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FOREWORD

When we commenced the work of founding the New Indian Antiquary

in 1937 we suggested to Mr M N Kulkami, the enterprising Manager of

the Kamatak F*ublishing House, Bombay, the desirability of starting an

Extra Series of this monthly research journal, in which some publications

bearing on Indology should be taken up for publication Mr Kulkami

readily agreed to our suggestion and lost no time in acting upon it in the

interest of Indological studies In fact as a result of his enthusiasm in this

direction, we have been able to bring out some useful volumes such as

Festschnjt Dr F W Thomas, Festschrift Sir Denison Ross, the Srngdrrti

Prakasa of Bhoja (1st Fascicule) etc. The present Critical Edition of the

Paramdrthasdra of Adi iSesa was included in this Series two years ago but on

account of the pressure of work of the volumes referred to above it could not

be published earlier We have, however, great pleasure m presenting it to the

scholarly public now and m doing so feel confident that they will appreciate

and patronize all ^he works in this Extra Series including the present volume

The responsibility of conducting and financing this Senes, especially at a

time when the greatest of the modem wars has now throttled all scholarly

enterprises, is very great and but for the courage and capacity for sacrifice

displayed by the Kamatak F\iblishing House we would have been compelled

to abandon all our projects We therefore take this opportunity of thanking

our Publishers for their genuine interest in our work

Poona 4

1st March 1941

S M Katk£

P K.<Jodl
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IN'mcJDUCTION

.That Bhagavian 5e!5a, the author of the Paramarthasdra, was an author-

itative istter OR'idvaita, is evident from the reference to him twice iniVidya-

rasfliya’s ftvomaMiviveka, The work itself is there called AryapancdsUt,

presttiraMx became of the eighty-five ver^ m firyta ttietre, which constitute

the doctraial portion of the book. That other works were similarly known

by titles referring to the number of verses is evident from nalhes like the

Suvari^saptati, denotmg the Sankhya-karikas of isvara-krsija. The sugges-

tion iiiay be hazarded that perhaps the present work was wntten on the

analogy of Kvara-kiwa’s to perform for advaita the same function as the

latter’s work for Sankhya ; the suggestion wdl gam some support from the

fact that the present work makes large use of Sankhya concepts and termino-

logy in its presentation of ^dv?uta, so much so that casual readers of Sera's

work conclude that it gives “in brief the most essential prmciples o?*1fie

Sankhya philosophy The affinity to Sankhya presentation is so great that,

the suggestion of Patanjali as the author becomes very plausible. Patarijali

as IS well-known is reputed to be an incarnation of Adieaja ; and this makes

intelligible the ascription of the work apparently to two different authors.®

The repeated references to Vistju, Vlasudeva and Han are also consistent

with the author having been Adi^a. ; And since it is difficult to believe that
•Tf-l -Tl

that mythological personage gave out the work in his own person, the ascrip-

tion to Patanjali gams some probability. There are still a number of diffi-

culties to say nothmg of the paucity of positive evidence. ThCTe. " not

been conclusively established the identity of the author (rf the itygasutras

with the author of the Mahdbhd?ya, and it is the latter who is reputed to

be an incarnation of Adisesa. " And at least in the days of the Jama com-

mentator, Guparatnasuri, the followers of Yoga would seem to have found

affibaticMi with Saiva religion how far this is consistent with Patanjali’s

reception of sagoqa brahman as Visaju is a problem. That Guoaratna has

erred is not improbdrfe ; but unless that is established there will Le 0(ne more

difficulty m admittmg the identity of the present author with the redactor

if not the promulgator of the Yoga system *

Whoever the author, the mythical iSe§a or the only less mjythii^ Patan-

jail, the work itself was found so valuable thai, in the el^yty century.!

-'Abhinavagupta adapted it, and expanded it, while retaimng tli original title,'

*

1. Dr K. C PlANDEY in his Abhtmvasupta, Vol I, p 56. '

2 The work as published in the'-'Pandit, Vol. V, is called the AryapancasUi

of Patanjali
,
and a modem commentator on 'the Jivanmuktivivehi r^rfers to it as

Pdtanjdosmjti (sec Anandasrama edition, p. 262),

3. See D. R. Bhandarkar in an art^e on ' Lakulii^ Amud Stpnt of tht

Archeological Survey of India, 1906-07.

