowledge of the connection between words and objecgs in
the minds of the two people being observed; c) arthapatti--
where following that, there is the postulation that a rela-
tion between the word used (e.g., "cow") and the object
brought by the Srotr actually exists. The process of ava-
poddhara (grouping Torether nad grouping apart the occur-
rences of the same words as they appear 1n different sen-
tences--see 3§ I. 135; 1U1; 367; NAIS III. 131) mentioned
in the last half of Rnandagiri's elaBoration, is a form of
mutual anvayavyatireka between the two words occurding in
the statement, "§3managa", so that one learns the meanins
of the word "cow' by grouping together the occurences of
the word "cow" and its correspcnding object in sentences in
. which it is constant, but the verb varies (e.g., "Bring the
‘cow ", "Bind the cow ', "Milk the cow ") and by grouping
apart the varying verbs form the word "cow" (e.g., for the
verb "bring" we get the following sentences: "Bring the
horse ", "Bring the pot ", "Bring the cloth ")~-here the
verb 1is constant and the object varies. The method sepa-
rately dtermines the meaning of each of the two portions
of the sentence. The word avapodvapa sometimes occurs 1in
an identical context in later texts such as the Kavya text
called S3hityadharpana (II. l4a) and Annambhatta's TD on TS
LIX (p. 50 of the Bombay edition). T

%3 -
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8 Akrti--in the Nydya sense of shap or-collocation

of parts (see NS II. ii. 65-62) rather than in the MImahsa

~ sense of

jaitl (see MS I. 1ii. 30 and Sabara on this, as

well as §V XI1I. 18).

9 The purpose of this specification is in order

to avoid the ativy8pti (over extension) of the definition
of laksanf to the other two usages. 7TD on TS III p. U
states the three faults of a defintion:

Lakayaikadegavrttitvamayyéptin,yathé goh kapi-
Tatvam. AlaksyavrttitvamativyZ3ptih yathf& goh
€rAgitvam. Laksyamatravartanamasambhavah yatha
gorekafaphatvam. FEtaddusanatrayarahito dharmo
laksanam. C

laxsanam

(The exclusion of part of the things which are
being defined is non-pervasion (avydpti), Jjust

as in saying acow 1s a tawny animal [and thereby
excluding those cows which are white, spotted,
etc.]. The application of the definition to
what™ 1s not being defined is over-extension (ati-
vydpti), Just as in saying a cow is an animal that
has horns, [which would also apply to animals such
as goats, buffaloes, etc.]. The non-application
[of the definition] to any of the things being de-
fined 1s impossibility (asambhava) [of the defi-
nition] just as in saying that a cow is an animal
with uncloven hooves. That thing which is free
from these three faults is a{trueldefinition.)

Enandagiri points out how the specification avoids ati-- .
vyapti on two counts when he states (p. 6 of our edition):

Yatkificidarthamapeksya vacyarthdasyapl bhavatvar-
thantaratvamityarthintare vrttidabdasya laksanety-
ukte muknyf laksand syaditl vidinasti--mukhyartha-
ambandhgditi. Atha varth3ntare vrttirityukte gu-
navrttau vyabhicire tannivaragﬁrtﬁamidam vi§e§§gam.

(If he had just said "Secondary usage 1s usage .with
respect to a different sense....”, then since every
word-sense is different compared to other word-sen-
ses, even a primary sense would be secondary; thus

\
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he specifies that it is "...on the basis of a con-
nection with the primary sense....”. Or if he had

* said that [laksand is simply] usage with respect
to a different sense, then this (definitionl would
fall because it would also apply to that usage
which is based on similar qualities--this speci-
fication is made in order to avoid that.)

The 1dea of the first point seems to be that though the
primary sense of the word "cow" is that thing qualified

by the universal: '"cowness"; that sense is a different
sense from the primary sense of the word "pot" which means
that thing which is qualified by the universal: '"potness".
Thus, given the definition: 'Secondary usage 1s usage with
respect to a different sense.'; the primary sense of the
word "cow" which refers to that thing qualified by the uni-
versal: '"cowness” (which i1s in itself a sense different
from that thing which is qualified by the universal
"potness™) would have to be taken as a secondary usage.

The specification 'on the basis of a connection with the
primary sense' avolds this difficulty by stating that the
different sense referred to must be connected with the pri-
mary sense of the word in question; that is to say, it is
not enough to say that the senses concerned simply be d4if-
ferent, as in the case of the words "cow” and "pot", in
order for secondary signification to take place, but it

is important that the different sense (arthantara) indi-
cated by the secondary usage be firmly connected with the
primary usage of the original word. The second ativyapti
mentioned above concerning gunavrtti is clear (see §§ I.
172 for the difference between gunavrttl and lakgaqavrtti).

10 This specification is meant to avold the pos-
sible objection that the given definition of laksanid is
asambhavin (i.e., can never apply to anything at all).

The sense of the objection is that if mukhyavrtti is ad-
mitted, then one should stop at, or be content with, that
and not resort to laksanda. If mukhyavrtti is present, then
that in itself accounts for the funtion of the owrd and the
question of 1ak§an§ will never arise, so that your defini-
tion will be asambhavin. Sarvajfiatman's qualification,

", ..mukhyarthaparigrahe prami@nZtaravirodhe sati...." ("...
when ‘the understanding of the primary sense is contradic-
ted by other pramana-s....") is stated to account for such
an objection.
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11 Which 1is the river proper itself, i.e., the

current. \\\\\J

12 There 1s a misprint in the editlcnhere, apara-
rityajya should be aparityajya.

13 mpat is, the pratyagdtman. §aﬁkara consistently
uses the term to refer to the Absolute Self in his writings
and Sarvajnidtman follows him on this point (see s§ 1. 25, 50,
242; II. 8, 12-15; IV. 16). Compare with this, the three
different aspects of the term pratyafic as given by Sarva-
Jfdtman at SS I. 159:

Pratyagbhdvastivadeko 'sti buddha
pratyagbhf@vah kaScidanyah pratici,
Pratyagbhfvastatkrtastatra cinyo
vyutpanno 'yam tatra catmeti gabdaq.

(Indeed, one aspect of inwardness is in the
intellect,

A certain other one is in the inward self,
And another aspect of inwardness which is
made out of them exists in [the mixturel,
this [last one] 1is the primary sense of the
word "atman".)

This final aspect of inwardness is a result of the mutual
superimposition taking place between the intellect and
the Absolute Self (pratyafic) and exists in the associated
(£abala) entity, namelyg the jIva.

24 With this question, SarvajfA&@tman has in mind
the oossible objection that the three usages of words are
all innaplicéble with respect to the pratyagatman since
it is not an object (avisaya).

15 sarvajXatman states the same thing at §§?i. 239:

Sastljatigunakriy&8dirahite sarvasya vijfiftari :
pratyakse parivarjitakhilajagaddvaitaprapafice dréau;
Samtyaktavyavadh@nake paramake visnoh pade sasvate
tvayyajﬂihavijrmbhitﬁ na hi giro mukhyanravrttiksaméh
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(Indeed, language which 1is arisen out of ignor-
ance cannot cope, in 1its primary usage, with You
who are free from things such as relation, univer-
sal, quality, activity, etc., who know all things,
who are directly perceivable, who are completely
devoid of this cosmoes of duality which 1is the uni-
verse, who lack all concealments, who are the high-
est abode of Vignu, and who are eternal.)

6 gy 11, 111. 6.

%7 VahmanasagocaritIta--as in TU II. 4 and 9:
"Yato” vBco nivartante apripya manasé saha/ Znandam bragh-
mano vidvian na bibheti kadAcana// ('That from which words
together with the mind, not being able to reach, turn back/

The one who knows that Brahman's bliss never fears at all//");

and KU VI. 12: "Naiva vBca na manasd praptum Sakyo na ca-
ksun¥/ AstTti bruvato 'nyatra katham tadupalabhate//"
("It can neither be obtained by words, nor by the mind,
nor by the eye/ How then can it be apprehended other than
by saying, 'It exists.'?2//").

18 The idea seems to be this, that even though it
1s correct to say that the two usages are ultimately 1inap-
plicable to the pratyagdtman, since ‘they still belong to
the realm of language, even so they can be ‘taken as pro-
visionally applicable because teh pratyagdtman is not di-
rectly perceivable and it has to be somehow indicated in
order to be taught, as well as in order to account for
gruti passages that contain words that stand” for the Ab-
solute Brahman. Since the primary usage of words is clearly
innapplicable to the pratyagatman, due to the absence of the
§abdagravrttinimitta—s already mentioned.(note 15 above),.
one must resort to phe rem@ining types of word-usages.

19 "Pratyaktvédati;:ksmatvﬁdétmadqatyanuéIlanﬁt%“
--NAIS II. 65a; the 'second half runs: “Ato vrttIrvihdyanya
hyahamvrttyOpalaksyate//” ("For these reasons having dis-
carded other modes, the I-mode figuratively indicates [the
inward Self]//"). Sarvajfiatman similarly admits the appli-
cability of gunavrtti to the Absolute.at S§ I. 170:
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Pratyaktvaﬁi?unﬁnvavena yadl vE gaunyastu vrttis-

tgyorbrahmﬁhampad&yoh paretaradréormukhye v*rodho
atah,

Mukhy&@rth3nupapattihetukatay3d gaunyasti vrttiryato

loke m&navako vibh3vasurasau simhah pumanityapi.

(Or, since there is a contradiction concerning the
primary senses of the two words, "Brahman” and "I".
which are the Supreme [Self] and the other [self
(i.e., the jTva)], those two words are said to have
a secondary usage based on similar qualities because
of the fact that [the two entitiles?) are linked by
gualities such as inwardness, etc., just as in the
everyday world secoridary usage based on a similarity
of qualities 1is found in statements 1like, "The young
pupil is a fire.", "This person 1is a lion. , due to
the impossibllity of their primary senses.)

It 1is clear therefore that both of the authors ac-
cept the applicabllity of gunavrtti with respect to the
pratyagatman. However, due to the recognition of the prob-
lem that such an admission presupposes the exlistence of two
entities that can be compared in terms of theilr qulities,
as well as of the problem that Brahman is ultimately qua-
litiless (nirup3dhika), later Advaitins shy away from it
and explain away statements such as the above in earlier
writings as an argumentative indulgence (praudhivdda), and
not ture admissions (see for example, ladhustUdana Sarasvati's
statement on p. 94 of his _Vedantakalpalitikd: "Siddhinte 'ni
vrabhvadigunayogena gaunyah svikarah saﬂksepaéarfiakakavaram
praudhiv&damatram, iti sampraddyah. Y.

g Returning to the quotation from Sureévara which ap-.
pears in our text, we may add that the comparison in terms
of inwardness is madé because the "I" (ahamhk3ra) is the most
inward thing apart from the 3tman, and the comparison in
terms of subtlety is grounded in the fact that both are be-
yond the range of the two types of sense organs (i.e., the
~five sensory organs or buddhlIndriya-s and the five motor or-
gans or karmendrIya—s, which are listed for example at Manu-
smrtl 90). The last reason, namely, the similarity of
form, is based an the notion that both the "I" (ahamkira)
and the atman have the form of consciousness (caltanya); the
atman being purely and naturally so, and the "I because it
takes on the reflection of that consciousness which 1s es-
sential to the 3tman. Jidnottama, commenting on NAIS II. 5%
gives an additional interpretation for the phrase,"...Ztma-
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drstyanu$Ylanft....", glossing it as: "...annamayako€&ira-
bhyitmadrstyanugllanidt...." (...because it is similar in
-form to that self -which begins with the sheath of food....").
Such an interpretation alludes to the microcosmic/macro-
cosmic comparison between the higher and lower self as it
accurs at TU II. 2-5, where both the cosmic and individual
selves’ are described as comprised of five progessively sub-
tle sheaths or bodies, beginning with the gross material
body which is designated.the body of food and ending with
the most subtle body which is called the body of bliss
(aZnandamayakoga).

Thus, keeping in mind that notion of "I", namely
the ahahk8ra, which can be connected with the pratyag3tman
through the similar quallties mentioned, and not taking
into account other mental modes, such as the intellect
(buddhi) or the mind (manas), one can employ Punavgtti in
statements such as "I am Brahman " (™Aham brahmasmi.

-BU I. iv. 10) in order to apprehend the unity of the 1n—
dividual self with the Absolute Self (jTvatmalkatva) which
is the final truth of Advaita Vedanta.

Lastly, Anandagiri points out a possible objection
that might arise to Sarvajfifitman's use of the quotation
from Suresvara when he states: '"NantGd3Zhrtavartikasya lak-
san¥vrttivisayatvena caritirthatvinna gunavrttau paryava-
s¥namiti...." ("Due to the fact that the line extracted by
you could also be meaningful in terms of laksandvrtti, you
should not take it to refer to gunavrtti...."). The ob-
jection 1is simply that the line from Suredvara has been
taken ocut of context in terms of what the second half of
the verse states. There the word "upalaksyate” clearly
occurs, but gunavrtti is not mentioned at all. Perhaps
this is the reason for SarvajfiZtman's quoting of only the
first half of the verse. In any event, the quotation does
. comply with Sarvajidtman's definition of gunavrtti, and

his interpretation of the verse is borne out by JAAnottama's
commentary on it as well.

20 The reference here is to the mahZvakya: "Tat-
tvamasi " ("That thou art."--CHU VI. viii. 7)

21 Compare this with NAIS III. 23-24 which is -
quite similar.

. 22 That is, by abandoning the 'non-immediacy' and
the 'possessing duality' portions, and intending the por-
tion left over, namely, the eternally existent inward con-
sclousness.
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23 Here the word "that" refers, in its primary
sense, to a thing associated with a past time and place,
and the word "this'" refers, in 1ts primary sense, to a
thing associated with a present time and place, but by
abandoning their references to these various times and
places, the two words refer to the entity which persiss
through them. Tnandagiri introduces two possible objec-
tions here. First of all, one might say that the entity
which 1is qualified by previous times and places (i.e.,
the "that", say a person as a young child) simply becomes
further qualified (vigistaviagistya) by the present times
and places (i.e., ¢he "this", say the same person as an
adult) so that resorting to laksanZ@ becomes unnecessary
in order to explain the purport'oT the statement. The
retort to such an objection would be that it is impos-
sible to be possessed of two contradictory qualifications
simultaneously (i.e., it is contradictory to be simulta-
neously a child and an adult); therefore, one must admlt
laksand in this case in order to get to the purpgrt of
the statement. This leads to the second possible objec-
tion: Alright then, let one (e.g., the "that") be a qua-
1ified entity. (vifista) and one (e.g., the "this") be a
secondarily signified entity (laksita), and in that way,
the two could exist at one and the sare time and place.
The answer that Xnandagiri gives to this 1s that the ob-
jector completely misunderstands the purport of the sen-
tence, and this purport is the underlying entity as an
indivisible unity,and not the identity of that which is
qualified and that which is secondarily signified (e.g.,
that the adult which one previously encountered as a child
is in fact the same person as that c¢hild). However, this
last response given by Anandagiri does not really seem to
bring out the difference between regarding one of the com-
ponents to be vidista and one to be laksita, and regarding
them both to be laksita; instead with hls response he ap-
pears to side step the 1lssue.

»

24 As an illustration, Anandagiri supplles the
following sentence: "GIyatrI vA idam sarvam bhTtam." ("In-
deed the GayatrT is all this that has arisen. --CHU III.
x1i. 1). Here, though the word "G&yatrI" means a certain
type of meter in its primary sense, it is taken to refer
- tb Brahman in its causal form (see BSBH I. i. 2, which
deals with Brahman as the origin of the world, thls_is cal-
led the kdrandtman and is commonly identified with ISvara).
For a schema of the meditational symbolism of the G3yatrY
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: meter see BU V. xiv and §éﬁkara on 1t. As for the word
vaiévanara"_ Inandagiri supplies the sentence: "Vaidvi-
naramatmanam sampratyadhyesi " ("Now know that 3Ftman, vaié-

vanara. --this 1s similar to CHU V. xi. 6). Safkara ex-
plains the meditation upon Vaidvinara in his commentary

to BU V. ix. 1 (compare this with BHGBH XV. 14). In this
1atter sentence the primary reference of the word "vail$va-
nara" 1is to the digestive fire (Jatharagni) but 1t is ta-
ken as meaning Brahman. The word "etc.’ (' adi") as used
by Sarvajﬁatman intends things such as the vital breath
(prana) and ether (&k#sa). Such ajahallaksanZ® can never
account for the qualitiless (nirupadhika) side of Brahman.

25 The two sentences are, "Yajamanah prastarah "
from TalttirIya Safhitd II. vi. 5, and "YajamiZna ekakapi-
lah " from Taittiriya Brdhmana I. vi. 3. 4. In the former
sentence, the word "sacrificer", whose primary sense is a
specific type of man, is used to refer to the specific
fist full of darbha-grass which is the place on which the
sacrificial ladle rests, by abandoning its primary sense
entirely. Similarly in the latter sentence, the word "sac-
rificer” refers to the sacrificial cake which is baked in
the unsegmented dish.

26 This verse in the text, whilch becomes the whole

of the paragraph that follows 1in the translation, is iden-
tical to 3§ I. 169, except for the fact that in our text
it concludes with the words "...na khalu tadi kaScidavyasti

dosah ", while in S§ I. 169 it ends with the words, ...
bhavatu jahallaksani ko virodhah." Whether this can “be

taken as an indication of the chronological sequence be-
tween PP and SS is completely open to debate. If SS was
written prior to PP, why would an author of SarvajFatman's
emminence misquote a passage from his own magnum cpus °

Cn the. other hand, and more likely, the variation can bpe
attributed to the contingencies of oral transmission. In
any event, both ST and AT an s$ I, 169 start off their com-
mentaries with thé statement that the verse is a prauchi-
v3da (an arg&mentative indulgence 1in a position not ulti-
mately accept?ble to the author--see note 19 above) on be-
half of Sarvajfi@tman. It 1s also termed abhyupagamavi3da
(cf., NS I. 1. 31) as in AT on S§ I. 169:” "Atra yadifab-
dapraySEEdabhy*pagamavada~33ya paksasya dyotItd vastutastu
veddntesu brahmddiSabdindm pratyagbrahmanyeva pravogadamr-
$andt....". What the verse in our text Is ultimately try-
ing to say may be paraphrased in the following manner:
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If, given a certain context, we admit that jahalaksana
can lead to the purport (i.e., ekatva) of a mahZvikya,
this does no injury to our ultimate position that only
1§hadaJ§?§ilax§agi can lead to it.

°T By 1. 1v. 10.

28 ST on §§ I. 169 supplies a helpful paraphrase
vof the verse: )

VyavaharatIte brahmani vyutpattyasambhavdnna $a-
balam brahmihampadayoh Sakyam kim tu s&bhasajfanan
s&bhas3hafkiradceti pakse rauti naurayo dahati sar-
po rajjurityatra krtsnasvarthaparityagena tatsam- .
bandhijanasamthavannisaroadhisthanalaksanavadihipi
tadadhisth@nabrahmalaksan® S§§aitxavirodha ityar-
thah. Al

—

(On account of the fact that primary usage is im-
possible in respect to Brahman which transcends

the ordinary world, it is not possible that {Rrah-
man as] an associated entity [serwe as the primary
sense] of the two words, "Brahman” and "I"; more-
over,” [their primary senses must respectively be
ignorance together with an 1llusory reflection of
consclousness and the I-faculty together with an
11lusory reflection of cons¢iousness: with regard
to this position there may be [through the complete
abandonment of the primary sensel the secondary/in-
dication of Brahman which 1s their locus, just-as
by the abandoning of the primary sense entirely in
statements such as "The boat roars "; "It is burn-
ing "; "The snake is the rope "; there 1s the se-
condary indication of people [on the boat?], the
fire, and the locus of the snake, which have a con-
nection with the respective primary senses. There
is no contradiction in this--this 1is the sense in-
tended.)

Thus, in the mahavakya: "I am Brahman ", the primary sense
of the two words, which is the associated (fabala) entity,
is abandoned in each case, leaving pure conscliousness which
is the locus (adhisthana) of each associated entity. In
this way one comes to understand the true purport (tatparya)

L 4

~
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of the mah8vadkya, which is the unity {(ekatva) of the locus
which underlies each of the entities indicated by the pri-
mary senses of the words "I" and "Brahman".

29 e giitra being referred to is P II. 1. 1. How-
ever, though Patafijall introduces the notions of jahatsvar-
tha and ajJahatsv3rtha 1n hls VBH at Bhisya No. 75 on P II.
i. 1 as two types of vrtti, the word "vrtti" as employed

in MBH always means eifher: a) the transformation or in-
tegration of word components to form finished products of

a structurally higher order, for exarple, Jgég_+ suffix
-ana = gamana, or compounding rajfiah purusah to form rZja-
purusa: or: b) the finished form which results from that
process (see S. D. Joshi's Patafjali's VyZkarana-Mah@bhasva
--Samarthdhnika P. 2. 1. 1., Poona: University of Poona,
1668, p. 9 note 19 and also pp. x-xi), and not $abdavrtti
as 1s intended 1n SarvajMitman's text. Coupled with this
problem is the fact that neither Patafilali, nor the major
commentators Kaiya{a and Magefa, who both posdate Sarva-
Jfi@tman, mentions the third type of vrttl called jahadaja-
hatsvartha, but only jahatsvartha and ajahatsv3rtha.

, It 1s puzzling to see why farvajflitman should call
our attention to this sU@tra which really has little affi-
nity with the discussion of laksand@ that is underway ex-
cept for a seemingly co-incidental parallel in the termi-
nology used. Sarvajfiftman does seem to be the first Ad-
vaitin to use this three-fold division of laksanid, perhaos
the original inspiration for his notion of ahadajahalla-~
ksand lies in Pataffjali's Bhasya on P II. i. 1 (compare
Bh¥Sya No. 80 on this same sGtra which reads: "Jahadapy-
asau svartham natyantay3d jahd&ti. Yah pararthavirodh svar-
thastam jahZti "--"Although it abandons its own sense, it
does not do so completely. It abandons that part of its
own sense which contradicts the other sense.”). In any
event, the problem of this sentence is: To whom is Sar-
vajfidtman specifically referring when he uses the term
"traividyavrddhah."? Perhaps Sarvajfiitman is seeking some
‘sort of contrived'basis for his three-fold division of la-
ksana in the writings of the Grammarians.

30 I supply S. D. Joshi's translation from his Pa-
taffjali's Vyakarana-MahabhAdsya--Samarthahnika P. 2. 1. T1.,
(Poona: Poona University, 1968).

-
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3 Karmatvaorasahga~-karma here meaﬁgaobject both

in the physical sense (visaya) and in the sense of the ac-
cusative in terms of grammatical relation (karmakaraka--see
P I. iv. 49). Therefore, one should not think that if la-
ksang makes the 3tman known, it means that the atman 1is
then necessarily an object, in both the above senses, of
such statements and the knowledge they generate.

'

3e The phrase that occurs in the text 1is: ...eva
kevalam...." Restrictive particles are of three kinds:
a) ayogyavyévrtti, in which that which 1s excluded is a
non-connection with a specific thing, e.g., "Arjuna in-
deed (eva) is the wielder of the bow " ("P&rtho dhanur-
dhara eva '), where the non-connection with the quality of
wlielding the bow 1s denied of Arjuna; b) anyayogyavyavrtti
which involves the exclusion of a connection with some other
thing, e.g., "Arjuna alone (eva) i1s the wellder of the how ",
("Partha eva dhanurdharah "), where Arjuna alone and no
other person 1s meant; c) atyant@yogyavy&vrtti, in which
the particle negates the suspicion that the statement 1is
a fiction, e.g., "Indeed (eva) the lotus is blue " ("NI-
lamutpalambhavatyeva "), where the suspicion that the fal-
sity of the lotus being blue 1s excluded. The first 1s an
affirmative exclusion, the second a disjunctive exclusion,
and the last 1s an absolute exclusion. In terms of the
phrase from our text, as the commentary points out, the
particle eva.ls of the first tyoe and 1t points to the ex-
clusion of the non-connection of the Veda with the removal
of avidyd, meaning that the removal of avidyd certainly
exists in the Veda:; while the particle kevalam is of the
second kind, meaning that this removal and nothing else,
such as presentation of the atman as an object of krow-
ledge, 1s what 1s asserted of the Veda.

33 "Yato vEco nivartante "--TU II. iv. 1 and II.

ix. 1.