4. The promulgator is reputed to be Hiranyagarbha.
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to form a manual of the PratyabhijRa system. The dividing line between

Advaita-vedanta and this schod of Saivism is, as is wdl-known, very thin.
r *

It IS not surprising, therefore, that the K&rikas of iSega were adapted for

the purpose of providmg a brief, effectiverSMtriOTactive presentation of the

PratyabhijfiH Abhinavagupta himself makes no secret of his indebtedness to

Se§a. {n the second verse of his worit he mentions his source as the adhara-

kariMs, the verses composed by the (support) of the world, viz,

Se§a^ This interpretation of “ SdliRra ” is supported not merely

vi^pta’s commentator, Yogaraja, but also by thd use of the word i) the ad-

vaita work^'^io denote A verse from the latter* is quoted a/ from a feuti

in Abhinavagupta’s BhagavadgxtaTthasangraha^ By the beginning of the

eleventh century a o , the Advaita manual seems to have risen to the r^nk of

6ruti.* The distinction between Advgita and PratyabhijfiS lies not only in

the adoption of names like Siva, Sambhu, etc and the enumeration of thirty-

six categories in the latter system, but also in its adoption of certain special

doctrines, such as that release consists in the manifestation' ,not of conscious-

ness, but of cognisership {upcMfhdhjtaprakasa ) In making the changes

^nsequent on such doctrines Abhinavagupta increased the bulk of the work

frotft eighty-five verses to one hundred. But there can be no shadow of doubt

that Sera’s work was the basis of Abhinavagupta’s redaction ®

A comparison with GaudapSda’s Man4ukyakaTikd> reveals some note-

worthy points of resemblance Both are concerned with the three forms—
Vii§va, Taijasa and Prajfia—as veiling the fourth, which is the real.’ Both
refer to Maya as the iakti or vibhuti or svabhdva of the Lord.®

'Tie view that the Lord appears to delude himself as it were by his

own Mttj 1 IS common to both ® In both there is a clear declaration that

m reality there is neither origmation nor destruction, neither bondage nor

release The fivanmukta in both works is said to be free to live as he wills,

yathestam, without obligations, and comparable to a non-conscious being’’

1. See w VIII and LXXXVII.
2. V LXXXI
3 See Pandey, op of

, p. 58 , the verse is undoubtedly quoted, but it is

quesbonable whether that is what is referred to by the word “ pramSoa^iruti ’’

; the
identical verrie; is cited by Abhinavagupta in the Tanhaloka (Ch XXVIII, w. 312,

313) as from ‘ Anantaltanka ’
; the reading there is ' pantyajed deham ’, not " pan-

tyajat ’ &c. , and the unperative suffix is justified in v 315.

4. Eh-. Pandev (p. 9) mentions a tradition that Abhinavagupta was himself
lui incarmtion of “ PatanjaU dtas Sesa” ; but see Dr V. Raghavan on " Abhinava-
gi^ and' the Hi5§ya| on the Yoga Sutras’', Atmcds of the Oriental Research In-
etitute, Madras Umversaty, Vol. Ill, part ii.

5. V. 81. (K).

6. See further the present editor’* article on Paramdrthasara, NIA I pp 37-42
7. See Sdm, v. XXXI . GK • v. I, 1, 11.

8. GK • I, 9, II, 12 , Sdra, w. XXX, XXXII, XXIII, LVI
9. GK , II, 19 ,

Sara, v. XXXII.
‘

10. GK , II, 32
,
Sara, v. LXIX

11. GK ; II, 36, 37 ; S&ra, w. LXXI, LXXVIII,
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Both declare the oonsist^icy of Advaita with all other sfchools thou^ con-

flicting among themselves^ A less sigryficant pomt of agreement is in the

extensive use of the rope-snake, shell-silver and the ether analogies.* While

our text seems undecided as to the unity or plurality of jivas, Gaux^plUia

seen» more definitely against plurality. Hence he declares that analogies like

those of dajLaiKLits products, fire and its sparks are purportful onljj as

introducifig doctnne of non-difference, not as teaching difference ® WhCTC

there is not wen an empirical plurality of jivas, a differmtiation of experiences

among them sudF that when one enjoys or is bound, another suffers or is

free, need call for no explanation ; but Gaudaplada .does offer aif explanatiOT

on the a?ialogy of the defilement of a single pot-ether not affecting the ether

in other pots ; this is identical with the explanation given by It

seems plausible that Gau4apSda was dravwng on some earlier sour^, agree-

ing in part, while rejecting in part, and that the rejection was not consistent

or thorough. Such a hypothesis may well cons’der the Paramarthasma the

original drawn upon. The suggestion gains some sli^t additional support

from another consideration. Gaucjapada’s words m Kdnha, III, 15, juxta-

pose the illustrations of clay and fire ; the twO occur in different iSruti texts,

the first in the Chdndogya and the second in the iBfhaddmtfyaka (also th>

Mun4aha)

.