3% This 1s an allusion to BU III. ix. 26: "...
tam tvaupanisadam purusam prcchami...." ("...I ask you a-
bout that person who is taught In the Upanisads....").
The issue of the appropriateness of the qualification, "au-
vanisada", could be called into question in the following
way:' If the Ztman is not an object, then how does it come
about that there exists this Sruti passage that states that.
it is taught in the Upanigads? .
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35 What is meant here is tha? the mumuksu deals

.with such statements by observing that the-essence secon-

darily signified by the words "tat" and "tvam", namely pure
consciousness (caitanya), is what persists in all cases,
and also by observing that what 1s primarily signified by

- the words "tat" and "tvam", namely that entity associated’

with non-immediacy (paroksatva$abala) and that entity as-
sociated with possessing duality (sadvitTyadabala) .respec-
tively, does not concomitantly persist with that pure con-
sciousness. The former observation 1is one of positive con-
comitance (anvaya) and the latter observation ohe of nega-
tive concomitance (vyatireka). :

- 36 The Vy3khy& calls our attention to the fact that
while the mangaldcarana at the beginning of the chaptér has
as its object of. pralse the Veda, here the praise is beilng
more clearly directed at Brahman in the form of abstract
consciousness: "PrakaranSrambhe abhidsic)dh@napridhinyend’
pranamya ang} punarabhidheyapradh@nayena pranamam karoti.’
("Having of¥ered praise at the beginning of the work with
that thing which 1s speaking about -[Brahman] predominating,
he praises again at the end of the work with that.thing
which is spoken about predominating.”). It must be noted
that the only chapters in the whole of the work to have
closing benedictory verses are the first and the second,
and that there is no such verse 'at the close of the work as
a whole. This could point to the fact that these two chap-
ters alone belong to Sarvajfitman, but there does not seem

_to be any significant evidence in the last three chapters

that might indicate their attribution to a separate author.

. Sarvajfiitman's two other known works both conclude with

verses of praise and both mention Devedvara in those verses.

37 EInandagiri explains Sarvajfiftman's use of the
third person here, instead of the expected first person:
"VyZcakhyaviti paroksavacanam3cadryasya ahafikdrardhityapra-
katIikaranartham."( ' The Teacher's use of the third person
with the words, 'he has explained' is in order to convey

.

. 38 Rajas--the comparison (upamiti) bétween Deved-
vara's feed and two lotuses allows for a play on the word
rajas to mean both pollen from flowers and dust from tne
feet. ) '

.
A
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9 érezas and preyas respectively--the significance
of mentioning preyas here.1s that even in attaining or de-
siring heaven, one must know the meanings of the words cor-
rectly in terms of their various usages, so that sacrifices.
may be performed properly and thus be efficaclous. What we
might also take note of here is the fact that, for the Ad-
vaitins, verbal testimony (comprised of scripture and the
statements of trustworthy persons such as one's teacher)
alone allows proper access to the realization of Brahman
(e.g., Safkara at BSBH I. i. 2 p. 7: "VikydrthavicZranad-
hyavasénanirvrttz hi brahm3vagatih, nanumdanidi pramananta-
ranirvrtta. " --"The realization of Brahman 1s accomplished
by the firm understanding [that results] from deliberation
on the meaning of [Vedic sentences, not by other valid
. means of knowledge such as inference, etc.."). For 'the
contrasting Buddhist standpoint on this we have Dhamakir-
ti's statements at Ny8yabindu I. 2-2: "2, Dvividham sam-
yagjndnam. 3. Pratyaksamanumanam ca." ("2. Correct Know-
ledge 1s two-fold. 3. Perception and inference.").

4o Athatas here means, as Anandagiri points dut
that after investigating the usages of words one should:
explain the great sentences (' §abdavrttivivex§nantaram ma-
havakyavyakhyanam kartavyamityarthah.")

41 Knandagiri tllustrates the sense of Sarvajhat-
man's emphasis on the fact that moksa arises only from
great sentences such as these, when he suppli¢s a probable
Mimﬁmsﬁka objection at this point, as the Advaitin retort
to it:

. l».’
Nanu "aham brahma" iti vﬁkyﬁrthajﬁﬁnamapi nopa-
wiyate; yato; moksasya karmasadhyatvat; tatha
ca mahavakyavyakhyanamakificitkaramiti, tatrana--
ahamiti. Na hi karmanid moksah sadhyate, krtaka-
tvena anityatvaprasangat; 'nakarmani.. ityadini-

sedhavirodh3@cca ityarthah. i

(But the knowledge of the meaning of sentences

such as "I am Brahman." is useless, because free-
dom 1s stablished throu proper ritual actilon,

and in this way the expX¥anation of the great sen-
tences does not do anything useful. Sarvajffatman
says in reply to that_the words: "I am Brahman.',
etc.. For moksa is not established by proper ri-

&
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‘tual action, because that would lead to the un-
warranted conclusion that it would be non-eternal
since 1t would be produced by human effort; and
ppcause this is contradicted by such prohibitions
as, "Not through proper ritual action."--Mahdni-
rdyana Upanisad X. 5).

b2

'The idea is that a-clarification of the mean-
“ing of these two words (padZrthaparifodhana), i.e., the

discrimination between what is directly and indirectly ex-
pressed by them, will lead to a correct understanding of

the mahdvikya.

43 The words used here are $abala to mean the as-
scociated entity, and fuddha to mean the pure entity. §§f
bala means something that is mixed with, or qualified by,
something else, while fuddha here means a thing which is
pure in a sense opposite to what is conveyed by the word
sabala and it 1s meant to point to that pure ‘consciousness,
which is dissociated from everything.else.

by

fold division of the manifest Brahman:

daiva), the Human.

;géah Ftma), and the Elemental (adhibhuta).
Suresvara, Inhig- aﬁe%karanavartika, verses 12-28, gives

the following ifemization:
A

/

The fiveg sensory
organs: )

¢) visual
d) taste
e) olfactory

The'five motor
organs:

a) tongue
b) hands

‘Adhibhiita

Their correspond~ﬂ
ing objects: .

a) sound

b) object of touch
¢) colour or form
d) flavour’

e) odour

Thelr correspond—‘
ing functions:

a) speech
b) taking hold

Adhidaivaparyanta--Advaitins accept a three-

the Divine (adhi-

Adhidaiva

The corresponding
divinity:

a) Dig (Space)
b) ViE3yu (Wind)
c¢) Aditya (Sun)
d) Varunpa

e) the Advins

The corresponding
divinity:

a) Agni
b) Indra

P
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c) feet c) walking ¢) Vignu
d) anus d) excreting d) Mrtyu (Death)
e) sexual organ e) sexual joy e) Prajdpati )
The three-fold The correspond- The corresponding
Internal organ: ~ing objects: divinity: '
a) mind h a) mental objects a) Candra (Moon)
b) intellect b) knowable objects b) Brhaspati
c) I-faculty c) ego-objects ¢) Rudra
Thought (citta) ObjJjects of thought K§etrajﬁa
Ignorance Objective mbdes of T¢vara

-ignorance (vikara)

Knandagiri makes the sense of the phrase clear when he
states the folowing in the commentary: "Xdhydtmikddhi-
bhautikonadhidvarakam paricchinnatvam varihartum 'Hiranya-
garbhatam nitva tasmai bruvat' itinyayamanusrtya viginasti

--—adhidaivaparyantamiti.” ("Having resorted to the maxim,

"Taking him up to the limit of Hirapyagarbha, one should
say [the mahZvakya] to him.' [ --BUBHV I. iv. 1238], in or-
der to put aside the restrictions caused bty the human and
elemental spheres, Sarvajfiitman specifies [the qualifica--.
tion] 'up to the gods'."). ’ .
In terms of the above chart, the Hirapyagarbha of
the BUBHY quotation would bé equated with I€vara who is the
cumulative totality (samasti--see Ved3ntas3ra p. 3 {.) of
all pratyakcaltanya-s, as opposed to the distributed in-
stances (vyasti-s) of consciousness internal to sentient
entities. 1In this same sense Hiranpyagarbha 1is subject to
the cumulative totallty of ignorance, so that.the sense of
the BUBHV passage quoted above by Anandagiri would be: 'ha-

" ving brought the person who seeks release up to the stage

of Hiranyagarbha, who contains all pratyakcaltanya-s and
all individual ignorance, that 1s having made the seeker .
aware of this macrocosmic perspective, the teacher should -
removeé the ignorance that exists there by uttering the ma-

h3@vakya'. -
We may note an occurrence of the word adhidaiva and

1ts .courniterparts at 8§ III. 67a, where Sarvajfistman states

the following: "“Adhyatmamevamadhibhiitamath3idhidaivam siU-
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tram virdjamapi paSyasi s3ksibhTtah/" ("Thus having the na-
ture of a witness you see the Human, the Elemental, the Ci-
vine, Sutra, and Viraj/"). This 1s interpreted by AT as
follows: "Evam ca sati samastivyastisarvafarTras3ksitayX
sarvitmekatvam sicdham...." ("When this 1s so there is the
establishment of the unity of all selves in the form of
the witness of all bodies both in cumulitive totality and
distributed instances...."); and §2 glosses the terms in
this way: "Tatradhyatmam deh#di.  AdhibhUtamzki$3di. Adhi-
daivam karan8dhisthatrstiryddi. Sesam spastam." ("0Of these
the Human is that which consists of body etc.; the Elemen-
tal is the ether etc.; the Divine consists of SUrya and the
rest who preside over the organs: the remainder is clear.").
. In summation, it seems that Sarva]fiitman's use of
the phrase "up to the gods...." intends the inclusion of all
pratyakcaitanya-s up to and including those of the gods, na-
‘mely those on the Flemental level (adhibhita) --probably
meaning those found in plants and animals—--on the human le-
vel (adhyatma), and those found in the gods (adhidaiva).

45 Ignorance, in its collective totality, is the
causal body of Idvara who is the first differentiation of
Rrahman. As at Veddntas3ra p. 3, 1. 9: "T<dvarasyeyam sam-
astirakhilak3ranatvatkaranasarIiram...." ("This collective
totality [of imnorance] belongine to levara is the causal body
Lof I$vara) because it causes everything...."). .

46 The Vydkhyd states that Sarvajfiftman is trying
to connect the primary meanings of the two words given here,
with the primary meanings of those same words given in the

first chapziﬁ;

Nanu purvasmin prakarane sadvitIvaparoksyabhyam
$abalam caitanyam mahévékyagataoadadvayﬁ%h1dheyam-»
ityabhihitam; iha tvanyathZbhyabhini; atah purvap-
aravirodha ityaSankya tZEtoaryamZha—--etaduktamiti.

(But in the previous chapter the ecaitanya as qua-~
1ified by sadvitIya and paroksya was the primary
sense of the two words contained in the mahavakya;
here he says otherwise. Thus there seems to be a
contradiction between what was said earlier and
what 1s said later. Having this doubt in mind, he
glves what 1s meant through the words, 'This is
> the idea etec..m).
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47 Samanddhikaranyavidesanavidesyabhava-—simanidhi-
karanya literally means 'having the same substratum' and
here it refers to the appositional relation that is set off
by the agreeing grammatical terminations of words in a sen-
tence, and which indicates the fact that the words concer-
.ned refer to one and the same object. The logical contra-
diction that results from placing the words "I" and "Brah-
man" in grammatlcal apposition, and thereby asserting their
identity, is obvious (see S§ I. 166). The problem with rela-

tion hetween qualifier and aqualified (viéesanaviéesyabhéva),

which is implied by the failure of the grammatical relation
is given by Sarvajddtman at §§ I. 167: "Aviruddhavifesana-
dvayaprabhavatve 'pl viSistayordvayoh/ Ghatate na yadaikata
tad3d nitardm tadviparItarupayoh//" ( Even when two qualified
entities which arise due to two non-contradictory qualifica-
tions cannot possibly be identical, then it is completely
(impossible for two entities whose qualifications) are of

an opposite nature."”). AT on this gives the example of a
person qualified by possessing a stick and wearing ear-
rings for the case of two different attributes connected
with one qualified entity, and the example of Devadatta as
qualPfied by different times and places (i.e., in the state-
ment "This 1is that Devadatta ") as an instance of contradic-
tory qualifications.

48 "...$uddhau padarthau ca laksyate."--what 1is A
meant is that the pure portion of each of the two word mean-
ings 1s what each of the two words secondarily indicates.

5 ,
4 These are the seven qualifications mentioned for

the adhikZrin:

a) 1ag§ayitv§vatisthaména—-reaching the stage of
being able to apply secondary signification to

the mah3vakya.

b) ygjﬁﬁdiksapitakalmasa--this and the next qua-
lification are evidence of a practical acceptance
of the karmakarda. .

¢) sarvakarmakandaphalabhUta--compare this with the
description of the great-souled person (mahatman)
who is described at SS I. 69 as karmakdndakrta-
buddhiguddhita (who has purified the intellect.by

» the performance of the karmakanda). Znandagiri

D]
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is commentary to PP interprets the qualifica-
tion\In two ways: 1) as a purification of the
intellect in the form of a cleansing of the per-
son ("Buddhifuddhirapi purusasamsk3@raripa....")
which 13 close to the sense of SS I. 69; 1) at-
taining the state of Hirapyagarbha (see note 97
below), wRich he explains in the following way: |

Darvihomah3rabhya sahasrasamvatsatraparyan-

tasya kram®&na karmano 'nustnanidadesajagad-

dtmatvam hiNanyagarbhabhfivam praptasya prap-
tavyantaramapxatipadyam@nasya gargyavadavas-
thitasyetyarthah. '

. : 1 S

(The sense is this: has reached tHe state
of Hiranyagarbha, which means that one becomes
the whole universe through the performance of
ritual actions beginning, with the oblation
made with the ladle [which is the simplest]

and ending with the thousand-year session {which
is the most complex]--for such a person who has
attained this state there 1s no perceiving of
anything else which should be attained, just
like the descendant of Garga.)

The reference to a Gargya is probably an ironic
allusion to Dyptab&ldki, who in BU II. 1. 1-14
divulges to AjataSatru the various things that
he 1s content with considering as the Absolute
(gaﬁkara, in fact, calls the last thing that Dr-
ptabdldki names, i.e., the purusa in the self,
which is .the limit of his metaphysical penetra-
tion, Hiragyagarbha—-see BUBH II. 1. 14)

d) sarvakarmasamnyasitva--this, and the two prior
qualifications demonstrate a clear progression
(krama) through karmak@nda to jfl@nakinda.

e) guropasanna--the teacher is.of paramount im-
portance in the Vedanta tradition, See MU I. ii.
12; Sadkara in his commentary on this passage makes
this statement: "§§stra1ﬁb 'pi svd3tantryena brah-
maj¥dndnvesanam na kuryaditi...." ('Even though one
i1s .versed in the scriptures, -he should not pursue

. the knowledge of Brahman on his own...."). Also
see note 50 below for the various qualifications

of a teacher. :




.
.
@ O

149

f) tatraprasfdalabdhasravanamanananididhydsan3-
bhyasananirastasambhdvaniviparltabhavanatitparya-
JanasamSayaviparya--RAnandagirl glosses the ob-
stacles which must be destroyed in the qualified
person, as follows: ‘

1) asambhdvana (impossibility) is the lack

(vaidhurya) of any internal percetions
(v8sani-s) corresponding to the'cognition:
'I am Brahman and nothing else.'

1i) viparTtabhZvani (confused idea) is pos-
sessing the imagined i1dea (v#Hsan3) that .
the body and like things are the Self.

111) at3tparyajfiana (knowledge of what is not
the purport) is both ignorance of what is
the purport (namely, the unity of Brahman
and the Self) and knowledge of what 1s not
the purport (namely, duality).

iv) samédya (doubt) is as to whether I am dif-
ferent from Brahman or not different from it.

v) vipar aya (error) is the deep rooted notion
abhim@na)that the atman is the body.

. g) paramedvarinugrhTta--Anandagiri cites MU III.
i1. I "Yamevaisa vrnute tena labhyah." {"He is
to be reached only by the one whom he chooses.”).
Satkara's interpretations of this line at MUBH
ITII. 11. 3 and KUBH I. ii. 23, where it recurs,
take the pronouns quite differently and do not
take I€¢vara into account at all.

‘SoﬂThese are the six qualifications mentioned for .

the teaéher:

1) s8ks¥tkrtabrahma--the opposite to this is paro-
ksagﬁ?na (theoretical or academic knowledge), and
as Rnandagiri points out, a person who has this

latter kind of knowledge is not necessarily a guru
because we see that perceiving final reality (tat-~
tvadar§itva = s3ksdtkrtabrahmatva) exists apart
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from paroksajfiZnatva. Ir other words, Fnandagiri
is saying that paroksajnanatva is of a lesser ex-
tension than s§k§§tkgtabrahmatva.

2) jIvanmukta--as at SS IV. 45: "TasmiXjTvanmuk-
tarflpena vidvandrabdhinim karmanam bhogasiddhvai/
Sthitvd bhogam dhvEntagandhaprasitam bhuktvatyan-
tam y&tl kaivalyamante//" ("Therefore the realised
person goes on existing in the form of one who
though living has gained final release, in order to
fulfil the experlencing of those actions already
set in motion; having remained in that state and
having experienced it as resulting from a [remain-
ing] trace of ignorance, he completely attains fi-
nal release.”"). However, Sarvajfiftman seems to
accept the state of jIvanmukta only pragmatically
in 8 IV. 38-40 in order to account for the ability
of a realised teacher to teach, since if a teacher
were completely liberated at the moment of reali-
zation (i.e., a sadyomukti) he could.bear no rela-
tion whatsoever to bodily parts, such as the organ
of speech, which are necessary for imparting in-
struction,

3) samyagif®indgnidagdhasamastaduhkhanidina--as at
BHG IV. 37: "Yathaldh3msi samiddho 'gnirbhasmasit-
Kurute 'rjuna/  Jianagnih sarvakarmanl bhasmasatku-
rute tath&//" ("0 Arjuna, just as a blazing firJ
reduces fule to ashes, just so does the fireée of
knowledge reduce all actions to ashes.'”). But in
hi:s commentary on this passage, as. well as at BUBH
IV, 1. 15, Sanhkara 1s quick to state that this fire
of knowledge can destroy only those actions that
have not yet borne fruit (an&rabdhakarma-s) and not
prirabdhakarma-s.

4) sarvalaksanasampanna--Anandagiri gives the fol-
lowing qualities as examples: bheing proficient in
the Veda (Srotriyatva), being intent on Brahman
(brahmanisthatva), being tranauil (£intatva)--these
are probably all among the characteristics of a

JIvanmukti as well.

5) svijfdnakalpitasvapradréyakalpitagurumiva--Be-

cause in reality there 1s no duality, one is gran-
ted this rank of teacher only due to the fact that
the students still perceive duality. This, however,
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should not hamper his effectiveness as a teacher,
and this 1is the intention of the example of the
dream-object, since even a dream-object, though
it lacks reality, can 1lnstill fear in the dreamer
(even to the point of waking him up) as can the
rope snake. Also see S§ I. 338.

6) kalpitasabrahmacirisahasraparivestita--popula-
rity, probably as a result of vanquishing oppo-
nents in philosophical debates.

51 "Adhik&rinah pramitijanako vedah.'"--Source un-
determined. e i

52 The Vyakhya on p. 22 of our edition sums up the
basic purport of this long sentence in these words: "...
tasmdjjfianidalfiinatatkiryanivrttau kificitkilamavasthitasya
vidhusah farIrZntarinutpatteh Atyantikam kaivalyam bhava-
tyeveti.” ("...when ignorance and its effects have been
destroyed by knowledge, and after one has stayed in the
world for a while, there 1s absolute freedom, because there
1s no possibility of another body for that pure person.").
Due to the length of the sentence in the text, I have di-
vided it into several sentences for the purpose of trans-
lation. The first half of the sentence in the Sanskrit text
deals with the negative side of final release, namely, with
the fact that no new body can arise for the jIvanmukti (this
runs up to "...$arIrintar3nutpatteh....", see Appendix p. 2.7
11. 1-2) and this is one sentence in my translation. The
second half of the Sanskrit sentence emphasizes the positive
side of this final release, in an effort to show that it is
not completely negative, as might be supposed from the first
half of the sentence; 1t 1s comorised of three sentences in
my translation, ending on p. 905 1. 6 of the translation.

L3

, 53 Badhita--meaning the illusion of the external
world. The idea seems to be this, that though for all in-
tents and purposes the 1llusory world of duality has been
sublated due to the arisal of knowledge, one is still sub-
ject to the inertia of one's karma-s that have already been
set in motion (pri2rabdha), and thus though one 1s no longer
effected by it, the illusion of the world continues until
the prarabdhakarma-s have run their course.

. 5u>As staﬁéd in the same sentence, merit and de-
merit (punyap&pa), which are simply actions whose nature




152

it is to bind ("...punyapipe bandhanabhite karmanY.... --
MUBH III. 1. 3), cause the production of a body. These ac-
tions can be of three kinds, namely, those which have been
set in motion (prarabdha) and are bearing frult for the
present body; those which have been accutmulated (safcita)
in previous exlstences but which have not yet fructified;
those future (3gamin) actions which are yet to be Derfor—
med by the vaanmukta while in his final boedy. The first
type cannot be the cause of further bodies for the JIvan-
mukta since he 1s exhausting their consequences by means

of hls present body; the second type cannot be such a cause
because it 1is completely burnt up by his correct knowledge;
the remaining type cannot be such a cause because his cor-
rect knowledge has destroyed all ignorance which could be
the cause of such actlions clinging to him (see the closing
portion of BSBH IV, 1. 19)

55 Up to this point we are given the negative side-
of the JjIvanmukta' séstate of release, that is, no actions
cling to him (other than the ones that are already set in
motion), and no further bodies are produced for him. He
is in a state of isolation from transmigratory existence.

56 Satyasamkaloa——Sankara explains this term at
CHUBH III. xiv. 2:

Satyasamkalpah satvi avitathih samkalpa yasya

SO _'yar satyasahkalpah. Na yathd samsarina 1va-
nalkantikalpah satkalpa T?varasyetyarthaﬁ Sam-
‘sarino "nrtena mithygphalatvahetunﬁ’pratdehatVEt-
samkalpasya mithyZphalatvam.. .

(He who has irresistable will [1it., true will]

is one whose volitions are true and infallible
I$vara's will is not like the ordinary person's
will which is variable {i.e., sometimes it is ful-
filled and sometimes it is not). The will of the
ordinary person, because it is under the reins of
untrugh which serves as the cause of 1ts bearing
false results, bears false results.)

57 That 1s, since all manifest thinps such as the
teacher, or the ether, have ighorance as the cause for their
manifestation. . .
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58 This varies slightly with a similar list given
by Sarvajffftman at S§ I. 173: "Nityah $uddho buddhamukta-
svabha@vah satyah sitksmah sanvibhugcHdvitIyah/ Tnandiabdhir-
yah parah so 'hamasmi pratyagdhf@turn3tra saméttirasti//"
("That supreme thing is eternal, pure, its essence is sen-
tient and freed, it is true, subtle existent, omnioresent,
non-dual, endless bliss/ I am that internal basic element,
there can be no doubt about this//"). The additional pre-
dicates given in this quotation are: subtle (sBksma), ex-
istent (sat), omnipresent (vibhu)--making ten in all.

In s I. 178-184 Sarvajf{atman devotes a verse each
to the following from among those predicates: satya, jnana
(= buddha), 3nanda, nitya, $uddha, mukta, asti (= sat).

The corresponding verse dealing with advitIya seems to ap-
pear at S§ I. 158, while siiksma and vibhu do rot seem to

be allotted separate verses by Sarvajffatman. In his notes
to his translation of SS I. 173 T. Vetter (Sarvajfatman's
SamksepaddrIrakam--I. Kapit 1, Einfiihrung, Tbersetzung

und Anmerkungen, Wein, 1972) puts forward the 1likely obser-
vation that, through such a 1list of predicates, Sarvajf&t-

man exhibits a combination, perhaps as an intermediate stage,

of what was a preference among earlier Advaitins such as
Sankara for the phrase 'Suddhabuddhamukta' to refer to Brah-

man, with what later became a preference of later Advaitirs
for the phrase 'saccid3nanda' to refer to Brahman.

59

The reference here is to ignorance (avidyd).

€0 Specifically those statements whose purport is

the unity of the jIva and Brahman (brahmajIvailkatva), in
other words of mah8vakya-s, which are traditionally accep-
ted to be four: "Tattvamasi " ("That thou art."--CHU VI.
viil, 7); "Aham brahmasmi " ("I am Brahman "--BU I, iv. 10);
"Prajfifnan brahma " ("Knowledge 1is Brahman "--AIU V. 3);
"Ayamatm¥ brahma ' ("This Ztman is Brahman "--MKU 2). These
are listed by Sadkara at the close of his minor and not de-
finitely authentic work, PaficIkarana, but the term mahZvikya

itself does not occur in Sankara or Suredvara with this spe-

cific sense (though the term . does crop up with a different
sense at BSBH I. i1ii. 33). What should be noted here is
that for Safkara, Sureéfvara, and Sarvajfiitman, those of the
above sentences taken from the two oldest Upanigads, namely,
"Aham brahmf3smi " and "Tattvamasi " are of chief importance;
they do not accord the same depth of concern and scrutiny

to any other separate ved3ntavakya-s.
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61 The term employed here is laksyalaksanabrZva,

which literally means the relation between secondary $ig-
nification and the thing secondarily signified.

62

See note 47 above.