Such a juxtaposition in one verse is not unintelligible ; it would

however be more plausible if conceived as referring to and rejecting a sunilar

juxtaposition elsewhere. This is just wt>at we find in the PoTomarthasdra,

where one verse (XLVI) refers to the day-analogy, and the very next

(XLVII) refers to the sparks issuing from the fire in a piece of heated

metal It is not improbable that the two verses together constituted the

occasion for the refutation by Gaudapeda m his verse.

In the course of the translation and notes, attention has been drawr^

to a number of points where this work makes large use of Sanldiya terms

and concepts, like Purusa, Prakjti, Kaivalya and so on. Even the verses

where the preceptor (Se^) is questioned by the disdple seem to presuppose

tawjwfeflge^'df aliS' dSbontent with the Safikhya position. The questicxi re-

lates not to supreme reality or the termination of sanfisdra or sorrow, but

to the possibility of spirit being related to sarfisdra and transmigrating Such

a question can have no meaning except for one who has been told that

Puru^a as such is omnipresent and taintless. How can there be sotfisdra for

such a one? If somehow it oomes about how can there be release? And
if release comes by discriminative knowledge, as ffie Sfinkhya claims, how can

such knowledge prevent the attaching of merit and demerit ’ It is not illegi-

timate therefore to consider the presait work as representing a transition

from the Safikhya to Advaita Vedanta^ , it may therefore be ascribed to

1. GK : III, 17 ;
IV, 5 Sara, v. LXV

2. GK . Ill, 15.

3. GK : in, 5 ,
Sera, v. XXXVI

4. “rtie transition may have been only for an individual thinker or group of

thinkers, without implying the histoncal priority of the S^nkhya system; a defi-
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some period before Advaita VedSnta was clearly and fully formulated. The

uncertainty as to whether there is on? jiva or a plurality of jivas, the recogni-

tion olhuddhi, mmas and ahankara as distinct tattvas instead of different

phases of working of a single mtah-karona, all these would also serve to

indicate an early age for the present work Whether Gaudap&da was in-

debted to it or not, we diall be safe in considering the Paraimrthasara tcC

belong to the same, if not a slightly earlier," eg^h in the (j^velopment of

Indian thought.'

"We shall give a short resume of the contents of this wifrk, and conclude

with a bnef comparison with the Pratyabhijnia system The book commences

with an invocation to Viisinu, who is superior to Prakrti as its contrrfller, who

is the substrate of all beings and so on We next have an expression of

wonder that despite the pervasiven&s of the self, the ocean of Bliss, creatures

will not look at it but continue to revel in delusion and grief The two verses,

omirnng as they do before the introduction of the pupil and his preceptor,

Sesa, seem to be foreign to the scope of the work
,
they are missing from at

least one edition and would seem to be from an alien hand devoutly provid-

ing the book with an auspicious invocation and a stimulus for the study there-

'll With the third verse the work proper may be said to commence. The

jHipil sees all around him suffering consequent on birth, decay, death, etc,

approaches a preceptor with faith and devotion, praises him as qualified to

settle his doubts, and asks him for mstruction as to Prakrti and Puru§a, how

there can be sams^a or the acquisition of karma or release and how discrimi-

native knowledge can make merit and demnt ineffective The preceptor re-

marks on the difficulty of the question, offers obeisance to Vii^nu, who out of

Prakjti makes a presentation of this non-real world as if it were real, and

proceeds to instruct the pupil.