63 Pariména--literally the word means 'size' or
'measure'; in our context the word refers to the fact that
the subsidiary sentences (avantaravikya-s, see following
note) circumscribe the essential nature (svarfipa) of Brah-
man. Sarvajffftman uses the word parimina and the word pa-
rimiti in the same context at $§ ITI. 31%-313, 317-318, anrd.
326. From §§ III. 311 it seems that knowledge of the scope
or extent of these subsidiary statements is an invaluable
supplement to the understanding of the meanings of the
words "tat" and "tvam", and hence the sense of the mah&-
v3kya-s “themselves:

Adyfpyav&ntaravacah pariminabodhavaikalyamasti
mama® tena mahdvaco 'pi
ngyﬁrthabuddhimanubhut10ha1avasan§m notpadayat-
yaharah §rutamaoya§ékteh

CEven now I lack an understanding of the scope of
the subsidiary sentences; because of this even

" though I hear the great statements daily, they are
unable to bring about that final result which ends
up in the direct experience of the knowledge of
the meaning of those statements.,)

~1

The word parimina therefore seems to be drawihg our'atten-
tion to the fact that these av&ntarav8kya-s also cover a

very valuable amount of ground when it comes to tracing out
the extent of that Brahman who is to' be realized through an
understanding of the meanings of the mahfvikya-s. This pa-
rimd3na is obtained through the process of upasamh8ra or ga-
thering together described in note 66 below and it is com-

. prised of the predicates nitya, fuddha, buddha, mukta, etc.,

fientioned in note 58 above. It is Interesting to note that

the essential definition (svarﬂgglaksana) of Brahman, na-
mely, "satyam jf@namanantam” (TU II. i. 1) would, for Sar-
vajfd@tman, probably fall within this parimdna of the avin-

aravikx -3,
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6u Avantarav3kya--Sarvajfidtman gives a brief defi-
nition of this at SS III. 312:

Vidhimukhena parasya nivedakam vacanajftamavEn-
tarasamjfiitam,

Yadapl bhedanisedhamukhena tatparimitim prati-
pAdaya me 'dya bhoh. M

(That group of statements which makes Prahman
known in a positive manner is termed subsidiary,
as well as that group which negates difference,
Revered Sir, teach me today their extent.)

Thus avdntaravakya-s are essentially those statements in
the Upanisads which deal with the highest Brahman (para)
either In a positive (yidhi) or a negative (nigedha) man-
rer and, one might add, which are not mah&vakya-s. The
basic difference between the two (see S8 I11. 319-320) is
that while the purpose of the negative statements is only
to negate what has arisen from ignorance (abodhapratisedha),
the purpose of each word in the positive statements about
Brahman is btoth to exclude what 1s imagined (parikalpita-
varjana) about Brahman and to grasp hold of its real na-
ture (svakavapuhsafigraha) .

65 Vidhimukhena~-~1it 1s Iimportant to note here .that ( .
though the definition of avEntaravikya-s includes both po-
sitive and negative statements about Brahman, Sarvajf{itman
does not mention the latter here. The reason for this is
that the nisedhav3kya-s are not meant solely to convey
that thing which they intend to negate (nisedhya = anitma-
ripa), more importantly they are indirect indicators (or '
indirect definitions = upalaksana-s) of that thing which is : .
left over (avafista = parabrahman) from the process of ne-
gation. On the other hand, the vidhivakya-s do not convey
any additional form (abhyadhikarfipa) apart from the part-
less essence (akhandasvarlUpa) which their words, once ga-
thered together (upasamh¥ra), define (see S§ III. 322-323
and AT on S§ ITI. 322) Brahman. Thus it 1S the positive
avAntaravikya-s which make the more critical contribution
to the understanding of the purport of mahd@v3akya-s such
as "Tattvamasi.".

€6

The reference here is to the process of upasam-
———
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hir& which is also referred to by Sarvajhatman at S§ III.
313—%31; of these, verses 314-15 explain both the necessity
of the)process and the process itself: .

”

. Apunaruktapadini vind yato na paripuskalabuddhi-
samudbhavah, i ~
Apunaruktaﬁaggni tatastatastvamupasamhara tat-
tvabubhutsayi. R

»

Kuru par3paravakyavivecanam tadanuéabdasamrdha-

ranam kuru, g .
Pr?yagirahprabhgtfni ca yatnav3nupacit@pacitini
parityaja.

(Since there is no arisal ofi the knowledge of that
- fully complete entity {i.e., the higheést Brahman}
. without the unrepeated words, th fore collect
. together. those unrepeated words with a desire for

{the knowledge}of reality.)

(Distinguish between Upanisadic statements con-
cerneéd with the higher and lower forms of Brahman,
then collect together the f[unrepeated] words, then
carefully discard [from the former type of state-
ment] such phrases as 'having joy as its head’

--TU II. v. lg, which are quantifiable €Iit., pos-
sess distinctions as to being greater or lesser].)

Such a process of upasamhira is also discussed.by'éaﬁkara°
‘at BSBH III. iii. 10-13. There ‘the concern is whether the
qualities (guna, dharma) attributed to a given object of

an esoteric meditational knowledge (vidy&) in one Upaniga-
dic recension (£ZkhZ) should be inserted or understood where-
ever that same object (e.g.; pr3na in relation to the prana-
vidyZ) appears. in .any Upanisadic recension. Safkara'sscon-
clusion concerning this appears at the close of BSBH III.
1ii. 10: "EvamabhiyogavifesicchikhZntare 'pyupdsya gunah
g5khintare 'pyasyeran. Tasmidekapradhanasambaddh3 dnarmi
ekatriapyucyamidnah sarvatraivopasamhartavyd iti." (" Thus,

the qualities set down 1in one recension may be, out of. spe~
clal-application, inserted in another recension. Therefore
the qualities connected with the one chief object, although.
they are being stated in the one place fand not the other
places] should-be gathered together in all the places [that:
the chief object is mentioned]}."). Thus what we have here

>

o

#
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1s a gunopasamhsrh or a gatheang together of qualities

"In his bh#sya to the next sfitra (11) Jarikara goes
on to say that the same process applies to those texts which
aim at teaching the essential nature of Brahman (brahmasva-
rilpapratip8danapara), so that all the esgential qualities,
such as bliss and the rest, should be understood and brought
together wherever one of them is mentioned. The next sitra
(12) and the bh¥sya thereon are clearly the basis for the
second of the two verses quoted above from Sarvajhftman,

.since they too ‘point out that quantifiable (upacitdpacita

--sé€e also BSBH III. ii. 2 where this term also occurs) qua-
l1ities are to be discarded in reference to the higher (para
or nirguna) Brahman. Finally, the last sutra (13) reiter-
ates the fact that those qualities which teach the essen-
tial nature of Brahman, such as bllss and the rest, are va- >
1id for all passages dealing with Brahman. ’
One might also consult Safkara's BUBH IV. ii. 18

where the following phrase occurs: 'Ekavikyataya tﬁpasam-

hriyamanam phalam nityamuktabuddhauddhasvabhavatasya. e
{"The result which is being collected together as a single
topic is that it [i.e., Brahman] is eternal treed, awake-~
ned, pure in essence....").

. What ' we should notice 1s that, when Safkara uses
this notion of upasamh3ra, though it is clearly the fore-
runner of Sarvaj%ﬁtman s same idea, 1t is not as sophisti-
cated as Sarvajfiitman's usage, since Sankara does not seem -
to be aware of the concept of avantaravakya , nor does he
seem aquainted with the idea that what should be gathered
together are words that are unrepeated (agunarukt a) in the
various recensions of the Upanilsads.

Lastly, and by way of an aside, there seems to be

a small problem with the final 1list of predicates that ac-
cording to Sarvajfftman, results from this process of ga-
thering together. If these predicates are supposedly a re-
sult of the process as applied to the positive statements
(vidhivakya-s), then how does Sarvajfi&tman obtain the pre-
dicate 'non~dua1' (advaya or advitTya) which 1s one of the
final ten (see note 58 abave). Sarvajfiftman does not seem
to take notice of this. ’ .

"Kcagxgvgn puruso veda tasya: tEvadeva clram ya- .

‘vanna vimoksye atha sampatsye " ~=CHU VI xiv. 2.

68 "Tasya ha naﬁdevigcénébhﬁtvﬁ Ifate."--BU I. iv. 10.

69 ", ..it1 kecit."--1t 1is sérange to find Sarmajﬁit¥
man using such a pejorative phrase to name the adherents to
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the view of sadyomukti, since he himself staunchly pro-
pounds that view.at Ss IV. 38: K

/\Jf‘

@ . .
Samyagj¥&navibhdvasuh sakalamevdj¥&natatsambhivan
sadyo vastubalagpavartanamarudvyiparasamgfpitag,
Nirlepena hi dandahiti na manigapyasya riupanta-
ram samsarasya sinasti ‘tena vidusah sadyo vimuk-
tirdhruva. A ”

(The fire of correct knowledge, which has been
set ablaze by the action of the wind which is
swirling with the force of Absolute\ﬁeality,
.Immediately consumes the.whole of ignorance and
1ts products without remainder; no minute por-
tion of worldly existence, no other form of it
remains whatsocever; because fo this the reali-
zed person is liberated immediately.)

What this perhaps signifies 1s that PP-was written earlier
than §§, so that Sarvajffi@tman had not yet developed his fi-
nal conviction concerning this point. It would also seem
more probable that SarvajfZtman should try his hand at a
small manual such as PP prior to embarking on his magnur
opus {though I am not aware that this should be the prece-
dent for classical Indian philosophical authorship). On
‘the other hand, this may be evidence to the fact that Sar-
vajB&tman did not compose the text; however, due to the
text's wider conceptual affinity with §§ I think that this
is unlikely. Finally, this small statement concerning sad-
yomukti could even be an interpolation.

. 70 yYtkrantigatysgati--1it., death, living, and re-
turning. The cause for all of them, which 1s being descri-
bed as absent, iIs ignorance. .

*

) 71 Enandagiri gives the following as an example:
"Na tasya pr3nd utkr@manti, atraiva samavanTyante." ("His
breaths do not depart, they are indeed lead away together.”
--this quotation 1s similar te BU IV. iv. 6 which reads:
"Na tasya prind utkrimanti, brahmaiva sanbrahm3pyeti.”").
The statement refers to the perfected person,.and the idea
seems. to be that, as such a person, he is devoild of karma-s
that would normally, on death, cause a person to proceed to
the next world in preparation for rebirth, and therefore

., . /

|

|
|
i
|
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the usual cycle of death, life, and rebirth ceases for
him. His breaths do not depart in this usual way, instead
they are lead away together, l1.e., merged back into their

(,cuase which is Brahman (c¢f., Sahkara on BU IV. iv. 7: -

"TasmEdviduso notkramanti prinég yvathdvasthitd eva svaki-
rane puruse samavaniyante.’

‘72 Enandagiri again supplies examples: '"Tadyath3-
hinirvlayan® valmIke mrtdZ pratyastZ@ $ayita...." ("Therefare
just as the slough of the snake .lies on the anthill, dead,
cast off....")~-BU IV. iv. 7; "Sacaksuracaksuriva." ("Ha-
ving eyes he is as if he were without them.")--source un-
known; "Sthitaprajfi@sya k& bhdAsz?" ("What is the definition
of the man whose wisdom is stabilised?")--BHG II. 54: "Pra-
jah#@ti yadd k8man...." ("When he abandons desires....")--
BHG II. 55. The first two quotations. refer to the fact
that the perfected person is no loriger affected by his body,
even though it may linger on, due to various. karma-s after
his attainment. ‘ . ‘ ‘

73 See note 51 (5) above. ~We might also allude
here to the story of Ekalavya in the "Sambhavaparvan" of-
the Mahdabh8rata (I. 123 in the Critical Fdition, Bhandar-
kar Oriental Institute, Poona). He attained proficiency
in.archery to rival even Arjuna by erecting a clay statue
of Drona, weapons master and teacher of the Pandavas, who
would not instruct him on account of Ekalavya's family ori-
gins. By worshiping this image of Drona in the forest,
Ekalavya was able to perfect his skill in archery to the
point that, upon encountering his prowess, the real Drona -
has, our of fear for. someone's surpassing Arjuna's skill,
to ask for Ekalavya's right thumb as tribute for the in-
struction he had received from the image. Ekalavya, of
course, consented and thus Arjuna's unrivalled excellence
in archery was preserved. In this way, even a teacher who
1s only construed to be so may impart instruction to the

. pupil who exibhits proper reverence for him.

7“ Saaxomukti-—se note 69 above.

75 See note €9 above.

< .76 JNiAnadagdhibhd@sam3traripa--1it., possessing a
form that 1s_merely an 1llusion which -has been burnt by
knowledge. Anandagiri makes the sense clearer when he says
the following: "KiMca na vidusah §isyam pratyupadeSo yuj-
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yate, §1syasam hatasya dagdhapatavat Jnanadagﬁhasyabhasa—
matrasyopeksaniyatvena upadeSayogyatvat...." ('Moreover,
the fact that this perfected person should instruct a pu-
pil 1s implausible, due to the fact that that aggregate
which comprises the pupil is not fit for instruction since
[to such a teacher,] he, being merely an 1llusion that has
been consumed by . knowledge, is useless, Just like a cloth
that has been burnt [is’ use%ess] ."). The point of the
example of the burnt cloth is that though the charred re-
mains of a cloth might sti})l have the shape of a cloth,

it can no longer be used-as one. In the same way, for a
JIvanmukta, a pupil is merely the semblence of a pupil,
since the jYvanmukta realizes that there is no second, ex-
ternal thing which can be taught by him.

77 Xnandagiri explains that the use of the excla-
mation here is on account of the fact that: '"Because of
the greatness of the knowledge, the person who is qualified
for it is a rarity..." ("Vidy@8mahatmyat tadadhikirino daur-
labhyam...."). In connection with this, in the sentence
preceding the one to which we have just referred, Ananda-
giri supplies a reading of BHG VII. 3: "Manusyanam saha-
sresu kafcideva." ("There is o only a certain one in a thou-
sand people.'.). .

78 Ekadandin--1it., bearikg one staff. It is an
epithet signifying the highest order of sage (muni), and
in so doing, 1t 1s on par with gfich terms as narivraJaka
and paramahamsa

. " Bn@man--as at CHU VII. xxiii. 1: "Yo val bhGmad
tatsukham." ("That which Is the Infinite is bliss.”); and
CHU VII. xxiv.-1: '"Yatra ndnyat padyati ni3nyacchrnotl nan-
yadvijandti sa bhuma." ("That in which nothing else 1s seen,

- nothing else is heard, nothing else 1s known, that 1s the

Infinite."). Bhlman 1s a synonym for Brahman.

80 In his commentary to BFG VIL. 19, éankara equa-
tes VEsudeva with the pratyagﬁtman.

. Attaghment to objects of the senses, as Ananda-
giri states abdidisu visayesu Fsapgdbhivo 'pi...." ("He

also 1acks attachment to objects such as sound, etc., D I
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82 Enandagiri explains this as follows: "Tattvam-
pad3rthapari$odhandrthamanvayavyatirekariipamdlocanamaci..
("He also employs thought processes, which take the shape
of positive and negative concomitances, in order to clarify
. the meanings of the words 'tat' and 'tvam ."). Thus he,
seems to allow for a play in the word ' tattvamartham" (the .
real) in the phrase "...tapasyati tattvamartham.” ("He broods
over that which is real.”) to mean "tattvampadZrtham" ("the
meanings of the words 'tat' and 'tvam'). ‘

83 The knower of the unity between the Dratyagatman
and Brahman. '

84

See note 38 above.

85 Samngasin ~5~~the last of the dutiful stages of
1ife (3a8ramadharma-s), see Manusmrti VI. 33 ff.

86 Nigadharma-~this is the equivalent of svadharma

which is the dutiful mode of 1ife appropriate to each of
the four castes. and the four stages of 1life (varndérama-
dharma-s). Cf., BHG III. 35: "Srey&nsvadharmo vigunah pa-—
radharmatsvanusth——gt/ Svadharme nidhanam Srevah paradhar-
mo bhayavahah//" ('Better that one's own duty should be
without merit than someone else's duty be performed/ Bet-
ter that one should die dolng one's own duty, another's
duty is frought with danger//"). By nijadharma here,.Sar-
vajnatman proably means samnyasadharma since it is the sam-
nyasin for whom the work is written.

87 This term 1s lntegrated into Advaita Ved@nta

from the SZhkhyas and stands for the first primordial evo-
lute of Brahman. Suredvara gives the Sahkhya position at
MEnasolldsa II. 32: "MayAysp brahmacaltanyapratibimbZnusah-
gatah/ Mahatk&lapumamsassyuh mahattattvadahamkrtih//”

(WDué to the adherence of that reflection of consciousness
which is Brahman in m3y3/ There 1s Mahat, Time,.and Spi-
rit; form that element which. is Mahat arises the I-faculty//").

88 The .implication s that the whole manifest uni-
verse 1s an 1llusion (&bh¥sa) superimposed upon Brahman as
its ground (adhisth@na), 'in“the same way that one might su-
perimpose the false notion of a snake upon a coil of rope
.perceived in a dim light.

- .' )
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89 Enandagiri glves two alternate readings concer—
ning the specific phrase "...sad¥nandam...." in the verse:
a) sad3-Znandam, where sad3 is taken’ with the verb with
the sense being, “That praising is fruitful which is done
with an excessive degree of faith and devgtion...."” ("Bhak-
tiéraddhayoratirekena kriyamand namaskriy@ phalavatI o),
the thing intended being that Sarvajfiitman is not praising
.Just one, but is continually praising; b) sat-&nandam, this
being taken as a single qualification of "...sak§inam....",
with the meaning, "...that witness which is both the Exis-’
tent and blissful...." (here, the word sat would refute the
notion that the siksin could be an effect—--"Tatra sattvena
kBrananirapeksataya karyatvam nirdkrtya k@ranatvam samar-
thyate." . f.e., "Concerning that [single qualification] he,
having refuted the fact that it could be an effect, since
it is the Existent and thus does not require a cause, he em-
phasizes the fact that it 1s a cause.”). I have chosen to
take it as a bahuvrhi with sadd as its first member, mean-
ing that which is possessed “of | perpetual blissfulness.
There does not seem to be any ground for preferring one of
,these senses over the others.

90 Antardhinrttasiksin--here the inward intellect
(antardhT) refers to the antahkarana (internal organ) as
it Is composed of buddhi {intellect), ahamkira (I-faculty)
and manas (mind), and the witness (s3ksin) of the activity
of these is the Ztman. The same imagery "is used by Sure$-
vara at NAIS II. 5fa: "Esa sarvadhiydm nrttamaviluptaika-
darfanah/" ("This [atman] is the one unimpared entity that
views the dance of every intelect/"); it is more fully de-
veloped at Paﬁcadaéi X. 10 ff..

£ The editor suggests the reading "sat" in place
of "tat" in accordance with the readings of Enandagiri's
ratIE—-s. However, in view of the specific concern of the
chapter, which is the explanation of the words, ”tat" and
."tvam", I have taken "tat" to be the more appropriate rea-

. ding.

A ]

92 This account of the production of the five pri-
nordial elements is based on TU II. 1. 1., where instead
of sat, the Atman is named as the prime source; agni ap-
pears ror tejas, and prthivI for anna. As Enandagiri points
out, the equation of earth with food which which is made

hene,by Sarvajhitman, is based on CHU VI.-1i. 4 which runs:

~
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"T8 8pa aiksanta--bhavyah sydma prajdyemahIti. T& annam- .
asrjanta." ('Water wisheéc--TMay I be many. Let me issue
forth.' It created food."). All in all, the account given
here blends together the version presented at TU II. 1.,
with that presented at CHU VI. ii..

93 ApaficIkrta--this serves as a descrption of the
five primordial elements because they are pure and unmixed
in terms of each other. The gross (sthiila) elements are
termed pancIkrta (quintupled), and they are a result of a
proces (i.e., pafcIkarana) which is explained by Suredvara
in his PaPclkaranavarttika verses R-10:

8. Prthivy3dTni bhUt3ni pratyekam vibhajeddvidha,
Ekaikam bhagamaddya caturdhi vibhajetpunan.

(The elements such as earth and the rest, are
each one divided in two, :

Taking, one by one, a half {from each element,
that half] is again divided four-fold.) -

9. Ekaikam bhagamekasmin bhlte samveSayetkramit,
TataScakagabhltasya bnagah paiicd bhavanti hi.

(Each of these parts combines with Lthé untouched
halves of those]: elements (different from it1],
And thus ether, {for examplea has five parts.)

10. V3yvadibhagascatvaro vayvidisvevanddifet,
PaﬁcIgaraqametatsyﬁdityahustaﬁtvaVedinah.

(Four of these parts are air and the rest, one
should teach the same-concerning air and the
other .Telements], . _
The. knowers of reality declare that such is

- the process of quintupling.)

In other words, ether consists of half pure ether, and a
half made up of one-eighth of each of the other four ele-
ments. Each of the other gross elements is made up in the
same manner. ' ’ ' .

94 Saptadafakalidga--this is also termed the'sitrit-
man and Hiranyagarbha (see note 97 below), and is sometimes
described under the imagery of the eight-fold citadel (pur-
yastaka--see note 238 below).
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95 The five vital airs are explained according to
their functions at BSBH II. iv. 1u4:

Pranah pragvrttirucchvasadikarmid. Apano 'rvag
vrttirnidvasidikarma. Vyanastayoh samdhau var-
tamino vIryavatkarmahetuh. Uddna Urdhvavrttir-
utkrfinty3dihetuh. Samanah samam sarvesvargesu
yo 'nnarasannayatitl evam paficavrttih prapah.

(Prana is the function which is directed forwards -
involving actions such as exhaling. ApZ3na is the
function directed backwards involving such actions
as inhaling. Vydna exists at the juncture of those
two and 1t is the cause of actions involving stren-
gth., Ud8na is the function directed upwards and
it is the cause for things such as the departing
of the breaths at death. Sam3na conveys the essen-
tial nutrition of food throughout all the limbs.)

9€ Inandagiri takes note of the possitle objection
that if the internal organ (antahkarara) entails two func-
tions, then it must be made up .of two different substances
since otherwise the idea of a subtle body comprised of se-
venteen things would break down--thus the internal oresan
cannot te one simple thing (advaya). His reply to this
is that the 1idea of having two separate .substances for
these two functions 1s unnecessarily complicated when they
can be accounted for as simply two separate functions of
the one antahkarana. )

) e7 Hirapyagarbha is also known as sUtratman (see
BUBH V. v. 1: "Tadetaddhlranyagarbhasya sltr3tmano janma,
yadavydkrtasya jagato vyakaranam."). It is the hiphest
form of Brahman as effeét (karyabrahman) and is called the
first-born (prathamaja--see MUBH I. 1i. 11). I present a
schematic representation of the Advaita cosmology below

as it 1s given by Suredvara in his PaffcTkaranava@rttika
(the numbers appearing in parenthesis refer to specific
verses in which occur the names beside which they stand):
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turfya = 4uddhabrahman

Microcosm State Letter Macrocosm¥ Atman-body

(vyasti) (avasthiti) (k3ra) (samasti) (Ztmadarira)
prijfla(l3) susupti e Aksara(ll) 'causal

(deep sleep) ‘ (k¥rana)
taijasa(38) dream "o Hiranya-

- subtle

(svapna) zarbha(??) (1ifipa)
vidva(20) waking "A Viraj(1l)  gross

(j8rarita) (sthula)

¥Aksara is also called 'the Seed” (bIja) at verse 2, and
"Cause of the Universe" (jagatkirana) at verse 43; Hiranya-
garbha 1is also called "the Thread”*(sutra) at verse 6 and
linga at verse 36.

One must notlce that movement downward on the chart
represents the unfolding of the cosmqgs, and that upward mo-
vement on the chart represents the reverse of that process
or the re-integration of existence through eacn level of
the various atmadarIira-s. Such a process of re-integration
is described at verses 49-50 of PaMcTkaranava@rttika:

Akdram purusam vigvamukare pravilﬁpaygg
Ukaram taljasam suksmam makare pravilapayet.

(That person which is vidva and which is the

letter "AM", should be merged into the letter "U",
That subtle thing which is’ taijasa and which is

the letter "U" should be merged 1ato the letter "M".

Mak&ram karanam prajflam ciditmani vil3vayet,
Cidatm&ham nityasuddhabuddhamuktasadadvayah.

(That causal thing which is pr@jfla and which is
the letter "M" should be merged into that atman
which i1s pure consciousness,

I am that atman which is pure consciousness and
which 1s eternal, pure, sentient, freed, existent,
and non-dual.) :
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, Thus,.as our own text states, Hiranyagarbha con-
sists of the five unquintupled elements and their effects
and in terms of comprehensive knowledge about the highest
Brahman (parabrahman or §uddhabrshman) it represents a
krowledge of the subtle basis which underlies the cosmos.
Yet it 1s a level of understanding which must be surpassed
as exemplified by Yama's commendation of Naciketas at KU
II. 11 and Sahkara's commentary on it which glosses the
state reached by Naciketas, and yet abandoned by him, as
the "...abode of Hiranyagarbha." ("...krtoh up@sanayah pha-
lam halranyagarbhapadam.”). For further information on the
Advaita Ved3nta conception of Hiranyagarbha consult A. C.
Swain's "Concept of Hirapyagarbha in’ the Philosophy of San-
kara", Rsikalpanyasah (Felicitation Volume tor Shri Dravid
Shastri), Bharti Parishad Prayag, 1970, pp. 126-133.

98

A danda seems necessary after "...atmanah".
———— ————————reg~

99

-

Enandagiri clarifies this:

Yath¥ hi bhltatrayotpatti§rutih bhlUtapaficakotpat-
tipara parigrhita, tatha trivrtkaranadrutirapi
palcIkrtabhitavaMcakavisayesyate, anyath¥ SarIradau
bhitavyavaharavadbhUtadvayavyavah3ravirahanrasangat,
atah "Tasam trivrtam trivrtamekaikam karaviani.'
ityadi drutisiddhanl yathoktani bhuUtanityarthah.

(Indeed, just as it is accepted that those $ruti
passages concernling the origination from three ele-
ments have as their real concern the origination
from five elements, just so is it admitted that
those $rutl passages which deal with triplication -
have as thelr aim the five quintupled elements,

and this 1s so for the reason that otherwise there
would be the unwarranted conclusion that the two
elements [not mentioned in the triplicated account,
namely, ¥K¥$a and vAyu] would not be applicable to
the body in the way that the elements are used in
reference to the body [i.e., in the sense that they
are the grounds of the various organs akaba being
the ground -of §rotra (hearing) and v3yu the ground
of prina (vital breath)], hence those elements just
mentioned are established in Sruti passages such as
."Let me make each one of those three-fgld, three
fold."-~CHU VI. 111..3.) :
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The term trivrtkaranéruti seems to be applicable
to any one of the passages CHU VI. 1i. 1 through to about
CHU VI. vi. 5 since they all fall wlthin the topic of the
triplication of elements, and this seems to be the only
place in the Upanlgads where such an analysis occurs. No
metion of the quintuplication of elements ceems to be made
in Vedic literature (i.e., no scriptural authority seems
to be present for it--see S. Dasgupta, A History of Indian
Philosophy II, London: Cambridge University Press, 1928,
p. 74 note 1). The main characteristic of this ¢tripli-
cation-$ruti 1s that it considers the world to arise from
only three elements, namely, fire, water, and earth, and
that these three elements triplicate in a manner analogous
to the quintuplication process described in note 93 above,
where the major element concerned, e.g., fire in the case
of fire, predominates in the final triplicated form. In
explaining this Sarkara (see CHUBH VI. 1ii, 3) does not
seem to be aware of any specifle reckoning of the division
of the elements (e.g., half of the original elemént remain-
ing as the predominant element, and the remaining half be-
ing divided into equal parts of the other elements) as seems
to be the case with the later concept of paficIkarana--per-
raps Suredvara is the first to do this in his Paflcikarana~
vErttika, Safkara does not .describe this process of pafhci-
karara even in the small wotrk entitledPafcTkarana) but mere-
ly states that there is a predominating element in each of
the three cases (e.g., he uses the word gyédhﬁnva or predo-
minating thing) at CHUBH VI. iii. 2, and he refers to a pre-
ponderance or bhilyastva at BSBH II. iv. 22).

rom the historical perspective, the doctrine of
trivrtkarana 1s the original account of the arisal of the
phenomenal elements. However, due to the apparent contra-
diction between Upanigadic accounts which, on the one hand,
accept the ‘existence of five elements (earth, water, fire,
alr, and ether) as at TU II. i. 1, and those passages which
assume the existence of three elements (fire, water, and
food = earth) as at CHU VI. iii. 2 f., Advaita Ved3dnta thin-
kers have been compelled to favour one over the other, and
most of them seem to favour the more comprehensive CHU ae-
count. In this way, that 1s, by accepting the idea of five
elements and in addition and modifying the process of rep-
lication offered in the TU account so that it would acco-
modate the acceptance of this idea of five elements, the
doctrine of quintuplication (paticIkarana) seems to have
been evolved.

Sankara, for the most part, accepts the existence
of five gross elements and he seems to refer to the doctrine
of triplication only when the text (e.g., CHU VI) fordes him
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to discuss it (seé section IV of S.:Mayeda's "On the Cos-
mological View of Sahkara", The Adyar Library Bulletin 30
(1975) 1R6-20L). This can be seen at CHURH VI. iv. U when
he encounters the objection that the process of triplica-
tion cannot account for air (v3yu) and ether (antariksa

or 3k¥Sa) and their qualities (touch and sound respectively)
since they do not enter into this process of triplication
at all, and this being the case the premise of this whole
portion (adhydya) of CHU, namely, ‘that knowledge of sat
will make all things known, will be a faulty one (since the
evolution of the world from sat through the process of tri-~
plication will not account for the existence of air and
ether, and their qualities, and thus these things though
they exist, will riot be known from sat). What Sahkara of-
fers in reply is a velled paMcIkarana in which the two m¥s-
sing elements are inferred to exist in' the finally tripli-

cated elements from the perception of their qualities there-
in: .

Tejasi tAvadrupavatil dabdasvaréayorapyupalam-
bhﬁdvayavantariksayostatpa sparéaéabdagunava—
toh sadbha@vo 'numlyate.... Yatha tu trivrtkrte
trini rupanityeva satyanm, tIthd paRfcikarane 'pi
Samino nfﬁ?ah....

(Just as much As sound and Youch are perceived
in fire whicb/?s a thing possessing colour,

- Just so can the existence of air and the ether,
which possess sound and touch as qualities, be -
inferred in that [fire}.... Just as in the pro-
cess of triplication only the three forms are
real, so also In the process of quintuplication
the same reasoning follows.)

3

100 Brahm3nda--This seems to be the first of the
effects of the five gross {(quintupled) elements. In refe-
rence to the chart provided in note 97 abaove, we find that
thls brahminda belongs as part of VirdJ; since the latter
1s .defined &t PafcIkaranavarttika 11 as: "PaficTkrtani bhi-
tEni tatk@ryafica viradbhavet/" ('The quintupled elements
and their effects are Vir&j/"). The brahm8nda i1s the gross
creation on the macrocosmic order, which is the reason for
its being called "divine" (adhidaiva). In explaining the
term, Knandagiri states the following: Anavacchinasamasb—

xatmakamagny&dityadyavayavamityarthah " ("The sense 1s that
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1t has parts such as Agni[-lokal and Aditya{-loka) which
themselves are undivided cunulative totalities."). Thus

it seems that each devaloka is a samastl (see note ul, the
brahminda corresponds to the adhidaiva portion of the chart
there) and that all the devaloka-s collectively make up the
body of Virdj. : ’

101 These are the other two paficTkrtabhUtak@rya-s
and represent the gross creation on the microcosmic (pin-
dinda) order. Again the terms used here are adhyatma and
adhibhita respectively (see note 4l above).

!
&

102 The structure of the sentence seems to imply ,
that only the latter two loka-s consist of beings who have/
gross bodies equipped with hands, head, etc.. However, it
is not clear where the bodies of the deva-s who comprise
the brahm3nda, and must al§o have hands, head, and feet,
should go. Perhaps this final qualification can be taken
as referring to all the three spheres.

/ 103 fnandagiri calls the following possible objec-
tion to our attention here: '"MNanu virdji eko JIvAtmE hi-
ranvacarbhe c3parah fartrabhede jlvabhedaprasiddrheranyatha
vyavasth3nupapatteh.... ( 'But, Virdj has one jiva, and
Hiranyagarbha another, because it 1s commonly known that
whern bodies are different the jIva 1s different, otherwise,
there would be the impossibility of the distinctive arran-
gement [of individuals and their deeds]...."). That 1is to
sa¥, we see in the everyday world that each différent body
has a separate jIva, so that the karma-s that result from
the activity of any specific body accrue to their own jIva
and not to the jIva of a different body which has not per-
formed those karma-s, and conversely any given jTva recei-
ves only those karma-s performed by its own body and not
those performed by a body associated with another jiIva;
otherwise if this distinctive arrangement (vyavasth3) of
things were not the case, the liberation (mukti) of a given
JIva could not be worked out, and this would be so because
one could never be sure that a jIva would receive the kar-
ma-s worked out by its own speciflc body. .
Enandagiri responds to the objection in this way:
"Ekasydpl jIvasya atItEnigatafarTrabhedasambhavdt na tad-
bhedo jivabhedaraksipati; vyavasthapi dehabhedadaviruddhi
...." ("On account of the fact that it is quite possible
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. to have one JIva for the different past and future bodies,

a difference in the body does not indicate a difference in
respect to the jIva; the distinctive arrangement is also

not ‘contradicted because it is based on the difference con-
cerning JIiva-s."). So, though in a life one might have va<
rious bodies such as that of a child, an adult, or an cld
mang\one experiences the sameness of the dIva throughout
because of things such as childhood memory, and thus the
idea that a ji’ may have more than one body is not unsound.

13

10% Agaln (see note 91 above) ‘the word "sat” ac-

tually occurs in the text, but in. keeping with the aim of
the chapter I have chosen to place the.word "tat” here.
Since this part of the chapter:-has evolved out of cosmo-
gony presented at CHU VI. 1i. 1 where "sat" 1is given as
the original source, e, that Sense should not be totally ex— -
cluded here. °

105 me first of these examples represents the pra-
tibimbavida (reflection theory, see S§ II. 176-77; III.
277-78) adhered to by the Vivaraga school - of Advaita Ve-
dinta (e.g., Padmapada and Prakis&tman) wherein the jIva
"1s8 seen to be a reflected imagée of the orlgindl Brahman
(bimba) and is real with respect to its identity with Brah-
man (i.e., its «idriipatva) but unreal in terms of the fo
the. reflection takes (i.e., its aJﬁEnarﬁpatva)-~see Panca-~i
padik3 I. 103 on this. The second example represents the ‘\
avacchedavida (limitation theory) adhered to by. the,Bhamati
school of Advaita Ved3nta (e.g.,~Vdcaspati :1i8ra) wherein
the. jIva~s are false delimitations of Brahman produced by
the adventitious limitations (u ad 1«3) of ignorance (ajMa-
na)--see BhamatI on BSBH II, 1.

' 106 Prinadhiranakriyi--this 1s the same as Sanka-
ra's definition ‘glven-at BSBH II. 1. 36: '\..éariramatmﬁ
nam jIva$abdena pr@nadh@rananimittenzbhilapan....” (" ...
the embodied &Ztman 1s expressed by the word jiva which has
as Its reason [for. applrcability] the fact that it sus-.
tains the vital airs...."). o0

107 See the chart presented in noge ‘97 above as
- well as MAU 3-5, and Safkara's Bhasya thereon.

. 108 See note 58 above, The phrase occurs in éah-
C-\lcara. 8 Paﬁéikarana towards the end of it and. runs as fol—.
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lows: " najﬁénam nEoi tatkdryam kintu nitxgéuddhabudd*a—
muktasatyasvabhﬁvam paramanandadvayam pratyagbhitacaitan-
yam brahmaivahamasmi. " ("...neither ignorance nor its
effects am I, moreover I am that Brahman alone which is the
inward consciousness, which 1is eternal, pure, sentient,
freed, true, wupremely blissful, and non-dual . ."). For

a list of points that. argue agalnst ‘the authenticity of the
PancIkarana see S. Mayeda's "On the Cosmological View of
Satkara”, The Adyar Library Bulletin 39 (1975) p. 203 note
2. Also see Surefvara's PaﬁcIkaranavarttika verses 50-51
on this. point :

-109 Antahkaranasannidhana——what is belng referred
to here is that, except for the pratyagatman, the antah«
karand is the most inward thing to a person, and thus
this sense the two do hold somewhat of a proximity.

. 110 Mﬁzavin-uthis is I%vara the Cosmic Conjurer or
Juggler.' See TUBHV II. 374 and 378. .

111 see note ‘104 above.

112 The -point of the example, as Znandagiri makes
clear, 1s to serve as a refutive instance for the following
possible objection: "Yadi hi k&ranitmand tasydvasthinan,
kimiti tarhil nopalabhyate? ("Indeed if the state of it
{the antahkaranal] 1s the causal form, why then is it that
it is not perceived 1in deep sleep ") This objection is
based on the 1dea that; in deep sleep, one ‘does not percelve
any object whatsoever (BUBH IV, 14i. 23, p. Ra7). The an-
swer to the objection runs uns as follows: "Vatavrksasya prag-
apl janmano vatabIje 'vasthanamasthitam asato naravisdna-
syeva janmayogat; tathapl tasya uoalambho n&sti: tathd pra-
krte 'pi...." ("It 1is accepted that the fig tree exists in
. the seed of the fip tree even before the production of the .
e fig tree, because [things Iikel the horns of man, which are

non-existent entitles cannot possibly be produced: similarly,
the tree 1s not perceived in the seed and this is what o¢c-
curs in respect to what is under discussion [i.e., the an—
tahkarana} :«."). The.idea of the response involves the
in?erence of the pre-existence of the ‘effect in the cause ’
(satkaryavada), a. theory of“causality shared by the Advai- -

“tins and Sankhyas (see Saakhya KZrika 9) but ‘held in a some-
- . what modified form by the Advailtins. This theory of causa-
: tion 4is in direct opposition to the theory which accepts

N
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the fact that the effect 'is not pre—existent 'in the cause
(asatk3ryavd@da) upheld by the Ny@ya-Vailesikas- (see Prafa-
stapada's Padarthadharmasahgraha 88 and $rfdhBra's Ny8ya-
kandalT on it). The point of the answer is that the an-
tahkarana is not perceived when it is in its causal form
because 1t is only present as a subtle potentiality, but
it is,.in any case, certainly there. The example of man's
horns is meant to refute the Nyaya—Vaisesika theory of
causality )

113 That is, one sometimes experiences the three
states in the normal order of waking,- dreaming, and deep-
sleep, and semetimes, such. as when one faints (i.e., pro-
ceeding from the waking- staté directly to the state of deep-
sleep) not in the normal.order. - N

€
.

- 114 Samadhi--1it., a collecting together, and it
is intended to refer to a fixing or concentration of the
mental faculties .that stands as the culmination of the as-
cetlic's spiritual discipline. It 1s the eighth and last
limb of yoga (see YogasUtra II. 29). Tnandagiri explains
its purpose as: "... yathoktaikatvajﬁanadrthkaranErtham

.o (", in order to make the alveady mentioned know-
ledge of unity. completely fixed.,..").

| 115 Ni§cala-~Khandagiri explains the steps to this:

".,.antahkaranam visayehbyo 'pacchidya pratvakpravanam8padva
tannigsthatvena tasminnidcale jate prasahkhyinam Kuryat....
(",..when the antahkarana is cut off from woridly objects,
when ‘an inward inclination is brouyht about, then that [an-
tahkaranal is immobile due to its being firmly established
in that {inward state], when that is the case one may per-

form meditation..f "y,

116-

- Ksetra-s--these are briefly enumerated at BHG
XIII. §5=6: T . . .

3

Mah@bhiitBnyahamkiro buddhiravyaktamevaca
.Indriyani dasaikam ca pafnica cendriyagocarah. z

(The primordial elements, the I- faculty, the 1n-
tellect, and also the Unmanifested,

The - ten«senses and the one [manasj, and the :
five objects of the senses ) -

. o Bt
.
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opposite 1s not the case.
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Tcchd dveaah sukham duhkham samgh&tadcetand dhrtih
Ftatkgetram samasena savikaramudhahrtam

(Desire, aversion, pleasure, pain, the aggregate
[of the body and the senses], sentience, deter-
mination,

This is the kgetra described in brief, topether
with its modifications.) .

117 K§etra1n& --this 1is Brahman, the conscious pri-
nciple residing in all ksetra-s and-which is described at
BHG XIII. 12-17. Since it 1s the end point of the retra-
cing process, it cannot be merged as can the ksetra-s.

118 _The idea ‘is that an effect cannot exist as so-

.mething apart from its cause, since according to the theory

of causation accepted by the Advaitins (see note 112 above)
an effect is not a ney entity separate from the cause but
already exists in a potential state within the cause. Thus
the cause. (k3rana) is the more fundamental of the two en-
tites, since there is the possibility that it might exist
without having to account for its effect (k3rya) while the

T

119 Again it must be noted (cf., note 97 above)

that this process of merging 1s the reverse of the dctual
unfolding of the macrocosmic and microcosmic universe. A&n-
andagiri draws our attention to this when he states: "Agaﬁ~
clkrt3ndm bhiit&ndm 'Viparydyena tu kramah' itli nydyenot-

attiviparrtakramena pravilipanakramam. ..." ("The sequence

merging 1s in reverse order to that of the production of

the unquintupled primordial elements; as according to the
maxim, 'The seguence 1is in reverse order.' [BS II. iif.

14} ....").

120 There is a misprint in the text here, since
....antahkaranabhavat...." should -clearly read-'". antag~
karanabhavat...." (see Appendix p.220. iine 16)..

: \

This is a reference to a trial by ordeal in-

121

. volving the. grasping of a burning hot axe in the bare hands

--a person who is committed to untruth (abrtibhisandha) in

respe¢t to the alleged offence is burned when having to
grasp the .axe, while a person committed go truth (satyZbhi-
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sandha) remains unscathed through the same procedure-- ‘
which 1is described in CHU VI. xvi. 3 (see also pp. 245-6

_of Franklin Edgerton's "Studies in the Veda", Journal of
-the American Oriental Society 35 (Dec. 1915) 270- 246, for

a discussion of the translation of the word abhisandha in
this specific passage). In his commentary on CHU VI xvi. 3
p. 537, Sahkara treats the trial by ordeal described above,
as a metaphor of the two states, i.e., bondage and release,
that are possible for man. The person committed to'untruth
represents the bound person who is committed to the untruth
of the modifications of Brahman (vikaranrt“bhisandha), while
the person committed.to truth represents the liberated per-
son who is committed to the dtman (atmabhisandha)

’

Yadatmabhisandhy anabhisandhikrte mioksabandhane,
yaceca milam jagato, yadayatan3d yatpratisth@bca
sarvah. praja, yaditmakam ca sarvam yacci]amamrtam-
abhayam SivamadvitIyam, tatsatyam sa atmi tava,
atastattvamasi he Svetaketo....

(Liberation and bondage are respectively fash-
ioned out of a commitment to the dtman and a non-
commitment to the Atman, and ‘that which is the
"root of the universe,.that in which all:creatures .
. have their abode and on which they are establi-
shed, and that of which all things consist, and
that which is not born, does not die, is without
fear, which is bliss, which is non~dual that is
the true, that 1s your atman hence that thou art
0 §vetaketu....)

Thus, the satyabhisandha of CHU VL. xvi, has become the
atmébhisandha of Sahkara's commentary,

122 "...tattvamasivakyarthah .." should be in’
the accusative in order to agree with the verb ".. Janat
se.."~~see Appendix p. 220 lines 21-22. :

P

123 Anubhava--This 1s even referred to as a 'pra-
means of valid knowledge) by éaﬁkgra at BSBH I. 1.

IR : ;

*

5

ana (
8:

p.

)

.'Na'dharmajijﬁéséyamivg §rutyddaya eva pram3nan -
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brahmajijfiasayam, kimtu grutyadayo 'nubhavadayaéca
yathdsambhavamiha pram®nam; anubhavavasanatvad-
bhutavastuvisayatvacca, brahmaj Ranasya.

(§ruti and the rest are not the only valid means

of knowiedge in the case of the enquiry into Brah-
man as they are in the case of the enquiry .into
dharma, but §ruti and the rest and direct experi-
ence etc., are valid means of knowledge as the case
may be, because the knowledge of Brahman has as its
goal direct experience and because 1t has as its
object an existent thing.)

124 ",..karatalanyastf@malavavat...." should read
.3malakavat....", see Appendix page 222 line 21.

-

125 "Ac¥ryavan puruso veda tasya tavadeva ciram...."
~--~CHU VI, xiv. 2. That is, one 1s liberated as a ijanmukta
(see PP trans. p. 96 above). .

‘126 See note 64 above.

127 Here the praising of the teacher and the ista-
devatd overlap so that the equation, istadevatd = paramat-
man = guru, can be made dnd since we may carry over the
dea of the guru as jIvanmukta from the previous chapter,
the jTvanmukta can also-be added to this equation. As En- -
andagiri takes it, the first three quarters of the verse
praise the supreme deity intended, and the fourth quarter,
i.e., "...guruve thedabhedine.”" ("...to the teacher who de-
stnoys [all] differences.”), mentions the distinction be-
tweén the actual teacher and the devatd ("Tatra padatrayena
' paradevatd namaskriyate; caturthena tu pddena gurorvaisisti-
purvam namaskriyeti .vivektavyam."), but it must also be re-
membered that this 1s ultimately only an imagined (kalpita)
distinction. :

128 45 at sU VI. 23:

Yasya deve pard bhaktiryathi deve tathd@ gurau,
Tasyaite kathitd hyarthah prakagénte mahﬁtmanah
pr&k3Sante mahZtmana iti.

e
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(For someone who has the highest devotion to a
deity, who has [the same devotion] for his tea-
cher as for the deity, do these things which

have been related shine forth, for that great soul
the shine forth.) ,

129 hat 1s-BU II. iv. 5: "Atmd v& are drastavyah 3
érotavyo mantavyo nididhyasitavyo maitreyl...." ("The at- 2
man, my dear MaitreyI, should be directly perceived heard,
thought ‘about, and repeatedly meditated upon...."). dan-
kara, in his Bhdsya on this, explains the terms as follows:

TasmadEtm3 vail are drastavyo darfandarho, darfana-
visayamidpadayitavyah. Srotavyah plUrvamacaryata
agamatadca. Pasdcanmantavyastarkatah. Tato nidi-
dhyasitavyo niScayena dhyatavyagrevam hyasau drsto
bhavati éravanamanananididhyasanasédhanairnirvar—
titaih.

(Therefore the Ztman, my dear, should be directly
percelved; i.e., it deserves to be perceived di-
rectly which means that it should be made to be-

come an object of direct perception. It should

‘be heard firstly, from teacher and scripture. = Af-
ter it should be thought about through reasoning.
Then 1t should be repeatedly meditated upon, 1l.e.,
the mind ‘'should be fixed on it with resolve, for . s
thus is 1it. directly perceived by going through -
these methods of hearing, thinking, and sustained-
meditation.)

’

PO N N
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130 The highest of the four castes, see ‘5 Veda

. X, xe and Manusmpti I. 87-88.

-

131 Sadhanacatustaya«-see BSBH I. 1.1 p.5. They
are: a) nityanityavastuviveka (discrimination between et-
ernal and transient realities); b) ihamutrarthabhggaviraga
(renunciation of the enjoyment of objects in this world
and the next); ¢) $amadamadis@dhanasampat (perfection of
the means of tranquilitfy, givins, etc.); d) mumukﬁutva
(desire for release) )

)

132 as, for example, at MU I. 11, 12: "Tatvijii- o
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nqrthamp sa ‘gurumevabhigacchetsamitpanih Srotriyam brahma-
nistham.” ("For the sake of that knowledge may he approacn,
carrying sticks.for the fire in his hand, a teacher who, is
versed 1n the Vedas and who 1s established in Brahman.").

133 Tnese others are, for example, the three remain-
ing castes, the gods, and women, according to BEnandagiri.

134 "Satyam jA3Znamanantam brahma."--TU II. i. 1.

-

"Enanda brahmeti vyajanat."--TU IIT. vi. 1.

135

136 See previous two nctes,

137 mne three bheda-s are explained at PaficadadT
II. 20: o : . o

Vrksasya svagato bhedah Qatrapuspaphaladibhih
Vrksantaratsajatiyo vijatIyaééiladitah

(The self—contained difference in a tree exists
with respect’ to its leaves, flowers, frult, etc.,
Because there is a.difference between different
kinds of trees, a tree possesses difference within
its own class; because 1t 1s different from thins
such as & stone, etec., a tree possesses a differ~
"ence from things external to its own class.) )

Thus, Brahman cannot possess the first kind of difference
{svagatabheda)because it is not subject to internal limits,
that 1s, it is not differentiated. It cannot possess the
second kind of difference (sajitIyabheda)because there is
no second entity with which it could be subsumed under a
universal. It cannot possess the third kind (vijZtIyabheda)
since there is nothing except it (cf., PaficadadI II. 21).
Anandagiri however, takes the reference to three differen-
ces to apply to those concerning time (kala), space (deda),
and object (vastu), which would also fit the present con-
. text since Brahman 1is beyond both the limits of‘space and
time, in addition to not being objectirfiable.

L]

138 .The three absences as supplied by Enandagiri
are: a) prior absence (pragabhava) which is the absence

L4
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‘of something prior to its coming into being; b) subsequent
absence (pradhvams@bhava), which 1s the absence of some-
thing subsequent to its destruction; c¢) mutual absence (an-
yony8bhava), which mutually denies the identity between
two given things. All of these are explained, along with
a fourth type of abh@va called absolute absence (atyanta-
bhdva) which 1is the absolute absence of something on a gi-
ven locus (adhikarana), at VEDP. VI. 21 ff.. Such a four-
fold division iIs accepted by the Nyaya-Viadesikas, as at
TS 80 and TD on this; however the earliest instance of this
Tour-fold anajlysis comes from the Kumirila Bh3ttas, e.g.
verses 2-U4 of] the 'Abh3vapramanyavada' section of §V

The fourth type of abhi is not mentioned here by
Sarvajnatman is that since somethlng is being predicated.
of Brahman in the sentence, the possibility that Brahman
is absolutely non-existent simply does not arise. In any
event, since Brahman is completely .beyond temporal bound-
aries, that is, since Brahman is never either created or
destroyed, it can never suffer prior or posterior absence.
In addition to this, because Brahman i's non-dual, no other
entity exists through which mutual absence, which in itself
is nothing more than difference, can come into play.

139 Arthaviada--an arthavada is taken by the MImam-
sikas as a statement that 1s conjoined with and subsidiary
to an. injunction; its purpose is the praising of what is
enjoined in the injunction (vidhistuti). This is explaired
at MS II. 1. 7 and in the commentaries upon i1t. In.general,
-this is the way in which it seems to be used in early Ad-
vaita writings, such as at BSBH I. iii. 33 for example.
Sarvajnatman however, appears to want to put forward a pa-
rallel between the relationship that exists between artha-
vada—s and that thing enjoined by injuctions, namely, dhar-
ma as propounded by the MImamsakasson the one hand, and - the
relationship that exists between thd five-fold statements
dealing with creation etc. (i.e., with qualified Brahman)
and that thing which is the meaning of the mahavakya-s, na-
mely, nirgunabrahman ¥s propounded by the Advaitins, on the
other.” Thus, these rive-fold statements dealing with cre-
“ation ete., are meant to contribute a type of elaboration.
upon the meaning of the mahavakxa s.

140 Yuktxarthavédavakyani——Knandayiri glosses this
as- "Yuktirlpanyarthavadavakyani....", by which he probably
means something to the effect of 'being supported by reason'’
since SarvajfiZftman uses such a phrase, namely , yuktypoabrm—
hita, on the next page of-the text.
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141 These are arthavdda-s in the strict MIminsdka
sense and Anandagiri supplies the phrase "Vayurvai kqegi—
sthd3." ("The Wind is the swiftest."--Taittiriya Samhitid II.
i. 1. 1) as an example of a statement of pralise, and the
phrase "So 'rodIt." ("He wept."--~TaittirIya Samhitd I. v.
1. 1) as an example of a statement of disgrace. These are
the arthavada-s that correspond to the two injunctions gi-~
ven in the following note.

142 Vidhipratisedha-~as -an example of the former
(vidhi), Znandagiri supplies the phrase "Vayavyam Svetamd-
labheta bhUtikamah." ("A person who desires prosperity sho-
uld .sacrifice the white animal assigned to the VWind."-- '
TaittirIya Samhitd® II. 1. 1. 1). The arthavdda from the
previous note which corresponds to thils inJunction, namely,
"The Wind 1s the swiftest.", does' not indicate any action
to be done, but merely shows that the Wind, ‘as the swift-
est delty, will be the qulckest to lead to prosperity (see
Sabarabhigya on MS I. 1i. 7). Tnandagiri's example of the
latter (pratisedha) is "Barhisi rajatam na.deyam." ("One
should not put silver on the sacrificial grass. --Taitti-
rIya Samhitda I. v. 1. 2). This is paired with the artha-
vada 'He wept.", which, as 'we learn from the rest of ‘alt-
tiriya Samhitd I. V. l:'l, refers to Rudra and to the fact
that ,when he wept, his tears became silver. . This conveys
the 1dea that silver should not be given at a sacrifice
since it is produced from tears and can only lead to sup~
sequent sorrow for the givver (see Sabarabnﬁsya on MS I.
ii. 10). )

v

1'u3"Yato vZ imani bhutﬁni Jayante; yena jat3ni JI- .
vanti; yatprayantyabhisamvidanti; tadvijijﬁasasyaiftadbrah—
meti. W;-TU IIL‘ i. 1. .

14y

"Tatsprstvd, tadevanu pravifat."--TU II. vi. 1.

. 145 "Bhisasmadvatah pavate, bhIsodetl sUryah."--TU
II. viii. 1. Sankara, in hls commentary on thils passage,
throws jome light on the reason for terming-this a restric-
tive stdtement:

Vatidayo hi mahﬁrhah svayamI§varah santah pavanfdi-
karyesvayasabahulesu niyatah pravartante., “adyuk-
tam pra$istari sati, yasmat niyamena tes@m pravar-
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tanam, tasmadasti bh&yékﬁranam#tei&m pradastry
bramna. Yataste bhrtvd iva rajifo 'smat brahmano
bhayena pravartante tacca bhayakararamanandam
brahma.

(Indeed, the Wind and the rest, vwho are worthy
of great praise and are lords in themselves,

go about .as restricted to activities such as
blowing breezes, and so on, which involve much
effort. This would be proper if a master exis-
ted over them, Thus ther 1s something on ac-
count of which they go about in their restricted
manner, and their master 1is Brahman. They go
about in fear of that Brahman as if it were the
fear lof servants] from their king; amd so that
Brahm?n which 1is bliss 1s the. cause of thelr
fear <

Thus the aspect of Brahman that seems to be stressed by
the controling -type of arthavada 1s Brahman as the Lord
(Iéa, Tévara) over the universe.

146 Sambhavand--the meaning of the -word is not al-

together clear here. It occurs in a similar fashion at SS
1. 263 where the sense is that sambh3@vand is not attained

unless know’edge vhich arises from statements such as "lot
gross, etc.” . (",..asthUl8divacah....") confirms the know-

ledge of the secondary meanings of the avantaravakya-s.

147 rr‘hese first three reasons give, namelg
tajjatvat tallatvit tadanatvdt...." 'are based on bankara s
andlysis of the obviously arti?lcail construction "tajja-
1an" which. eccurs at CHU III. xiv. 1:

Tasmidbﬁéhmggd J3tam tejobann@dikramena sarvam.

Atastajjam. Tathd tenaiva jananakramena prati-

lomatayd tasminneva brahmani lIyate tad3tmataya

§ligsyate iti talam. Tath# tasminneva sthitikale
'nit;;pranIti cestata iti.

(A1l the world has been born from that Brahman in
a succession of things such as fire, water, food,
ete.. Hence it is termed 'born from that' [tagga].
Similarly, as 1t sprouts out in that very succes-
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sion of generation, so it dissolves into that
very Brahman and 1is united as indentical with it.
Thus it is termed 'dissolved into that' [talla].
Similarly, because it breathes and moves on top
of that very Brahman during the duration of lts
existence, it is termed 'living on it' {tasmin:

...anl.)

148 These five sheaths arrarge themselves concen-
trically around the Ztman, with the food sheath being the
outermost sheath, and the one consisting of bliss the in-
nermost~-see TU II. ii.-v. and Sarkara on this.

lhg_The idea here is that each subseguent Atman,
meaning each progressively inner a@atman in the series of
concentric sheath-selves, is similar in form to the one be-
fore it. Tor example, the pranamaydtman is similar in form
to the annamay3tman, and the manomayatman is similar in
form to the prdnamaydtman. The same simile occurs in the
same context at BSBH I. 1. 12, i.e., 1in reference to the
concentric symmetry of ‘the various sheath-selves. However,
as used at US XIV. 3 and PafcadadY IV. 27, this simile can
also refer to the manner in which, according to the Advaita
Veddnta theory of perception, the mind (ranas) extends it-
self outwards to assume the form of the object it perceives.
In his commentary to TU II. 1i. 1 (pp. 289-90) Safkara em-
ploys this simile with reference to the five kofa-s as fol-
lows:

Sa vd8 esa prénamaya- 4tmi purusavidha eva purusdkira
eva Sirahpaks®dibhih. Kim svata eva netysha. Pra-
siddham tavadannarasamayasy&tmanah purusavidhatvam.
Tasy@nnarasamayasya purusavidhatdm purusdkaratam.
Anvayam pr3namayah purusavidho muUs&@nisiktapatim3i-
vanna svata eva. Evam plrvasya purvasya nurusavi-
dhatl, témanﬁttarotaragfpuru§avidho bhavati, plirvah
purvascottarottarena pirnah.

(Indeed this dtman consisting of vital air is also
of a human kind, i.e., it also has a human shape
replete with head, flanks, etc. Is this intrinsic
. to 1t? The answer is no. Indeed it 1s well known
: that the atman which consists of food-essence 1is of
a human kind. To say that that one which consists
of food-essence 1s of a human kind is to say that
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it has a human shape. Following in line with that,
this one consisting of vital -air is of human kind,
Just as an image which has been cast in a mold--it
is not intrinsic to it. Thus each prior [seif] 1s
of a human kind, following in line with them, each ®
subsequent [self] comes to be of a human kind, and
each prior one 1s completely filled up by each sub-
sequent one.)

-

From this it 1s clear that the concetric symmetry indicated
by the simile given 1n our text 1s one of shape, and one 1in
which each progressively inward Ztman completely fi111s up
the shape of the &tman that immediately preceded 1it.

150 That is, by interpreting the teaching of the
five sheaths as having as 1its principal concern the pratyag-
- 8tman and not the sheaths themselves, which are incidental.

151 This same 1llustrative simile accurs at BSBH
I. 1. 8 and I. 1. 12.

152 qp1s 1s KAU VI. 17:

Afgus thamZtrah puruso ‘'ntatdtmid sada Jananam
hrdaye samnivistah,
Tam svaccharTratoravrhenmunjﬁcives1k§m dha1r~

yena.

As Anandagiri states, the means for drawing .out the &tman
from the body 1s discrimination ("Dehﬁﬁeratmano niskarso-
payam vivekam...." between what is Btman and what is an-
Ftman.

. 153 The ldea 1s that, though the_three states are

different from the &tman, it could still enter into some
sort of relation with them, such as possessing them--but
Sarvajfiitman denies this.

154 That is to say that the atman 1s avyabhlcirin
in terms of the three states, since they are never found
apart from it.

N\
»
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155 sarpadandadhir@bhicchidraballvardamitri ta—-
the  1dea is that whatever-is vyabhic¢¥rin (i.e., does not
perstst as long as some other thing does) in terms of some
other thing, is false (mithyad) in terms of that other thing.
The example supplies five things which may, under certain
circumstances he superimposed upon what Is in reality a
rope. Thus, since they all disappear when one comes to re-
alize the rope for what it is, they are sald to be vyabhi-
carin in terms of the rope, and therefore they are also mi~

zi in terms of the rope.

The author seems to have chosen five examples of
possible superimposition on the rope in order to coincide
with the five kofa-s which are superimposed on the ZTtman.
The five examples are all epistemological, that is, they
illustrate errors in cognition, and it will profit us to
take a closer look:- at the most famous of them, namely, the
rope-snake. Thils example refers to the erroneous cognition
'This is a snake' upon, for instance, encountering a coil .
of rope in a dimly 1it room. The 'this'-portion of the cog-
nition refers, according to the Advaitin, to the substratum
(adhisth@na) of the erroneous superimposition, and this sub-
stratum is the rope, which therefore is also the true thing
since it is that which is eventually unsublated (ab3dhita)
‘In terms of the cognition. The error in the cognition ari-
ses from the mutual superimposition (itaretari@dhydsana) be-
tween the 'this'-element in the cosnition and the snake-el-
ement, and it is sublateéd upon the discrimination of the
fact that what has been encountered 1s indeed a coil of
rope and not a snake.. See S5 I. 34-37, and I. 465, where
the same ldeas are touched upon in terms of the cognition
'This is silver!' in reference to a plece of nacre.

156 "Traya avasth¥3strayah svapnah."--AIU I. 11i. 12.
Here "svagnﬁh" is meant to standifor all the three states.

157 Purus&rtha--the goal towards which man. should
strive. TFor the Advaltin this would be moksa (final release)

in the form of brahmajf&@na (Brahman-realization). In Epic

and Purd@nic literature, as well as in Dharma$3stras, four
gurusartha—s are accepted, namely, dharma (duty), artha
(mate§1a1 well-being) kama (pleasure), and moksa (final re-
lease

158 "Brahmaviddpnoti varam."--TU II. 1. 1. . ‘
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159 "Phalavatsannidhdvaphalam tadanhgam."--This id-

entical phrase occurs at BSBH II. i. 14 p. 200 1. 19. %n-
andagiri refers to this as a MImimsZx principle (mTmaMsasam-
mati) and as such, 1t would probably refer to the diffe-
rence between primary (pradhdna) and subsidiary (guna) ac-
tions, since the former are those acts which produce a spe-
cific imperceptible potency (aplirva) that eventually leads
to the production of results < phala) in the 8tman, and whicH
receive their lmpetus from the optative verb in an injunc-
tion, while the latter do not produce such a potency and are
merely preparatory to the primary act (see MS II. i. 6-8 and

abara on this). Sarvajfidtman uses the principle to show
that the avintaravakya-s which mention the three states must
point to the pratyagitman.

160 Svavacza—-Knandagiri glosses this as "Taechap-
dasya vdAcyam.... , in other words, simply as 'the expres-
sed sense of the word "tat'', : ‘

N

AN

16% Vgatiﬁéra-—this is a reelprocal form of medi-

tation having the form 'X is I ', 'I am x ', and in our
case we have two vyatih3ra-s- involving Brahman and the pra-
tyagatman respectively as the variables. This form of me-
ditation is referred to by Sanhkara at BSBH III. iii. 37.

A

162 As in the previous chapter, Sarvajfitman closes

with the ciradruti: "...tasya tavadeva ciram...."'--CHU VI.
xiv. 2). :

163 Bhiimabh&@va--Anandagiri glosses this as "...1li-
mitless greatness...." ("...bhimabhiavp mahattvamanavacchi-
natvam yasy§h ."). The versé is identical to SS I. 2,
and ST on it glosses the same phrase as !"...essence perme-
ated by bliss...." ("...bhimabhZvah puraanandasvarﬁpatﬁ ya-
syd iti...."), while AT glosses the phrase simply as ...
.Brahman...." ("...bhﬁmabhavo brahmabhdvah plirvoktalaksano
yasydh...."). All three of thesé interpretations seem to
coincidepwith the manner 'in which the word "bhiiman" occurs
at CHU VII. xxiii. 1 and xxiv. 1, as well as with the man-
ner in which éankara takes it in his BSBH I. 1ii. 8 (i.e.
taking it to refer -to an infinite Brahman identical with
bliss.

Madhusﬁdang Sarasvati, however, in his S3rasamhgraha
on Sé I. 2, goes against this 1nterpretation on the basls
of the fact that Brahman itself can never be obscured:

)
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Citerbh8vo na kalugsIkrtah, sarvabh@sakatvena
‘sarvadd prakdsamanatvat, kintu tattadbhedakal-
panaya tadaparicchinatvarlpo bhiimaiva kalusiI-
krtah. Plirnatvena prakafaminatvit.

(The true state, of being consciousness is not
obscured, because as shining im all things it
is lumincus everywhere; moreover it is the in-
finiteness alone, whose nature it is not to be
bounded by [external things], -that is obscured
by the artificial .construction of those various
differences. Because 1t -does not appear in 1its
fullness {and thus its fullness iswhat is ob-
scured].)

So it 1s clear that MadhustTdana does not take Brahman and

_ bhuman to be identical as do the other interpretations; in-
stead he takes bhuman to be an attribute or characteristic
of Brahman. This 1is further borne out when he goes on to
say: "Bhumo bhava.iti vyakhyinamanupadeyam, bahorbhiavasvya
bhlima§abdavacyatvena bhavadabdavailyarthyappateh." ( The in-
terpretation: 'the state of being infinity' should not be
adopted, because there would be the unwarranted conclusion
that, since the state of being great is {already expressed
by the word 'infiniteness' [itself], the words 'the state
of being' would serve no purpose.’).

We would side with the former type of interpreta-
tion because of the effort that 1t makes to base its expla-~
nation on §ruti (ef., Vetter's translation of the verse in
his Sarvajf&tman's Samksepadarirakam I. Kapitel, Wien, 1972,
which sides with Madhusidana).

164 JagatparamedvaratvajTvatva--ladhustdana, in his
SZfasamgraha, breaks this down further into the following
five-fold differences: a) between the jiva and the universe;
b) between the jIva and Tévara; c) between each separate Ji-
va ; d) between the different universes (perhaps referring
to the adhyatma, adhidaiva, adhibhi@ita distinction--see note
L4 avove); and e) between the universe and I§vara. Basically
Sarvajrdtman's statement of these three artificially con-
structed (kalpita) differences points to the distinction in
the manifested world between the object to.be enjoyed (bho-
gya) which is the insentient universe, the enjoyer (bhoktr)
which is the JIva, and the controller (niyantr) these things,
which is Idvara. A similar phrase occurs at 5SS I. 20.
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165 Svajﬁéna——xnandagiri glosses s as: ‘"Svasya
pratyagitmanah svatmanyevEjfianam...." ("™gnérance of the
" inward self, resting on the self...."”). This attempts to

take notice of the fact that Sarvajnatman regarded Brahman
to be both the object (vigaya)and locus (38raya) of igno—
rance--see Sé I. 20. \

. \
166 Svamahiman~--as at CHU VII. xxiv. 1: "Sa bha-

gavah kasminpratisthita iti. Sve mahimni yadi v& na mahim-
nTti.” ("Sir, in what 1s that [bhuman] established” In its
own greatness, or not on greathess.

. 167 Astamoha--while fnandagiri and AT take this in
the sense of having .deluslon destroyed (apakrtamoha and nir-
astamoha respectively) and ST does not gloss it, Madhusudana
in his SArasamgraha takes 1t as ‘having delusion superimpo-
"sed on it ("Asto 'dhyasto 'param3rthasanmohah...."). In any
case, one can see that the first half of the verse presents
the &tman as it exists in its bound state, while the second
hal? presents the dtman as it exlists in its freed state.

168 Prakrtinimittakdrana--cf., s§ 1. su0.

169 hrdya--11t., visible thing, thing which is to

be seen.

170 NMivojya--Enandagiri explains this as "...yage
niyogo mametyevam svakIyatvena kiryaboddhrtvatmakan nTyoi—

yatvam...&" ("...the impelled one is the knower of what
should be done as belonging to him 1in the form of the cog-
nition 'This is my order to sacrifice' ...."). This, 4f
course, is predicated of the pratyagdtman only after it has
acqulired a body. -

i

. 171 fnandagiri notes that the relation of the pra-
gagatman to these four states is due to a relation of the

pratyagatman with 'the body as infused with the reflection
of cit (sAbhisakidryakaranasambandha).

172 The body or the sense organs are meant here.

173 what 1s meant by the thing qualified (visista)
here, is the jIva. This statement 1is intended to stan

<
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gainst the avacchedavada which holds that the JIva, since
it is the pure Brahman in its limited form, is the thing
which is impelled etc.. T7Anandagiri summarizes the reasons.
standing agains this avacchedavida when he states: "Vidis-
tasya vifesanabhede bhedatkartrtvabhoktrtvidisu va;yadhf-
karanyadakrtabhyacamakrtavipranaéaprasangat.... ( Because
there would be the unwarranted conclusion that there would
occur the destruction of what was done and the admission of
what was not done, due to the 'fact that the substrata would
be different for the agent, the enjoyer, etc.; why? because
the thing qualified {vifista = JIval is different when the
qualifying thing [vifesana = antahkaranal is different. "),
The unwarranted conclusion given is that what has been done
(krta), namely, those karma-s performed by a jIva, would be
destroyed that 1s, they would not impart their results -
(phala) to the jIva that originally performed them. In
other words, the kartr and the bhoktr of one and the same
action would then be separate jiva-s. Further, that which
has not been done (akrta), namely, those actions.not per-
formed by one's self but by a different JIva, would be ad- TN
mitted also resulting from the fact that the kartr and the
bhoktr of one and the same action would have to be separate
Tva-s. . ' :
This 1s not an admission that the avacchedav3din
wishes to make since it would be impossible for mok§a to
come about in such a chaotic state of affairs concerning
the performance of actions and the reaping of their fruit.
2ut the avacchedavadin is forced into such an admissign if
he accepts the fact that it is the jIva, i.e., the viéista,
instead of the pure pratyagdatman. which is kartr, bhpoktr,
etc., because there would have to he different videsana-s
for:each of the four.states, namely, - kartr, bhoktr, etc.,
in order to explain the fact that kartr, bhoktr etc., are
‘different at all. Now, if we have different vigesana ~-s for
each different state, we must also conclude that the vidis-
ta-s are different in each state, .since what makes a vi-
€ista d¥fferent from any other is the vifesana-s which are
peculiar to it. Thus the avacchedavadin is forced to ac-
cept the conclusion that the vidista (1.e. Tva) that is
regarded as the kartr is separate from that vidista (i.e.
JIva) that 1is the bhoktr, which in fact admits the above
mentioned unwarranted conclusion concerning the performance
-and consequences of karma-s.

[}

. 17% his 1s BUBHV IV. 11i. 354: "A1dvaryam kirana-
tvam ca s3ksltyamapi cﬁtmanah/ Sadeéitavyakﬁryarthasﬁksyar—
then3sya samhgateh//"
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175 SZbhisasvavidyd--see note 165 above for the’
sense of svividys (=svajnana). Sarvajflatman echoes the
same view expressed in this sentence at §§ III. 7.

1?6 "Yo vai bhiima tadamrtam, atha yadalpam tahmar-
tyam."--VII. Xx1ii. L.

177 Pratyagrﬂpgggf-that 1s, as the pratyagdtman
(see p. 214 1. 11 of the Appeandix and PP trans. p. 01 1, b,
for the same use of the word pratyagruda). Sarvajnatman
explgins the three ways in which the word pratyafic is used
at s§ 1. 159: :

Pratyagbhavastavadeko 'sti buddho pratyagbhavah
kaScidanyah pratlci, )
Pratyagbhivastatkrtastatra canyo vyutpanno 'yam
‘tatra cXtmeti Sabdah.

(Indeed, there is one inwardness in, the intellect,
there 1s a certaln other one in the lnward entity,
And there is another inwardness which 1s a mixture.

’ of them and this 1s the primary sense of the word
"atman".) .

The first of these is the mundane (ap&ramarthika)
use, the second 1is the use on thelevel of a absolute truth
(tattvika), and the third is the mixed (4abala) use which
has a heuristic function when it is uysed as the primary
sense of words that refer to the self in mahavakya-s. The
use of the term 'pratyafic' in the context of discussing the
locus of ignorance presents one of the most difficult’ prob-
léms in understanding-Sarvajfiftman’s metaphysics, because
of his adamance about the fact that the $uddhabrahman alone,
as opposed to any product of ignorance (ajRanakarya), must
be the locus of ignorance (e.g., S$ II. 20F: Brarmaivi-
1ﬁ§n1 tasmidiha bhavitumalam n3Zparam vastu kificittasyajna-
natmakatvat.... -- Therefore Brahman alone is capable of
being the locus of ignorance, this is not so of any other
entities whatsoever because they themselves consist of ig-

norance [i.e., the purpose of ajfiina is to obscure Jjfidna

’ 1
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so that if something were already ajfina there would be
no purpose to its having even more ajfana and it would thus
be purposeless ....").

. Therefore, as the locus of irnorance, the pratyag-
dtman cannot be an agﬁﬁnakarxa, yet in the next- few lines
of our text Sarvajf{@tman goes on to state that that Brah-
man which is non-dual and blissful (advayd@nandabrahman) is
clearly not the locus of ignorance bhecause we never expe-
rience the fact that such a Brahman is ignorant, which in
turn leads us to the conclusion that the pratyasftman and
and advayanandabrahman are somehow different aspects of the
same absolute entity--the former aspect being the one Sar-
vajfidtman puts forward as the locus of ignorance. Clearly,
there is.a logical lacuna here in repect to Sarvajfiitman's
staunch non-dualism and the manner in which he proposes
that ignorance comes to rest-on the §uddhabrahman; however,
there 1s evidence in §§ as well for botnh an inward (prat-
yagripa) and an infinite or absolute (anantaripa or adva-
yarfipa)aspect of the Suddhabrahman. Fﬁr example, see SS
I. 2%9, 561; III. 30S5. '

One cannot fully understand the notion of inward-
ness without also appreciating the complementary idea of
absolute non-duality, and vice versa, in order to completely
apprehend the partless (akhandZrtha) unity conveyed by the
syntactical wcompatibility of the two words, 'tat” and "tvam".
In the end 1f we are to explain Sarvajfatran's employment
of this term 'pratyafic' as it refers to $uddhabrahman, we
are forced to explain it as a heuristic one, and a heuris-
tic ore with an effort to convey two specific truths about
suddhabrahman: a) the notion of inwardness is used by Sar-
vajhatman to distinguish Suddhabrahman from everything that
1s external (pardfic) and thereby, objectifiable (see 5§ I.
241)~-~this heuristic purpose may thus be called 'epistemo-
locigal' since its- implication is that there can be no ob-
Jectifiable knowledge of guddhabrahman; b) it is-also used
to point to the fact tha guddhabrahran is the inward or
underlying essence (svabhava) of all things--thus we may.
call this heuristic purpose 'ontological'. It 1#1n the
light ¢6f such heuristic purose that Sarvajfiitman seems to
use the phrase, "...Brahman in its inward form alone is the
locug of knowledge and ignorance." in contradistinction to
the phrase, "...Brahman in its non-dual blissful nature can-
not be the’locus of knowledge and ignorance...."

178 Enandagiri gives MU I. 1. 9, "YassarvajXah sar-
vavit " ("He who is omniscient, all-knowing.”), as an exam-
ple of $ruti, and BHG VII. 10, "Buddhimatdmasmi " ("I ar the
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intellect of those possessed of intellect.”) as an example
of smrti.

179 For example, in the case of the rope~snake, the *
rope does not mistake itself for the snake, nor does it know
itself to be the rope--only a consclous entity (caitanga)

~Amdylges itself in ignorance. If, in fact, an insentient

" entity were taken as the locus of knowledye, it then could

no longer be regarded as being insentient.
(

180 With this statement the last of the four impro-~
per alternatives for the JnanaJHanaéryAya (locus of know-
ledge and ignorance) is ruled out. We may briefly summa-
rize the four by stating that the jhindjifNandédraya cannot be:

1) advayanandabrahman, because we never have the
experience that it is ignorant (mudha).

2) Iévara, because it is omniscient.
3) Jagat, because it Is insentient (Jjada).

4) jTva, vecause na jIva exists in.the state of

deep sleep when ignorance does indeed exist (i.e.

the jIva is vyabhicirin with respect to ignorance
during the state of deep-sleep), though. jIvatva

is inferred to exist in a potertial form at that
time. "’ ’

\

Though the first three alternatives seem to be quickly dis-
missed as obviously untenable, the last, whlch 1is advoca-

ted by Mandana Midra (see S. Kuppaswamil Sastri's edition

of Brahmasiddhi, Madras Government Oriental Series MNo. U,
Madras: 1937, pp. 10-12, as well as &§ II. 138, 174) and
later on seems to find support in the thought of Vacaspati
Midra and the Bhamat] school, 1is thoroughly exarined bty Sarva-
jfiEtman in the following pages of PP.

181 JIvatva—-if ore were to take this as the uni- .
versal (j&ti): "the state of belng a jIva", then SarvaJKat-
man would be open to the objectlon of the Nyaya-Va1§esika
who holds that the relatlonship between an individual
akti) and a universal (J8t1) 1s an eternal one called 1n-
herence (s samavaya, see TS 79), namely, that if the univer-
sal called jIvatva exists in the state of deep sleep, then
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a corresponding individual JjIva must exist there also, and
thus opening the way for the possibility of the jIva ser--
ving as the locus of ignorance. However, it is clear that
by his use of the word, "jIvatva", Sarvaj¥itman—does not
intend the universal, but simply the basic adventitious 1li-
mitation (up3dhi) that covers all the active characteris-
tics, such as being the agent (kartrtva), the enjoyer (bhok-
trtva), and so on, that are associated with the jIva as that

‘which wanders through the world of mundane existence (i.e,

as a sams3rin).

SarvajfiAtman does not admit the presence of such
characteristics 1n the state of deep sleep because a) the
sense organs which connect the jIva with external objects
in the wakling .state, and thus perpetuate the illusion of
such characteristics. are completely merged into the dtman,
and b) the mental impressions (vZsani-s) derived from the
waking state which perpetuate the il1lusion of such charac-
teristics in the ‘dream state, are completely absent in the
state of deep sleep. Thus, th s active jTva-condition (JI-
vatva = sams8@ritva) cannot be present, in any full sense,
in that state of deep sleep; it exists there only potenti-
ally ($aktimat--see n. 183 below for the macrocosmic sta-
tement of this potentiality) and in order to account for

‘the subseouent reappearance of the same jIva.

13

on

172 The process of the Jiva's return from the state
of, deep sleep, and the logic of its being the same jIva
that entered into the state of deep sleep, are discussed
by Sankara at BSBE III. ii. 9, and BUBH II. 1. 19,

183 The inference would run: 'At the time of deep
sleep, jIvatva if potential because the JIva re-awakens af-
terward The macrocosmic application of thls inference

{s made by $ahkara at BSBH I. 1if. 30: "PralTyaminamapi
cedan Japacchaktyavaéesameva prallyate. SaktimUWlameva ca
prabhavati; itarathZikasmikatvaprasangat. ( oreover this
universe, when it is being merged, 1s merged so that only
what 1s potential remains. And that root of potentiality
alone is what unfolds [as the unVerse at the time of cre-
ation]; otherwise there would be the unwarranted conclusion
that ‘(the universel would be without a cause.”)!

. 184 What is meant by direct (aparoksa) experience
is pérception (pratyaksa), and what is meant by indirect
(paroksa) experience is inference (anumina). The idea ol
the statement 1s that aJnana which is directly experienced

s
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at the time of dee sleep, cannot have an indirectly expe-
rienced jIva as its locus. Cf., Tnandagiri: "...JIvatva-
sya sausuptikasya Saktidesasya anumitasydpi tatk&le kay3pi
vidhaya sphuragabhavit na tadd sphurato 'jHanasya tad3Sra-
vatvasiddhirityarthah. ; which seems to be based on the ac-
cptance of the principle that a thing which is directly ex-
perienced should not have something which is inferred as
i1ts locus.

“a

185 This, according to Anandagiri, 1s a response
to the following objection{ "ManUtthitena sausuptajiva-
tvam faktidesamanumeyam paroksataya parisohurati: tena tad-
%8rayataya jivasyapl sphuranat yuktamajhanadrayatvam,...
("That jIvatva existing at the time of deep sleep, which
is inferrable as potential by the person who has re-awaken-
ed, is. experienced as non- immediate; through this, the JI-
va too is experienced as the locus of that jIvatva; for
this reason it is proper to say that the jIva is the locus
of ajfdna...."). In other words what is belng stated 1is
that, if one can, upon waking, infer that JTvatva had ex-
isted at the time of deep sleep, so that a type of Jiva is,
in retrospect, experienced as existing at that tinme, why
then not let alfZna have its locus in this jIva which is
inferred to exist then? As stated in the previous note, Sar-
vajgatman's response to this is that in conslidering the
locus of ajﬁéna to be gn inferred thing, one cannot escave
the conclusion that ajnﬁnz{must then itself be an inferred

thinrg, which eoes against /the fact that ajfiana is directly
experierced at the time in question.

186 In addition to Sarvajffatman's response, as ex-
plained in the previous two notes, Enandagiri supplies the
argument that to regard the jiva as something inferred goes
against the Advaita Ved3nta notion that it is a thing which

is directly experienced: "Na hi jIvasya paroksatvam kena-
ciddrstamistam va 'aham' ityaparoksatvdt, 3kafasya ca sak-
sipratyaksatvena paroksatvinabhyupdgamat...." ("No, for one

on account of the fact that we all have the direct percep-
tion 'I', and because the ZkZfa is directly experienced by
the perception of the Witness. ).

perceives or accepts the f;ig/phét the.jIva is non-immediate

187 ™his 1s the exact opposite of Sarvajiidtman's
position as stated, for example, at S§ I. 319: “Edrayatva-
visayatvabh3ginT nirvibhigacitireva kevald." ("Undivided Ab-
solute Consciousness serves as the locus and object lof ig-
norancel."”). .

<
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188 pupHv 1. 1v. 290:

Pramitr8dyutthiteh pirvam cidany3@nanvaydttamo-~
Videsana cidevaik# svBnubhiltyaiva gamyate.

We follow the editor's suggestion of “...cidanyinanvaxéta—
mah...." for "...cidanyanacottamag....", and Knandagiri )
explanation: "...susuptyavasth3ylm ciditmano 'nyena visa-
yavisayitvena, Z€rayi&rayitvena ca tamaso 'sambandhiccid-
atmaiva.... ( ...pbecause in the state of deep sleep, ig-
norance has no relation in the form of content and contain-
er, or locus and thing resting on the locus, with anything
othe§ than)the ciddtman, there is only the cId&tman [at that
time coene )

\

189 The i1dea 1s that since ignorance is beginning-
less, it cannot have anything that is an effect (karya)
and thus possessed of a beginning as its locus, otherwise,
an impossibllity would result, since ignorance could be
present before the coming into existence of the effect,
therby being without any locus.

130 v, . parinZmitvit..." should be changed to "...
varin&matvit....". As borrowed from Sahkhya-Yoga, this
term finds a similar use in Advaita Vedanta, namely, sig-
nifying an actual transformation of some material base as
opposed to an 1llusory transformation (vivarta) of a given
base. Here it seems to refer to the Advailta Vedinta no-.
tion that perceptual cognitions are a result of an actual
transformation of the internal organ into the form of the
object being cognized. VEDP I, 18 describes such a pro-
cess: T

Tatra yath¥ tatdkodakam chidrannirgatya kulyat-
mand kedaran pravidya tadvadeva catuskonadyakaram
bhavatl tath¥ taijasamantahkaranamapi caksuradidv&-
r8 nirgatya ghat3divisayadeSam gatya ghatddivi-
saydkirena parinamate. Sa eva parin&mo vrttir-

ityuecyate.

(Concerning this, just as the water of a tank;
having gone out of an opening and having entered

J
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the filelds through channels, becomes just like
them, that is, becomes a form having four sides
etc., so also does the internal organ, whose na-
ture 1s light, go out through the sense of sight
etc., and having gone to the place where there
is an object such as a pot etc., it transforms
into the form of the object such as pot etc..
That gery transformation is called a modifica~-
tion. )

131 KGtastha--namely, the &tman.

192 Parinfimin--namely, the antahkarana.

193 As Xnandagiri explains it: "CidAtmano buddhi-
vyavadhinena jAinASrayatve buddhiviSistasyaiva bodhyatvam
phalam....  ("If the cidatman were the locus of knowledge
through the intervention of the intellect, then the result
is that only that thing qualified by the intellect li.e.,
the jIva] is the one that is to be instructed....”). The
qualification bodhya (that which is to be instructed) is
meant to refer to that entity which is td be instructed in
the manner of attaining the final realization of the unity
of Ztman and Brahman. The parabrahman or jada (insentient
matter) cannot be instructed because the former is above
all desires suych as the desire for instruction and because
it consists, in essence, of pure knowledge itself, whille
the latter is simply 1nsentient and therefore has no capa-
city for instruction at all. o

This assumption that the jIva is the only entity
that is fit for instruction leads to the following set of
assertions: a) if the thing qualified by the intellect is
that which 1s suitable for instruction, then it alone can,
be ignorant (i.e., the locus of ignorance); b) the thing
qualified by the intellect is the jIva; c) therefore the
JIva is the locus of ignorance (Enandagiri: “Nanu vidis-
tasya bodhyatve tasyaiv@jfatvabhyupagamfdvigigtasya ca jI-
vatvajjivasyaivajnanadrayatvam baladapadyetetyf$ankya....").
Again this 1s the position of ‘andana MiSra and the Bhamatl
school,and it directly opposes Sarvajflatman's own position.

194 There should be a dania after "...antahkarana-
 §abalatvad.... " --see Appendix p. 227 1line 11
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195 The idea is that there is no intervening thing
between Brahman and its relation with ignorance that could
be taken as accounting for that relationship. '

196 What 1s meant by this is that the realtion with
ignorance is not natural (svabhdavika) to Brahman but that
it is adventitious and occasioned by ignorance 1itself. ZXn-
andagiri also quotes Sureévara (SV. 176) on this:

Nasy&vidyetyavidy3yimevasitvi prakalpyate,
Brahmadvargd tvavidyeti na kathaRlcana yujyate.

(No: only when ignorance exists is it possible
to say that ignorance belongs to it [Brahman},
But ignorance is not possible by. means of
Brahman.)

The verse has been slightly altered by Znandagiri to suit
his own pupose since "Brahmadrstya...." appears in the &n-
anda Kshrama edition (1937) of SV for "Brahmadvird...."
hers. The importance of making the point that Brahman has
nothing to do with the bringing about of the relationship
with ifnorance is that it avoids the unwarranted conclu-
sion that if Brakman were responsible for squ a relation-
ship, Brahman belns eternal and omnipresent, that relation-
ship could never cease and the attainment of knowledge and
liberation would become impossible.

197 As has been shown in the previous note, the Ad-
vaitin cannot afford to make Brahman the occasioning factor
in-the relationship with ignorance, and thereby he is for-
ced to assume the ignorance itself is this occasioning fac-
tor. Such an admission ipVOlves the1fault (dosa) of being
based on itself (8tm&#&raya), i.e., an explanation of a thing
as depending on itself. wever, In the case of the rela-
tionship with ignorance, tﬁe Advaitin does not treat the &t-
ma§raza which 1is concluded about it as 2 viclous one. In-
stead, being the only acceptible alternative, he regards it
as admlssible and alludes to the case with difference (bhe-
da) as a similar example. . \

The point of the allusion is that with difference,
we encounter the same problems, as are the case with ig-
norance, in trying to explain the relationship of difference
to the things which it differentiates. That is to.say, a
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given difference will involve two entities a and b, but it
must not reside in a unity which 1is composed of the iden-
"tity of these two entities a and b and. thereby cause their
difference, otherwise the wery conceot of oneness upon which
difference depends for its counter~posit1ve (pratiyogin)

" would vanish. A ard b therefore, must already be different

before a différence "x" could differentiate them, and this
difference 'x" by which a and b will differ enters by means
of a difference which already must exist and thus it is de-
pendent on difference. In this way difference can be re-
garded as being based on itself (&tm3draya). SarvaJﬂEtman
makes this same allusion to diffeTrence in explainfhg the
origin of ignorance at §§ I. 55, .

& .
198 "Tasmidavidusa evavidyX, avidyayaiva cavidyE-
vattvam."-1it,: "Therefore ignorance exists only in the

Faultless One, and its possession of ignorance is due to
that very ignorance alone."

199 +Brahma vi idamagra #sTt, Taditm3namevavet.
Aham brahmasmiti. TasmBt tat sarvamabhavat.”’--BU I. iv. 10.

., 200

- 9
Anatman--namely, the antahkarana, etc.. ’

. 201 With thils paragraph, Sarvajfiatman is entertain-
ing a possible objection (plirvapaksa). Clarvajfidtman's own
position (siddhinta) is that Brahman has a relation with
transformations (parin@ma-s) such as knowledge, through the
outer cloak of the antahkarana (see PP trans. p. 115 above).
The purvapakgin proposes that- the JIV (i.e., the vidi
which’ has the antahkarana as its videsana) is that which is
connected with knowledge and action Anakarmddhik8ritva),
which is simply to say that the JIv Is the one who strives
(s8dhaka) for the fulfilment of the Jfifnak&nda and karma-
kanda portions of the- Veda. However, Sarvaj atman goes on
to say that if this were the case, then the purvapaksin is
forced to admit the unwarranted conclusion that the jIva

. must also be the one that reaps the rewards (phalin) of the

Striving for the fulfilment of those two portions of the

" Veda (the rewards are apavarga or release = moksa, and svar-

ga or heaven), because it is only logical that the person
who strives (ggghaka) for anything be identlcal to the per-
son who reap¥ thé fruit (phalin) of that striving.

202 nop example, that.the jIva is the s&dhaka and
that Brahman is the phalin.

»
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. 203 Akrtﬁbhyagamakrtavipranaéaprasanga--seenote
173 above and S5 III. 30.

vy

&

-

204 MahZpralay3di--as Anandagiri -explains, the
"8d1i" stands for deep sleep (susupti) and swoon or coma ;:>

(m@reccha).

: )
202 Thus the point being made is that ir order for

the jIva, which is the vidista (qualified entity), tc bve
the one which 1s liberated and not the pratyagitman, and
due to the fact that the attainment of moksa (1liberation)
requires- enormous amounts of time, amounts of time that span
even the periods of cosmic dissolution, the JIva as vidista
must also persist through all these times or 1t could no
be the one that strives for, and reaps, the rewards of 1libe-
ration. However, the thing that qualifies (videsana = an-
tagkarana)sthe JTva as the qualified entity Zvi§i§§a) is
destroyed at times‘ﬁuch as mah3@pralaya, so that jTva can-
not persist through them and therefore cannot be the entity
that undergoes liberation.

. . L

206 As, for example, a pot--once it has been sma-
shed it does not reform 1ts§l;,a£§g;/§ome tinfe.

v

7 ‘ v

207 ViSesana--namely, the antahkarana. . ¥

200 o g (
Name and form (namarupa) is a term uséd in Ad-

Yat¥a Vedianta to indicate everything other than Brahman
*...na ca brahmano 'nyannimarlpibhyAmarthdntaram.”’--"...
othing except Brahman is different from name and form."

/--BSBH I. 1ii. 41). It has both a manifest (vyZkrta) and
an unmanifest (avyZkrta) form (as at BSBH II. 1. 17: \'Vy-

AkrtannSmardvatvaddharmadavydkrtand@marupatvan dharmﬁngﬁcj/)

ram. ). . .

Namarlpa is a descriptive two-element formula that
reduces phenomenal existence down to its Wasic conceptual
components: name, and the objectifiable content of name

- (one essentially inseperable from the eotirer). Its double
nature (manifest and unmanifest) is used by Sankara to acco-’
unt causally for the multiplicity of phenomenal exlstence
and its intrinsic structure. For an analysis of Sahkara's
use of the term consult Paul Hacker's "Eigentiimlichkeiten
der Lehre und Terminologie Sankaras", Zeitschrift Ter leut-
schen Morgenlindishen Gesellschaft 100 (1951) pr. 246-285.

[y
3
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DrstianuSravikasukbaduhkhavisayau ca ridagadvesau
bhavafah, na vilakdanavisay3vityato dharm3dharma-

C{ — phalabhlitottard srstirnispadyamana purvasrstisa-
dréyeva nispadyate.

(Desire and aversion have their concern the
pleasure and sorrow f thode things which have
been see or previoulsy heard| about, they are not
concerned with anyfhing else| hence a new creation
is the result of merit and dexerit [of the crea-

tures that existed in the previwus cr n} and
it 1s set down as similar to the
tion.").

’ 209 In searching for some entity that does in fact

persist through the times such as the cosmic dissolution,
the pUrvapaksin proposes that it 1s the essence (svartpa)
underlying the vidista, and that begause it persists In
this fashion it can serve to recognize the possible conti-
nuity between the videsana which existed prior to dissolu-
tion and the vifesana which exists after it. In this way,
some scope rmight remain for hig position that the jIva and
not Brahman is both the bound and liberated entity. Fow-
ever, this is exactly what SarvajhZtman has been saying all
along, namely, that it is the essence (svarfipa = videsya =
pratyagbrahman) which truly undergoes bondage and release,
and which 1s the real locus of ignorance and knowledge.
Thus the pilrvapaksin is in fact admitting the position of
the siddhdntin here. N ¢

210 The text seems to be punctuated wronglv here.
",..8padyate. DvaitadarSanavibhramasyZjfifn@érayatvadupi-
dhi...." should be "...Zpadyate dvaltadarganavibhramasya-
jianasrayatvit. UpZdhi.... (see Appendix p.278 11l. 0-9).

The reason dvaitgdaréanavibhrarasyﬁjﬁEhﬁérayatvEt
1s why the essence (svarlpa) as recognizer {pratyabhijRBatr)
Is the locus of ignoranc®. That is to say, the recognition
of the qualification (vifesana) 15 an error of perceiving

duality (dvaitadardanavibhrama) since it implies seeing the

»
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videsana as different from the dtman, and such a perception
is rooted in ignorance making the person who has it posses-
sed of ignorance.

211 The fault referred to is akrtdbhyagamakrtavi-
pranééaprasaﬁga (the admission of what is not done and the
destruction of what has been done--see note 203 above). A
clearer paraphrase of the intent'ion of the sentence would
run as follows: 'Due to the fact that the jIva is an effect
of ignorance and therefore cannot serve as the locus of ig-
norance, the essence alone must be the locus of ignrorance
and the locus of all its effects, and thus the essence is
both” the striver (sddhaka) and the reaper (phalin)--for
this reason (that the striver and the reaper are the same)
we cannot be taken to task for admitting that the same jT-
va which performs certain karma-s will not reap their re-
sults, and thus that mokga would be impossible.

212 mat s to say, because of the preceeding rea-
sons one cannot say that the jIva is bound and released,
even though we hold that it is the essence (svaripa = 3t-
man) by taking on the outer coat of the antahkarana (an-
tahkaranakaficukadvarena or vifesapadv@rena, compare a si-
milar use of kaficuka at S§ III. 132) which 1s entitled to
perform karma, we do not mean to say that the essence be-
comes the iTva and i1s entitled to perform karma in that
cualified (vidista) form alone. What we mean to say 1s

/\\VE;at the intervention of the antahkarara in the case of
&dccounting for the locus of knowledge (i.e., is entitled
to knowledge and action--jfiinakarmadhikfrir) is a loeical
necessity (see top half of PP trans. p. 115) and we never
mean to say that the Ztman transforms itself into the jIva

¢ and in that way 15 the locus of ignorance. However, one
must notice that it is a drawback of Sarvajffdtman's meta-
physics that he does not further explain the nature of this
relation that the &tman has with the antahkarana when it
takes it on as an outer coat, but simply implies that it
produces no change in the &tman. ‘

213 SarvajfX¥tman makes a similar statement at s§

ITI. 7:

Brahmaiva samsarati mucyata etadeva
dauvdrikam bhavatl sampsarananp tu tasya
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Muktlh punarbhavatl cidvapusaiva tasya
svijh3tah svamahimapratibodhatadca.

(Brahman alone undergoes transmigration

and it alone 1s freed; its transmigration

coes about by means of an intervening

factor, while 1f 1s released 1n its pure -
consciousness alone; Jthe former] comes

about due to its own ignorance and {[the

latter] due to the knowledge of its own

. greatness.)

The commentaries explain that the intervening factor refer-
red tb in the second line of the verse is the subtle body

(1idga).

i}
2l And thus also the locus of ignorance.

215 see p. 31 lines 18-19.

. J
216 "Na ca brahmana istam cikTIrsund §3strirthavi-

parTtakalpanays svarthaparityagah Karyah. --BUBH I. 1v. 10
p. 61. This phrase occurs in the context of a polemic be-
tween Safikara and (according to the commentaries) Bhartr-
nrapafica as to whether the word 'brahman” in the opening
phrase of BU I. iv. 10 (i.e., "Brahma vZ idamagra 8sTIt.
Tad3tminamevdvet. Aham brahmdsmiti. Tasmat tat sarvam-

bhavat. " --"Indeed Brahman was all this in the beginning.
It knew only itself in the form of the cognition, 'I am
Brahman.', Therefore it became All.’") means the pure Brah- :

man (para), which is what Safkara asserts, or whether it

means the conditioned Brahman (apara) or a brZhmana as"stri-
ver (sfdhaka) for liberation, which is Bhart?prapaﬁca's view.
Both of -them seem to assume that this opening phrase of BU )
I. iv. 10 describes the fact that the entity which is re-
ferred to by the word "brahman” is first of all described

as bound, then becomes aware of the cognition 'I.am Brah-

man' and through that attains liberation (i.e., 'becomes

A11). The objection which immediately preceeds those words

of Safikara that are quoted in our text runs as follows:
"Brahmani s8dhakatvakalpani asmadadisviva ape$ald 'taddtra-
namevavettasmattatsarvamabhavat.' iti, iti cet." ( 1t is sil-
ly to imagine that Brahman is a striver just like us and

thus say that 'It krew only ‘itself, therfore it became All."9’
ahkara's response carries in it the intention that one

P e
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should not feel that one is doing anything demeaning to the
absolute and pure nature of Erahman by allowing it to ser-
ve as. the locus of ignorance, or, to be such things as the
striver and reaper, because the superimposition of these
things upon Brahman does not in any way affect its true na-
ture. In addition to this, the words that immediately fol-
low the quotation taken from Sankara are: "Na caitd@vatye-
vaksamZ yuktd bhavatah." ("Nor is it proper that you should
be intolerant about Jjust #kat much."”); and it is these words
which seem to serve as the basis for the quotation from Su-
re§vara which immediately follows in our text.

_217 The verse is BUBHV I. iv. 1279:

Aksamd bhavatah keyam sadhakatvaprakalopane
¥im na padyatl samsZram mayyeva,nanakalpitam.’

That is, only on me as the pratyagitman.

218 ™%t 1s to say that a jIva 1s not the loéus of
knowledee and ignorance.

219 ".-..ajifl@nakalpitindmajfinakalpitabheddndm...."
~--that is, to the jIva-s which is Mandana Midra's position.

220 pratibimbakalpa--that is, the jTva taken as
possessing a consclousness which i1s a real reflection of
that pure calitanya which is Brahman. This 1s the position

of the Vivaranas.

»

220 pn4s verse is BUBHY I. iv. 298:

Pardakpravanayd drstya dhIstho j¥o 'jNanamitmani,
Vyomakarsnyddivattajam sambh3vayati na svatah.

T

Again here we have a reference to the Advaita Vedanta the-
ory of perception, in which a mode of the internal organ
(antahkaranavrttl) goes outward through the channels of the

‘'sense prgans and takes on the form of the object to be per-

ceived. The verse states that the knower within the intel-
lect (dhI = buddhi), that.is, that knower associated with
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the intellect or the jIva (as antahkaranavifista) assumes
itself to be the locus of ignorance. The point of the si-
mile of the ether is that, though it is not an object of
senuous perception, ignorance causes us to imapine that. the
blueness wpich we do percelve resides on it. -

222 Vyafljaka--ubually employed to.indicate the fac-
tor that renders something that is immaterial and eternal,
material and non-eternal, e.g., the individual (vyakti) is
the manifesting factor (vyafljaka) of a universal %Jiti)
which is the thing to be manifested (vyangya). )

-

' 223 pratyabnhijfig--Fnandagiri does not gloss this
word, and 1ts use here does seem peculiar; perhaps Sarva-
jB&tman merely means experience (anubhiti) by it.

224 That is, the nature of manifesting the thing

which is to be manifested (vyadgya) as contained within
themselves (i.e., the vyafl aka-sg.

225 Enandagiri notes that this example is intended
for those who accept the view that universals exist every-

_where (sarvagata) including in their partieculars, a view

accepted by the lydya-Vaifesikas and the “VImAmsZkas. The
examples that follow this one are intended for those people
who hold that a universal pervades only its particulars.

. 226 Hrasvadirghaplutddi--see P I. 1i. 27 and com-
mentaries on this. The three terms refer only to the len-
gth of vowels in words. For example, the short (hrasva)
vowel 1s that which has one measure (m3tra) and takes one
unit of time (kZ13a) to pronounce, as the vowels "a" and
"u" in the word "madhu"-(honey). The long (dhIrgha) vo-
wel has'two m3tra—s and takes two kald-s to pronounce, as

"the vowel "1™ in the word "egaurI" (female buffalec). The

prolonged (pluta) vowel has three m3tra-s and takes three
kdld-s to pronounce, and it is marked by the figure "2" in
writing, as in the phrase, "Devadattd3 anv8sa." ("Be seated
Devadatta.") where the vowel "Z" 1s prolonged.

- 227 Karandbhivyaktidviarena--Abhyankar in his A Dic-
tionary of Sanskrit Grammar, (Baroda: Oriental Institute,
1961), in the entry for "karana" cites TattirTya Pratigdkhya
XXIII. 2 as enumerating its five forms! "AnlLprad3natsanq-
sargatsthandtkaranavinyayat/ Jayate varnavalfesyam pari-

N

-
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nImItca pafcamit."” ("From the five: augmenting, blending,
the location, the position of articulation, and transfor-
mation, the distinctiveness of letters is proguced."). He
also provides a commetary for. this passage which runs:

Ak&rasya tavat-—anupradiriam n3dah. samsargah
kanthe, sthanam hanli, karanavinyayah osthau
parim&nam matrakilZh. Anupradinadibhih paB_L
cabhih karanairvarnanam vai§e§yam JEyate.

(There is this much goncerning the letter "a'-
augmenting means resonance, blending 1s in the
throat, the location 1s the jaw, the position of
articulation is the lips; Land the extent 1is

the duration of the measure. Through these five
instruments of articulation beginning with aug-
menting, there 1is produced the distinctiveness of
letters.).

A

It seems that the last of these, namely, parimdna as matra-
k815 is the one which 1s meant in our example.

¢

228 Thus, the basic roposition illustrated by all
of these examples is: 'Vyanjako vyvangyam svagatatvena vyafi-
Jayati.' (The manifesting factor manirests .that which is to
vbe manifested as if that thing to be manifested were con-
tained within it.). .The examples therefore fall into the
following pattern: ; . .

Vyafjaka : Vyangya . Svagatatvena

a) gopinda gotva gopindagatatvena g
b) hrasvadi gabda hrasvadigatatvena

¢c) manyadyartha dehagatamukha manyadyarthagatatvena

N .

In terms of the explanation of the manner in which the ji-
va seems to appear as the locus of ignorance, which all
the above examples are meant to clarify, we obtain the fol-
lowing corresponding pattern:
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é
Vyafjaka Vyahgya. Svagatatvena
antanggranopa— pratyakcaltan- antahkaranopahita-
hitajiva v3Sray3jfidna JIvagatatvena

a

This same type of statement is made by Sdrvajf@tman at
s§ 11. 192.

V 229 The two correlating terms used here are pra-
tIyamdna and sghugatara.ﬁnandagiri helps us wikh these two
odd terms when he says that they respectively refer to nir-
vikalpaka (indeterminate) and savikalpaka {(determinate)
cognitions: "Atra pratiIteh sphutataratvam savikalpatvanm B
pratIyaminatvan nirvikalpakapratitivisayatvamitl vivekah.".
What Sarvajfiitman seems to intend here is that in the state
of deep sleep bare ignorance 1s aprehendgg, while in the
waking or dreaming states ignorance 1s perceived as dirf-

Terentiated into and mixed up with its effects. The in-

ference in the sentence runs as follows: The antahkarana
or the JIva are the manifesting factors of ignorance be-
cause whatever is the manifesting factor must be: positively
and negatively concomitant with the thing to be manifested
and the antahkarana and the jIva as qualified by it exhi-
bit such a concomitance.

230 This verse is from NAIS III. 58&:

B&hzﬁmﬁvrttimanutnﬁdya vyaktih svannZhamo yathd
Narte 'ntahkaranam tadvadadhyantasya vyaktiranjasl.

231 This seems to refer to the phrase: "..karane
caksusi viparItagrihakdadidogasya darfan3t." ("...because
we see that faults such as those which occasion perceptions
contradictory to reality exist in that organ which is the
eye."), occuring at BHGBH XIII. 2.

N
232 Since ‘ignorance is ultimately an unreal entity,

it ultimately does ngt even have its locus in Brahman, Sar-
vajff@tman construes Sahkara's statement that ignorance re-
sides in the organ as an heuristic assertion, which by fir-
mly assigning ignorance to the antahkarasa, calls attention
to the fact that though Advaitins talk about ignorance as
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resting on Brahman it, being an ultimately unreal entity,
cannot even have 1ts locus there, and to the fact that
Brahman ultimately has no relation with lgnorance whatso-
ever. *
Sarvajfiftman cannot disregard this statement made
by Sankara since its apparent implication, namely, that the
antahkarana 1s the locus of ignorance, puts a direct strain
on Sarvajﬁﬁtmpn's consitency regarding his position that
the pratyagitman alone is the locus of ignorance. He is
also compelled to appropriate the statement, in one manner
or another, into his own viewroint, due to the obviously
authoritative position that Sarkara's words command in the
Advaita Ved@nta tradition; a position which he himself of-
ten calls upon throughout his work. This is a recurring
problem in all the Indian commetorial traditions; whenever
an author who 1s relatively later on in a tradition seeks
to 'f111 out' the words of his predecessors, and especially
the often skeletal statements of the founders of those tra-
ditions, ' his attempts at establishing an overall consist-
ency for the statements which he is 'filling out', as well
as at setting those statements in the light of his own con-
temporary polemical concerns, should not necessarily be
construed as compromising the statements of those earlier
writers, thourgh thls does not preclude the fact that dis-
tortions are quite a real possibility. 1In our case, Sar-
vajnidtman dogs not seem to have compromised the words and
philosophical posifion of Sankara. :

233 ",..tasya mastake taddhi ksipati...."--1it.,
"...throws it on the head of that Tinternal organ}...."y
230 |

Cf., Sankhyakdrika 62:

Tasm3nna badhyate ndpi mucyate ﬁapi samsarati kadcit,
Samsarati badhyate mucyate ca nanadraya prakrtin.

(Therefore no [}oul (ourusa)] whatsoever is bound,
nar release, nor 1is subject to transmigration,

It is nature which resides in the infinite existing
entities, which 1is subject to transmigration, is
bound, and 1s released.)

Being bound, 'etc., prakrtl has to be the locus of ignorance,
and the antahkarapa, according to the §§ﬁkhyas, is an evo-
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lute of prakrti. Thus the implication of the above k3rika
is that the antahkarana, rather than pure consclousness,

is the locus of ignorance.
3

235 The reference is to\ Istasiddhi VI. R:

Svaruk ca bh3tl yattatra jfanZjREnavibhigadhIh
Ato 'vidyd bhavedyasya bhavettadvisayaiva s3.

The first line of this differs slightly . with Hiriyanna's
edition (Istasiddhi of Vimukt&tman with Extracts from the
Vivarana of Jhanottama, Gaekwad's Oriental Series No. 65,
"Baroda: Oriental Institute, 1933) which reads: "Svaruk
ca bhitl yattatra nijflat3jfavibhi@gadhIh" and clearly deals
with the fact that the distinection between object of igno-
rance (ajfidta) and locus of.ignorance (ajfia) does not oc-
cur with reference to the self-luminous consclousness.
What the first line of thils verse, as it stands in our text,
is attempting to convey 1s that both knowledge and igno-
ranceé must be assigned to the self-luminous Brahman, or in
other words, that both knowledge and ignorance have theilr
locus in the self-luminous Brahman.

23¢ mne verse is from BUBLV I. iv. 3u2:

Tamah pradh@nam ksetrd@ndm citpradhdnagciditmanidn
Parah k3ranatameti bhAvanijfA&nakarmabhih.

t

The last line refers to the three auxiliary causes (saha-
k3arin) which aid Brahman in the creation of the universe.
An auxiliary cause 1is something that aids in- the production
of a specific effect and yet is neither its material cause
(upddanakd@rana) or instrumental cause (nimittak3rana), as

a potter's stick is the auxiliary cause in the case of the
production of a pot from clay, which is its material cause,
by the potter, which is its instrumental cause.

The first of these, namely, bhivani is glossed as
ugasana or meditation by Anandagiri Iin his commentary to
BUBHV I. iv. 1145 and 1149, Here it seems to be taken as
Tthose things known though meditation' ("BhAavanijfidtani
....") By Enandagiri. The second auxiliary cause, namely,
Jﬁzna is meant to refer to the knowledge of past experien-

&
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ces in the form of mental impressions (vasand-s or samska-
ra-s) which have derived from the experiences concerning .
the results of past actions. The last auxiliary cause,
namely, karma is meant, to refer to meritorious and demeri-
torious actions (dharm3dharmarilipakarma-s). Thus there are
three auxiliary causes which aid Brahman in the creation
of the universe. It is 12 this way that we can set Sureé-
vara's text in line with Sattkara's explanation of the phrase:
'Tam _vidyikarm3ni samanvarabhete plirvaprajfia ca.” {( Know-
ledge and actions and prior experience take hold of it i.=
the departing” soul ."--BU IV. iv. 2)., It is from these

that the jTva is able to cultivate_a new body upon the death
of the old one.

.

237 That 1s, the antahkarana as consisting of mind
(manas), intellect (buddhi), the I-faculty (ahamkZra), and
thought (citta). )

238 This metaphor of the body as the citadel of the
soul occurs again at CHU VIII. 1. 1; MU II. 1i. 7; BS I.
111, 14 (see §ankara on these passages).

239 mnis verse is S§ ITI. 16:

3

Karrendriy3ni khalu pafica tath3parini
Euddh1ndr1y§ni mana adicatustayam ca,
Pranddipaficakamatho viyadadikam ca
KamaSca karma ca tamah pundrastamI pth.

£

240 The point of this is that neither the word "ip-
norance" (avidya) in the sentence that 1mmediate1y precedes
the verse quoted from 94 III. 16, nor the word "darkness"”
(tamas) in the verse itself, may refer to primordial igno-
rance which is the cause of the universe and thus the cause
of the body itself (see S$ III. 9). This is so because the
body 1is an effect of ignorance, meaning that 'if that same
ignorance is again regarded as one of the components of that
effect, then the contradiction that the cause produces it-
self as one of its effects would arise, leading to a break-
down of the distinction between cause and effect. Thus,
.the two words mentioned here refer to an effect of ignor-
ance that occurs within ‘the boundaries of bodily existence,
an effect such as an error in perception.*
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241 115 1ast statement is, according to Enandagi-
ri, to be viewed as a response to the possible objection
that SarvajfiZtman has dealt only with the concepts of ig-
norance (avidyd) and bondage (bandha) in a one-sided fa-
shion, leaving out an explanation of the meaning of know-~
ledge (vidy3) and liberation (moksa). He states: "Kim tar-
hi vidySvrttamityB4ankya nirupdEdhikam pratyagbrahmarfipam
parikrtidesanarthakaw paraminandédtmakam prageva darditam
..., ("Having Iin mir the doubt, 'What then is the function
of knowledge?', he say hat it 1s that very thing which
has been explained earlier 1i.e., in the four previous chap~
ters as having the form of the pratyagbrahman which is with-

| -out adventitious limitations, which has all suffering des-

troyed, and which consists of supreme bliss....").



APPENDIX

Paficaprakriya#*

1. §abdav?tt1viveka‘1

—

Drbavatsarvavijgéyavijﬁénotpattihetave

Cidvivart3ya nitydaya namo veddya vedhase.

Athatah éabdav?ttiprakﬁrabheazn vyakhy3isyamo vedfr-
thajﬁ&nanairmalyasiddhaye. Tisrah §abdasya vrttayah praL
siddhilak§aqavugavgttaya itil loke prasiddhal. Prasiddh1~
§abdené nukhya v?ttirabhidhryate. Yasy&rthasya vEcaka-
tvena vrddhavyavahire yah $abdo grhItadaktiko bhavati
tasya tenaiva prayojakena tatraivdrthe vrttih mukhyﬁqut-
tirityucyate. Yathd s§sn3dimad5k§tau g?hI}aéaktikasya

e

goéabggsya "Gamanaya." ltyadiprayoge tatraivdrthe vrttih.
Lak§agé-§h punah mukhy3rthaparigrahe praméqﬁntaravirodhe

satl mukhyarthasambandhddarthantare vrttih. Yathd "Gah-

* v

This is a rendering into Roman script of SarvajRat-
man's Pa?caprakrija which is found in Devanﬁgarr script
in R. Chintamani's Pancaprakriya of Sarvajfidtman with the
Commentaries of EAnandajflana .and Purnavidyamuni, University
of Madras, Bulletins of the Sanskrit Dept. N&. 4. 1046,
which has served as the basis for my translation.

209
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gayam ghosah prativasati.” iti prayoge gangdsambandhit
gangatIre gangisabdasya v?ttip‘ Guqav?ttiStu mukhyartha-
parigrahe pram@nintaravirodhe sati mukhyarthagunayogdd-
arthantare vrttlh iti; yathZ "Simho devadattah.” iti '
krauryaéauryadisimhagugayogab si@haéabdasya cevadatte
vrttih. Yadyapi-paraéabdasya paratra vrttih ityetadrlpan
saminarn 1ak§an§guqav?ttyo@ tathipyanayoravantaralak§ana~
bhedena bhedah. Evametdstisrah $abdasya vrttayo vyégkhya-
téb.’ .
Etﬁséq tisgqé@ mukhyaguqav;ttyorekavidhatvameva.
Laksand punastrividha--jahallaksana ajahallak§ég§ Jjahaad-
ajahallaksan@d cetl. Tatra Jahallak§a93 nama $abdasya -
mukhyarthaparityagena arthintare v?ttiq; Yatha gahgf$ab-
dasya svéi;ha svérthamétré}parityagena tTramitre vytéiq.
AJahallak§aqﬁ‘tu punah mukhyarthamaparityajya krtsnameva
svarthamupddaya arthﬁntére vretih; yatha "éoqastigghati."
ityasvalaksandyam éogaéabdasya éoqimEna@ g?httvaiva§va—
vyaktau vrttih. Jahadajahallakgand tu mukhydarthapari-
grahe satil mukhyarthaikade§aparitydgena $abdasyaikade-
§antare vrttih; yath@ "So 'yam devadattah.” iti vakye so
'yampadayoh defak&laabalavdcinoh deéakalabhﬁgapafityigena

devadattavyaktau vrttih. Evames® trividhd laksend loke

. prasiddhd. Nanu mukhy&gunalaksandvrttIngm madhye katamd
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pratyagatmani éabdasya v?ttiriti, tatra brﬁma@——mukhyéq

vrttim varjayitvad gunalaksanivgttyoh pratyagatmanyapra-
L] . . 3 . . [

tisedhah. SasthTgunakriy#jatirtdhIndm laukikindmabhdvat

pratyﬁgatmani mukhy& vqttig prati§edhyata eva. .la khalu
"Netl neti." prati§eddhasamastaviée§ane pratyagdtmani

véﬂmangsagocarﬁtI%e sasthyidisathavo 'sti, yena mukhy3d

%?ttirghatéta. Tasmdd gaunI laksan3d v& $abdasya pratyag-

atmani v?ttig.

"Pfatyaktvidatisﬁk§matv§d§tmad?§gyanuéIlanét/” &
1ti guqayogﬁdahamaéiéabdasya gaunl pratyagﬁtmﬁni vrttir-
aﬁgfkgtaivaf Lak§ag§pi jahallakQaQE aJahallak§a§§ ca ’
nesyate; Jahadajahallak§aq§ tvangIkriyate paroksyasadvi-
tIyagabale vyutpannayoh tattvampadayoh ekéqéaparityﬁgenéq—
ééﬁtare vyttisagbh?vét 'So 'yvam.' ityadivakyasthapadayor-

iva. Tasmij Jahadajahallak§agay§ pratyasdtmd bodhyate;

‘na gayatrivaidvanarddifabdavat svArthaparitydgenajahal-

lakéaqayﬁz napi "Yajéminah prastarah.", "Yajam3na ekaka-
palah.", ityadivat svirthaparityagena jahallaksanayeti
siddham. ' ' |

N

Sﬁbhéséjﬂénavééﬁ yadl ‘bhavati puqarbrahmaéaﬁdastathahaq—
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¢abdo 'hamkdravacY bhavati tu jahatT laksanZ tatra pakse

ﬂaure§a rauti loha@ dahati vi§adharao rajjuragre tavdsa-

. vityatrevgpmavastunyapi na khalu tadd kagcidapyasti dosah

by

Idameva v?ttitrayamaﬁgfkrtya “Samartha@ padavidhi@." ity-

atra sltre jahatsvarthZjahatsvErthd lghadajahatsvértheti ~

bhés§padaprak§epena traividyayrdcéhah laksanﬁvibhiga@ ca-

kru@. a caivam mantavyams
matvaprasaiga iti, alavidyZ)|dryBcopititaddharmavinivarta-
katvat §§strasya. éﬁstra@ hi pratyagétmaéi avidyadhyiro-
pisamataddharma@ nivar?ayatyeva kevalam, na tu ta@ karmT-

karoti; ata@ "Yato v8co nivartante.”" itydadivirodho 'pi

‘n¥styeva. Aupani§adatvavi§e§agamapi pratyag§tmana@ §3s-

trasya,tadv1§ayévidyinivartakatvena karmatvabhave 'pyupa-
padyata ‘eva. Tasnénm%khyavgttiparihéreqa 1ak§agay§ va

gunavrttyd va yathébhdgam pratyasdtmani pratipadyamdne na

kafcidvirodha 1iti laksanégunav?ttiéaragena mumuksund krtan-

vayavyatifékena bhavyarn--iti.

Bihyabhyantaravastinl yanmahimna@ cakdsati

tasyéi kﬁgasthanityayai mahatyal samvide namah

ak§aqay§py5tmano bodhyatve kar-

PR
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§rfmaddeveévaréﬁghrisphugakamalaraja@pétasa@parkapﬁta@
sarvaJﬁEtmﬁ‘samastaérutipathakuéala@ §abdavyttiprabhedam
Vyécakhyéveﬁameva@ vatiJanamanasil jfi3navaimalyasiddhyail

$abdajflanam nidanam bhavati hi jagatah §reyasa@ preyadca

iti éabdavqttiviveka@
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DvitTyam Prakaranam

f11. Mahévﬁkyérthavivaranam}

Bhiati viévaq yadajflandd yadjniZndcca nivartate
Tasmal bodhasvaripdya namah fudehiya $3rigine.
] \\'//}

Ath3to vedintamahZvakyarthe vyakhyasydmah. "Aham
brahma.” i1ti mahZvakydrthajRinAdeva mumuksUndm mokso bha-
vati. Mah&@vakyirtbajfifnam ca bhavati 'Rham, brahma' iti
padadvaydrthaparijfandt. Padadvay3rthau ca dvividhau,
vacyau 1ak§yau ca. Tatra vacyau £abalau; lak§yad $uddhau.
Pr§?apiqq§tmakak§ryaéabala? pratyakcaitanyamapi daiva-
paryantam [...amadhidaivaparyantam] aha@éabdavécyam. Pra-
gapigqakiraqﬁvidyé§abalaq advayénandacaitanya@ brahma-
§agdav§éyam. htadukta@ bhavati——sad&itiyag pratyagripam-
ahagéabdavécyaq pérok§yasahitamadvayanandacaitanya@ brah-
ma§abdav§cyamiti tayoraha@brahmagabdav§cyayog kﬁryakéragaf

$abalayoh padErthayoh saminddhikaranyavifesanavifesyabhi-

vena virodhaspﬁurane satil ubhayatra upﬁﬁhiparityﬁgag'kri~

214
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vate; $uddhau padirthau ca lakgyate. -Tatra aha@padena
prﬁgapiqqitmakakéryasadvitIyabhzgaparityEgena pratyakcai-
tanyabh3go laksyate. Brahmapadena ca pragapiqqétmaka—‘
kEragﬁvidy5p5r0k§yabh§gaparityégena advayanandacaitanya-
bhiéo 1ak§yate. Eva@ pratyakcaitanyamahagpadena, adva-
yénandacaitanya§ brahmapadena, lakaayitvﬁvati§§ham5nasya
yajﬁ§d1k§apitaka1ma§asya sarvakarmak5g§€phalabhﬁtasya
sarvakarmasa@nygsina@ sak§§tkytabrahm5qaq JIvanmuktaT
samyagjﬁénﬁgnidagdhasamastadquhanidénay sarvalakqaqasag-
pannan svéjﬁénakalpitasvapnad;éyakalpitagurumiva kalpita-
sabrahmacérisahasraparive§gita@ gurumupasannasya tatpra-
sédalabdhaéravaqamanananididhyisanébhyasanirastésaqbbﬁva-
névipgrftabhEvanEtétparﬁajHgnasaqﬁayaviparyayasya param-
eévargnugyhttasya adhikdrinah "Brahmaiv@hamasmi.", "Aham-
eva brahpa.", iti padadvayalak§itayoraha@brahmaﬁadérthayo@
”Aha@ brahm@smi." iti mah3vakyadanubhavaphalaparyantam-
ekatvajfianamutpadyate, adhikariqaq pramitijanako vedah(’f‘
iti1 nyayat. Tasm?a‘j3ﬂé‘noday'ﬁdajHénatacké'ryaniv;ttau bAdhi-
ténuvgttyi JIvanmuktarﬁpeQa parabrahmat§JTVanmuktyo@ yu-
gapadanubhavavirodhena kaﬁcitkalamavasthitasya SarTriram-

bhakayoh puqyapﬁpayorupabhogﬁdéva sapaggt, sancitkarma-

nam samyagjHan3dgnidagdhatvat, AgiminoSca pun pﬁpayo@ a-

karaqﬁt, kathamcitkarane tayorapil Jﬁﬁhﬁdaélegad rtamfha-



216

-

\\\~J dehapite sati--hetvabh3ve phalfbhivat--Sarfrintarinut-

patteh sarvagatatvasarvajﬁétvasarveévaratvasarvétmatva—
L 4

satyasaﬁkalpatvédfnap ajfRinakalpitdndm gurvikiidipra-

paRcavat ajfiinibh3ive yadyapyabhavah, tathipi nirgunabrah-

'amastaveda§§khopani§adgatapunaruktasamastapadopa—
a vidhimukhena prav?;%amahﬁvékya§e§§v§ntarav§kya—
parimﬁgaparijginéhhyupagamét, samﬁnﬁdhikarapyaviéegaqaf
vi§e§yabh§vena virodhasphurage 1ak§yalak§anabh§ven§ he-
yé@éahﬁnopadey5@§op§d§nanyayopapattep, pad&rthajfanasam~
utthavékyﬁbtha;ﬁﬁnasamﬁladﬁhadagdhajagatpari£i§§ani€ya—
§uddhabuddhamuktasatyaparaménandédvayacitpratyagbyahna—
svarﬁpﬁvasthénalak§agamatyantika@ kevalyan viduso bhavé—
tyeva. "Kcéryavén puruso veda tasya t3vadeva ciram ya-
vanna vimoksye atha sa@patsye." iti "Tasya ha na devds-
candbhityd Tate." ityddidruteh. Utkrantigatyadgatikira-
QEbhEvEt tatpratigedha§rute§ca’sadyomuktireya JIvanmukti-
§}utismytin§@ kalpitaJIvanmuktaguruvi§ayatvﬁt §i§yas§a
vidu§o JTIvanmuktyabhyupagame ca Jﬁénadagdhébhésamitrarﬁf
pa@ §isyan pratyupade§§§tvﬁsaqﬁhavﬁd viduso jIvanmukteh
prayojanabhavat cirasdrutiscijfananidrathihananidpanayana-

mﬁtré@ilambikaivalyébhipﬁéyatvédyuktataret} kecit.

(,,fahﬁmaqfavasgéfi namasyati vasudevam
] N

i
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sarigam nirasyati tapasyati tattvamartham
Samnyasya -karma pari[ﬁarf]vasyati veditéra@

dhanyo Jayatyayamaho munirekadandT.

§rIdeve§varap§dapaﬁkaJarajassa@parkapﬁtétmané

sarvajnatmagirankitena munini vyakhyanametat krtam,
‘9’ R L ]

Brahm&tmaikyaparasya veda§irasaq sa@nyssiniq §reyase

tairevam nijadharmapﬁlanaparairnitya@ ni§evyam tu tat.

iti mahEvékyErthaQ samdptah
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[iii. Tattvampadérthavyékhyénam]

Hahadédijagadyasmﬁjjéta@ rajjubhujangavat

Tam namaml sad@nanadamantardhinrttasiksinam

Tacchabda(ﬁacchabdélvécyamavidyééabala@ brahma.
tasmE@§k§§av§yuteJ6 'vannini pafica mahibhutani Rrameqa
Jatani. Annasabdena prthivyucyate. Tasmédéi§ata Esz-
$ah. Kkééﬁdvayug. Vayostejah. Tejasa Zpah. Adbhaya
'nnam. Anna$abdavdcyd prthivy. Evametﬁnyapaﬁcikgtama—
habhTtani. Tebhyaﬁ\saptadééaka@ lifdgamutpannam. V&k-
padapﬁgipéyﬁpasthakhygni panca karmendriy&ni. $rotra-
tvakcak§urjihvﬁghrégamiti pafca buddhindriyigi. Prégi—

/,pinavyﬁnodanasaména 1t1 pafica vEyaQaQ. Manobuddhifcety-

anta@karapadvayam; sa@éayétmaka@ mana@, nig?ayétmiké bud-
dhig-—ityekamanta§tmevéntap]karaqamubhayathé vyapadifyate,
kri&gBhedét, pdcakal@vakddivadityetat saptadaSakam lin-

gamu[}ihgamityd]cyate. ApafleIkrtapancamahZbhTtani tat-

218
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kéryaq ca saptadaéakaT lifigam hiranyagarbhah tafetatsl-
k§ma§arIram§tmana@ trivytkaréqaérutis1ddh§ni paﬂcIk{ta—
mah&Zbhutani. Tebha utpannamadhidaivam brahmtiam; adhyat-
mam adhibhﬁtaq ca karaéiraécara§§d1mallokaprasiddha@
sthﬁlaéérfkaj?tam. Et&ni paficikrtapalcamahdbhlitini tat-
kiryaq ca brahmﬁqqaq préginﬁq sthﬁlaéarfrajita@ ca sar-
vam vipa?ityucyate. Etatsthﬁla§afiram§%mana@. Ekameva
sphﬁlaéafIra@ viréqékhyam; ekameva sﬁk§ma§érIraT hiranya-
garbhakhyam; eka eva §arfradvay5bhim5hf jTva tvampadar-
tha@;'sacchaanvﬁcya@,brahmaiva §érIradvay5nupravi§§a@
Jalasﬁryavad gha§§k§§avacca pr&gadhéranakriyﬁ&ogéj jT-

va ityucyate. Sa ca jJIvab JEgratévapnasu§uptisék§I jag-
ratsvapnasu§uptivyatirikto nirgugo niravayavo nissafigo
nityaéuddhabuddhamuktasatyaparaminandadvayasvabhéva@ pa-
ramatmaiva tfifvapi kale§u sannapyantagkanagasannidhinij
JEgratsvapnasuiuptirantagkaragévastha@ kriyakarakaphalani
cEvik;ta@ paéyati. Indriyairarthopalabdhirj§gar1ta@ sthu-
lakarmanirmitam; kara?e§ﬁbasa@h?te§u Jggaritasaqskérajé@
kfudrakarmanimitto visanérﬁpahastyaaivi§ayag svapna@;
sthﬁlakéudrakarmadvayoparase tatk?tajﬁgratsvapnadvayopa—
ramad va?aka?ikiyémiva va?avgk§asyénta@karagasya sacchab-
davacye maydvini brahmani §abgle kara?Etmanavasth§na@ su-

suptih. Evamet@ni jdgradidisthanani jIvah kramato 'kra-
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matadca padyati. EvamavadhZrya pﬁrvéq samadhyirambhakale
mumuk s uh paécé?ﬁiécale 'ntahkarane jate ksetrajitam sar-
vam kramega prévilipaxet, k§etrajﬁa@ ca pari§e§ayet. Paf-
ctkytapaﬂcamahgbhﬁtebhyo yadutpannamaqqﬁdi tatsarvam paf-
cikftapaﬁcamahébhﬁtavyatirekega nasti, yatha mrdutpannc
ghato mrdvyatirekena nisti, tatk&ryatvat. Evam paﬁcrkyta~
paffcamahabhUt3ni apchqutapaﬁcamahébhﬁtavytirekeqa na
santi. IBEnIW hiraqyagarbhamEtrasGkgmaéarIramEtra% pari-
éiﬁgam. Tatrapi éabtadaéakaq liﬁgamapaﬁcfk;tapaﬁcamahﬁL
bhﬁtavyatrekeqa nasti, yatha m;dutpanno gha§o mfdvyatire—
kena nasti, tatkaryatvat. Idﬁhfmapaﬁhfkftapaﬁcamahﬁbhﬁ—
tani pariéiggani‘ Tatr@pyannagabdavicyd prthivi udaka-
vyatirekena nasti, udakam tejovyatirekena, tejo vayuvya-
tirekena, vayurékééavyat}rekega, ékééag taccabdavacyamiya-
vibrahmavyatirekena; mayavyapi éﬁddhabrahmavyatirekega
nasti. Idinfmanta@karaqabhévét J?gratsvapnasu§uptfn§m—
abhdve ijatvéQagjitapraﬁyagétmacaitanyasvabhivo nitya-
éuddhabuddhamuktasatyaparaménandidvayasvabhéva@ brahma
tattvampadirthau pariéistau. Tatra "BrahmaivZhamdasmi.",
"Ahamevabrahma." 1iti taptaparaéugrahaqaparyantadﬁrghycpeto
yastattvamasivékyﬁrtha@ KaratalanyasﬁEmalakvadanubhava—
paryantena Jﬁénana Jéniti\sa mucyata eva, "Acidryavan puru-

so veda tasya taviddeva cifgm." 1t1 gruteh.
\‘.

' \
itd taéﬁya@pad§rtﬂavy§khy§nam'saméptam

\ \



Caturtham Prakaranam
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[;v. Avéntaravékyarthavyékhy§naﬁ1

Satyanandadirdpdya sarvalokaikasﬁk§ine

Mamo vedantavedyaya guruve bhedabhedine.

Athato 'v§ntarav§kyﬁ?tha@ vygkhyééyimaq, vidhivad-
dpasannﬁya nityﬁnityavastuvivekédisﬁdhanacatuﬁqayasaw—
panndya brihmanaya {ravanamanananididhyasanddividhipre-
ritdya yataye mukhyﬁdhikﬁfiqe; anye§§q {ravanfdividhi-
preragamantareqa prati§edh5bh§vam§trega adhikaritvidevd-
mukhyatvat.

Tatravantaravakyarthastivad brahmatmaikatvalaksana-
mahgvékyﬁrthEnvayitattva@pad§rthadvayameva. Tatra "Sat-
yam Jﬁénamananta@ brahma.”, "Znando brahreti vyajanit."
ityadinavantaravakyena sidk§5d~brahmapad§rtho nirlipyate.
An?taja@aparicchhnnadugkhaviruddha@ yastu satyajRananan-
tédiéabdaiq brahmagabddrthatvena nivedyate, "Satyam jna-

namanantam brahma.", "Anando brahmeti vyajanat." iti ca.

\ 221
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Tathd hi--satyatvat nEn?taT brahma; jA3natvEt na Jadam;
anantatvat na paricchannam; bhedgbhﬁvatrayﬁbhya@ virud-
dhamityarthah. Tathd anandatvit nirduhkhamiti ca nived-
yate. Tasyaiva brahmaga@ taphﬁnivedyaminasya anantyopa-
,padandya paficavidhi@ni yuktyarthavadavakyani vidhiprati-
gedhagodan5rtha§e§abhﬁtastutinind§rthavédavﬁkyavat srsti-
sthitipralayapravefaniyamanavidIni. Tatra "Yato vZ& imani
oh@t¥ni JAyante. Yena jatdni jJIvanti. Yatprayantyabhi-
samvisanti. Taddhijij¥dsasva. Tadbrahmeti." iti srsti-

stutipralayavakyani .- “Tatsyggvé. Tadevdnu pravifat."
1ti praveSavakyam. !"BhIsdsmadvatah pavate. BhTsodet1
sﬁryaq." ityadiniyamanavakyam. Etaih paﬁcavidhai@ san-
bhavanarthavadavakyaih tajjatvat tallatvat tadanatvidt
tatpravi§§aévat tanniyatatvacca tattEvanmEtra@ Jagaditi
yuktyupabrmhitaih brahmana anantyadyupapddane krte brah-
mapadartho nifcito bhavati. Brahmapadarthagatd j¥mmavi-
paryasa vina§§§ bhavantTti brahmapad§rthanirﬁpaqaparEVEn—
taravakyarthavyakhyanam.

Tath%ﬁ?thé} tvaqpadakthanirﬁb39apar§v§ntarav§ky§r~
thamapi daréayigyﬁma@. AnnamayaprEgamayamanomayaviJﬁiha-
mayﬁnandamayakhyasopﬁdhikﬁtmalak§aqakogapaﬁcakoéanyaso
nirupidhyﬁtmasvarﬁpanirﬁpaqértham, mﬁ§5n1§iktadrutatérr§di—

pratimavat pﬁrve@étmani samanasyottaratmano 'tra kathya-
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/
manatvat: anyathd tadanupayogdt, lttham ca upayogdt; na

hi amukhyamarthamanupanyasya mukhyasyBrthasya saukarye?a
pratipidana@ sa@bhavati, arundhatTkathanavat; na hi sthiu-
1am tarak&mamukhydmarundhatImanuktvd tatsanTpavartinT
sﬁk§m§'mukhy§rundhatf saukaryena nirde§§uq gakyate;'tad~
vat kofapafcakamanuktvd na mukhya Ztma vaktun §akyata 1iti
nirupEdhyﬁ[kadhikg]tmasvarﬁpakathangrthameva sopadhik&nim

koéitmanég kathanam, muﬁje§Ik§ny5yena kofapancakddatmanis-

F

kar§opapatteq. Tath@d ca grutyantaram--

[

— ..

Mgusthandtrah puruso 'ntardtmd sadd jand3ndm hrdaye

————— a0 » L] 4
sm\stah,

N, -

Tam svac farfratpravrhenmunjadgvesIkém dhairyenar
. . . » . - » . .

iti. Tasmétkoéa%iﬁcakﬁdvi1§k§aqaﬁ pratyagatmd sarvada-

\

rTresveko mahavakyakthanvayT tvampaddrtha iti §rutau ko-
-;paﬁcakopanyﬁsasya t8tparyam. Tatha J§gratsvapnasu§up-
tivilaksaro Ja@gratsvapn su§uptisaqbandharahito 'dhyatmi- .
¢hibhutd@dhidaivadarIrastha ekastvampadarthah, avasthatra-
yasya vyabhicaritvat; atmanascavasthatrayanuyayino 'vya-

thicaritvat; vyabhicErinE@ ca sarpadandadh3@rdbhicchidra-
. \ . "

balTvardamitritatvadivanmithy3atvat ; avyabhicériqaécﬁtma—

Q/
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no ranvadama@gévat satyatvaditi. CTasya "Traya gvasthih
rayah svapnéq." ityadisrutau avasthBtrayasyopanyisasya
étpafya@ svarthe puru§§rth55h§v§t, brahmatmaikatvajfiine
ca "Brahmavidapnoti param."” iti puru%érthaéravapit, "Pha-
1dyatsannidh§vaphalag tadangam."” iti nyayat. Ato 'sad-
an¥taja@aparicchinnadquhaviruddhaw yat satyajf@ndnantin-
anggrak§aqg@ brahma tat tvamasi iti mahavakye tacchabdena
sva¥§cya§abalabrahmagatapérok§yéqéaparityégena laksayi-
tavyam. Yathoktafea pratyagitmi tvam$abdavdcyalabala-
gata advittyéqéaparityﬁgena svavacyasadvitIyatvagabala-
tvampadarthabhidh@nadvarena tvaqgabdena laksayltavyah ja-
hada;\hallak§a\ay§; anyatha sadvayam advayanm, pratyak§a@
parok%am-—iti{igtvamasimahﬁvékyﬁrthapratipattau virodha-
prasajgét. Evam pad§rthadvaya@ §odhayitva vyavasthitéq

tadeva "Tattvamasi." ityacaryo bodhayati. "Tattvamasi.”

\

ityﬁdi%ahﬁvékyena sa ca mumuk§ﬁg yathoktam brahmaivahanm,
yathoktah pratyagadtma ahameva, ahameva ca yathoktah pra-
tyagatmd, tadyathoktam param brahma--iti vyatih¥rena brah-

matmanorekatvam drdham ﬁratipadyate. Tata$ca samsarida-
» LI - ( .

P

cireqéTmuiﬁQte, "Tasya tavadeva ciram.” 1ty§d1§rutegv

ityavantaravakyarthavyakhyanam

e
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‘ty' Bandhamoksavicarah]

»

Svajnanakalpitajagatparame§varatva-
jIvatvabhedakalusIkrtabhlmabhava,
Svabhavikasvamahimasthitirastamohd

pratyakcitirvijayate bhuvanaikayonih.

Avidyévasthéyﬁq tu sébhisé}ﬂihadvérega fuddhasaiva
brahmaga@ prak;tinimittakaragétvaT Ié&aratvaq s§k§itvaq
ca kiryaprapéﬁcamfgitavyajivabheda@ dyéya@ c3peksya bha-
vati; yathZ $uddhasyaiva pratyagitmanassdbhisakiryakara-

) Qasa?bandhadvérega niyoJyatvakartftvabhoktytvapramitftva—
sagbandha@, na kﬁryakarapasaqghﬁtidiviéiéEasya,'tadvat.‘
Taduktam--

Aidvaryam kﬁrééatva@ ca s§k§iﬁvam;pi céfmaqaqd )

';_ Sadeéitavyakaryﬁrthas§k§y§rthen§sya sa@gateb.
\

oo . L 228
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iti. Tasmid brahmaiva samsarati sabh@sasvavidyaya sva-
vidyayd ca brahmaiva mucyate. Sags§ra§c§sya brahmaqo‘JI—
vatvedvaratvajagadbhedasrayatvam; tannise svarlipasthitih

moksah; "Yo val bhima tadamrtam, atha yadalpam tanmart-

yam." 1ti €ruteh. BrahmanaSca pratyagripenaiva JnEn3jfa-

nEérayafvamucyate. Ahametavantam k3alam néjﬁésiiamétménam;
id&ZnTm&c&ryaprasadat [}dénfh Jénﬁm!%i] Jﬁ?héjﬁénayo? pra;
tyagitmE€rayatvinubhavat nEdvayinandasvarﬁbega brahmano
Jﬁ%ﬁajﬁénﬁéréyatvam, advayéhandasvgrﬁba@ brahma mﬁgham—
ity¥dyanubhavabhavat. MNapIfvarasya pratibimbésya jﬁéni—
JHEnEgrayétvam, T¢varao miidha ityadyanubhavabh3ivat. Ié-
varasya sarvajﬁitvagrufismgtilokaprasiddhavirodhﬁcca.

N3pi jagato jfianajNanadrayatvanm, jadatvaprasiddheh. Napi
JIv§khyabratibimbaéya J#EnEJﬂénigraygtvam, susuptikale

sarvopadhipralaye jIvatvam {aktimadavidySyamavasthitamiti

‘punarutthi@nalifgeninuneyameva bhavati, na tvaparoksatayd

garokfatayg y§ su§uptik§le jTvatvasya sphuraqamasti. Na
ca pa{okge JTvatve JIVasyEparok§atva@ sambhavati. Tatra
JTV&érayatvam cet,~ajﬁ5namapi paroksameva syat; na‘caitad—
d€§gam tasmit pratyagbrahmana evajnanitvamabhyupaganta—
vyam, susuptikale pratyakcaitanyasrayatvena*vajnanasya

sphura?at. ~Na cajnanasya visayasrayavibhagenavaéyam tha-

vitavyamiti codyamasti, susuptau tadabh&vadeva; taduktam
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virtikak§rai@——

Pramdtradyutthiteh pﬁrva@ cidanyénacottamah{banvayéttamoJ]

Videsand cidevaika svEnubhityaiva gamyate.
s 4

1ti. Tatrﬁjﬁihasyihzditvit’anta?karagakaﬁcukadvaraq,vi-
naiva caitanyamigrayo bhavati; Jﬁggasya tu pari?éhitvgd—
anta?karaqakaﬁcukamaparidh§yaiva caitanyamddrayo bhavati.
Kugasthasya parigimidv§ba@ vinaiva parigamasambandhaviro—
dhit. Ato bodhyadfabalapriyitmd na paro nipyacetana iti
§abalitmano bodhyatvavacanan JIvéjﬁ§napék§asya sidhaka@
na bbavatif Brahméjﬁ&napak§e 'pi Jﬁ§n§§rayatva3ya brah-
mano 'ntagkaragaéébalat§dv§ratv§dan§dyaJﬁinasambandho 'pi
brahmégo 'jﬁﬁnasambéndhadv§baka eva, na brahmadvarakab:
Népyajﬁénantarasambandhadvaraka@, Ehedasya,bﬁedéntaréna—
pek§atvavadajHEnasambandhasyépyajﬂgdintarasambandhinape-
k§atv5t. Tasmidavidu§a évévidya, avidyayaivé cividyavat-
tvam. Tasma8dbranmaiva saTsarati brahmaiva mucyate "Bréh-
ma v 1damégraggsIttadﬁtm§hamev3vedaha@ brahmasmTti tas-
mEttatsarQamabhavat." ityidiérutég. Yadi puharanitmavi-
§i§§asya jTvapratibimbasyalva Jﬁihakarmadhikiritvag syat,

na punarjIvatvakaficukadvirena pratyagbrahmanah, tadz vi-
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§1§§arﬁpeqaiva tasya sa;gagok§§hvayo vaktavyah, s§dhak§—
syaiva phalitvat. Anyath@nyasya sidhakatve 'nyasya ca
phalitve akftibhyﬁgamak?tavipragﬁéaprasaﬁgét; v1§e§aqasya
ca mah8pralayfdau na§%asya pwnarutth@nabh3vit; nastotpat-
teSca lokavedaviruddhatvat. Samﬁhanémarﬁpapragyabhijﬁ%yi
tadeva vifesanamidinImiti vaktumafakyam. Vigeéapan§§§d
vifistasya vi§é§agapratyabhijHinta[jﬁth]rabhévﬁt svari-
pasyaiva pratyabhijﬁﬁtftve é&arﬁpasyaivijﬁgiftvamﬁpadyate.
Dvaitadaréanavibhramasyajﬁanaérayatvﬁdupédhiviéi§§at5dv§~
rena svarUpasyaiva sadhakatve svarﬁpasyaiva‘phdlitvasaé-
bhav&nnoktadosah. Tatha bréhmagéﬂiéarfravi§i§§at5dv§re*
Qﬁtma?a@ karmadhik&ritve brﬁhmagidiéarTrav1£1§§aere9ai~‘
vétmago bhokt?tvaT syaditi cody am navatarati, vigi?§a5y5—
sadhakatvdt, svarlpasyaiva ca sadhékatv§t. Tasmad brah-
maiva.saqsarati svEjnanit, sQaJﬁinaéca mucyate. Na ca
brahﬁaqassgdhakatve 'Advayﬁnéndabrahma mﬁ?ham.' ityadya-~
nubhavibhivo dﬁ§agam, pratyagriipena brahmano mﬁgha%vasié
dhakatf%bhyupagamgdityuktam. Taduktam bh§§yak§raip "Na

“ca brahmana lstam cikIr§uQ§ §&strarthaviparTtakalpanayi

“svarthaparitydgah kdryah." 1iti. Vartikakaralrapyuktam--

Aksamd bhavatah keyam sidhakatvaprakalpane

Kim na pafyatl samsdram mayyevajianakalpitam.
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dti. Tasmadbrahmaiva saqsarati brahmaiva mucyate; na tu

jTvEnim jNandjnanasambandhal, bandhamoksEnvayo vE. {ﬁtena]
ajﬁznakalpiténémajﬁénakalpitabhedinég va pratibimbakal-
pindm va bimbasthanTye brahmani ajﬁﬁhgéiti paksasya nir-

astatvat., Yattu S

Parikpravanayd drstyd dhTstho jfo 'jfanamitmani

LN Y

Vyohakgrsnygaivattat[ttajjaﬁ]sambhivayati na svatah.
X ’ e hd » ‘

1td dﬁIsthasijﬁanamuktam, tadanta@kara?opadhikasya JI-
varupasya svakéragijﬁgnapratyabhijgivyaﬁjakatvﬁbhipréyeqa,
nijf&dnasya gfvgérayatvabhipriyega. Pratyakcaitanyasryam-
eva hyaJﬂénaT JTvah svagatatven@bhivyanakti, vyaﬁjakénﬁq
bpahiinamevamsvabh&ivatvit; tath® hi §§ba1ey§daya§ pig?ﬁ?
sarvagatatvenaiva vyanjayanti rdabaleyo gauh, bahuleyo
gauq, muqqo gau@.' iti. Tatha hrasvadTrghaplutddayo dhva-

nibheddh karanibhivyaktidvirena Sabdamapl vyanjayantah

svagatatvenaivibhivyafijayanti hrasvo 'k3ro dIrgho. 'kiro

-ityddi. Tathi manikrpﬁﬁadarpanﬁdayo mukhasyabhivyanjakah

svagatatvenaiva mukhavgbhivyaﬁjayanti. Tasm§dabhivyaﬁba—
kénﬁ@ bahUnaZmayameva svabhdZvo loke samadhigatah yadutZd-

bhivyangyam svagatatvenﬁbhivyaﬁjayanti itli. Tasmadantah-

L
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karanasya tadupédhikajrva&xg\z§jﬁﬁnéérayézvébhive 'pi
pratyagdtnaSrayajfiandohivyafjakatvidyuktameva tadgata-
thengj¥Znasya sphuranam 'Ahaq na janamTdam.' iti. Asti
cihta@karaqasya tadupddhijTvasya vEjRaEnabhivyafljakatvam;
tadabhave suguptyidau pratyagitmadrayasyijnanasya pratI-
yamanatve ,'pi sphu@atarapratftyabhavgt; tadbh&ve ca ja-
garife sphu?atarapratfte@; uktaq ca vértikakérairanta@—

karan3derajfifnasyabhivyalfjakatvam

Bahyam vrttimanutpadya vyaktih sy3nnahamo yatha

/ llarte 'ntahkaranam tadvaddhvantasya vyaktirafljasY.

iti. Yadapil gItZsu kgetrajﬁ5dhy§ye sthitvi bh§§yak§rega
karagasyéjg§niﬁvamuktam, tadapl pratyagatmeno 'Jﬁénitvaf
sya paramfrthatvapavadartham, na'tvanta@karaqasyajﬁghi—
.tvasémarthanﬁrthaT, pratyagstmano ' jNanitvasya paramar-
thatve pripte 'jN&nabhivyaifijakasya kara?asya-tadajﬁinam—
iti tasya mastake taddhi k§ipati, pratyagatmanastu tat-

sambandho m& bhlUditi; na tvantahkaranasygjﬁﬁnasaqbahdho
* P . .

viviksitah, sankhyasiddhZntasvIka@raprasahgdt, bh@syantara—

virodhfcca. Tasm3dbhagavatpaddlye darfane pratyagatmana

eva jfanitvamajNanitvam ca, TaduktamistasiddhikBraih--

B
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Svaruk ca bhiti yattatra Jr"{antij'ﬁ'é'navibhagdhﬁz

Ato 'vidya bhavedyasya bhavettadvi§ayaiva s3.

iti. Tasm3t s§bh§sapratyagajﬁ§néﬁeva paramﬁtmana@ kse-
trak§etrajg§€ﬁékajagatk§ra§atve dviram. TatriajRanavati-
xadet rtici]débhgsapr;dhinadvirﬁvagEambhena k§etrajﬁ§—
kﬁragatvam, ajA3inapradhinadviramadaya k§etrak5ragatvam.

f aduktam--

Tamah pradhanam ksetrinah citpradhfnadcidftmanim
- ¢ ‘ 4

Parah k3ranat@meti bhiﬁanﬁjﬁihakarmabhi@.

-

iti. Atrak§etra3a§hbdena purya§§akop§hhipatitacidibhﬁsa—
grahanam. Karmendriyapafcakam, buddhihériyapaﬁcakam, an-

tanaranécatustayam, prin&dipaﬁcakam, bhﬁtapaﬁcaxam,'avi-

dy&, kamah, karma--iti puryastakanm.

-

Karmendriy&ni khalu paﬁcé tathaparini
budhindriyééi marafdicatustayam oa,
Pragﬁdipaﬁbakamatho viyad@dikam ca
kgma§ca karma ca tama@ punara§gamt pﬁq.'

+

\
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Avidyeti mithy&jfanam, avidy@karyaprakaranit. Atra tamo-
grahanamavidyavrttametatparam tmanah. [Vidyﬁvrttam tu]

pArvoktamiti.

its §rTmatparmaha?saparivr jak@ciryasya sar-
vajﬁitmana@ krtau paficaprakriyakhyam praka-

ranam samaptam.

ot s i o gt & T T
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