Frcan the unmanifest {avyakta) as superintended by Supreme Consci-

ousness came forth the Cosmic Germ (an(jla); thence Brahma ; thence the

various beings Prakrti is inert
;
yet action in the ernpirical world really be-

longs to it , the conscious being is non-active The activity of the inert is

nitive formulation of Advaita, however, would necessanly seem subsequent to the

tentative approaches made in the present book

1 Rai Bahadur Amarnath Ray wnPng on the Gaudapada Karikas and! the

BhSgavata PuiSija {Bulletin of the School of Onenial Studies, London, VIII, i,

107-111) draws attention to several parallels between the two wcxrks and suggests

that the Purana is indebted to the Karikas In order to allow the Kdrikds to

become well-known to a writer m the extreme south of India he has to allow a
sufficient interval ,

and for this purpose he has to dispute the accepted views that

I Sahkgra was the author of the Mandukya-bha^ya, that Gaudaiada was Sankara’s

preceptor’s preceptor and so on. Five out of the six parallehsms (i.e, all except

the first) can be exhibited in respect 'of the Patramarthasdra too The idenPcal

words are not repeated, but there is at least as much resemblance as to the Gau4a-
pdda-Kdrikds. If we look to the ParamdffhasdTa as the source of mspiration for

the Purana, the tfifficulties mentioned above may be avcrided. In any tiH

a late date ia dAiitely established for the Paramdrthosdra, the parallelisms noticed

in the article under reference can have httle chronological significance,
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possible because of its being superinduced thereon by the conscious, like the

motion of a piece of iron in the proximity of a lodestone, or like the activity

of all beings on earth when the sun rises , these activities are not attributable

to the sun, though in a measure due to its appearance. Buddht, monos, ahan-

kora, etc. are evolutes of Pralqti ; when the mamas is made the object of

egoity {ahohkdra) and the whole is illununed by consciousness, there apses

even for the l^re Self the conceit of being human, being happy or miserable

and so on ; this is the knot due to avtdyd ; it is the knot to be cut by realisa-

tion. The superposition of agency etc can be understood on the analogy of

the crystal taking on colours of the objects around it. The su*f which does

not movj appears to move with the motion of the water, etc
,
reflecting it

;

so too the unchanging Self appears to partake of the fluctuations of the antah-

kmana Consciousness in truth cannofbi^ "made an object of consciousness,

since it IS all-pervasive ; it can nevertheless be apprehended as present in a

psychosis of the intellect {burddhi-vjtti) just as IMiu who is invisible as a

rule can yet be seen m the lunar orb, durmg an ^lipse Buddht which is the

mirror should be kept clean if it is to reflect effectively Brahman that can

become an object of knowledge only thus is non-dual, all-pervasive and un-

paralleled bliss
,
this has to be realised Prakfti on the other hand, consist^

ing of twenty-three tattvas, from buddht down to the gross elements, is what

IS to be avoided

The Self in reality is not subject to merit or dement, birth or death, caste

or duty, joy or gnef It is like the sun in all reflections, omnipresent like

ether. It is free from all doubts as the witness thereof It is pure, consci-

ous, decayless and deathless, tranquil, taintless, ever-shining in the light that

is itself, pervasive Bondage is due to the conceit of the self in the not-self.

Just as the juice of the sugar-cane takes on several gross forms as molasses,

sugar, crystals, etc
,
so does undifferentiated pure consciousness take on the

forms of the internal ruler and fiva on ths one hand, the collective cosmic

body and individual bodies on the other The One Spirit expands itself in

three forms as Visva, Taijasa and Prajna , by these three is hidden the fourth,

the non-dual real These manifestations and their re-absorption are due to

Wsudeva, sporting as it were with his own mdydsaktt.

The world of duality and finitude is comparable to the mirage, shell-

silver, rope-snake and the double moon There is not in the rope any real

cause of snake or a real origination of snake
,
yet there is fear due to delu-

sion , the duality of the non-dual is similarly due»to avidyd Because of this

and Its product, the conceit of self in the not-self, the omnipresent Vasudeva

IS not realised It is this self which appears to delude itself as it were through

Its own mdyo-sakti. M&ya is like the smoke which though passing through

ether (comparable to the self) cannot taipt it Serenity,, exultation, dullness,

these are gunas, of Prakiti ; but because of association with Prakrti the Lord

Himself appears as if serene, as exult^t and so on
; in truth He is no more

affected by these gttnas than ether by clouds and smoke.

The non-duality of the self is consistent with divereity in the experiences
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of the fivas

;

when a single pot is filled with smoke, the ether as in that pot

alone is affected, not as in olher pots

Actions proceed from the not-self , he who does not identify himself there-

with IS not bound by action or its fruit. That karma which was acquired in

another body and has b^n to bear fruit by producing this body, will have

to l»e worked out through experience of fruit But other karma acquired

prior to the dawn of knowledge becomes parched by the fire^f knowledge

and incapable of causing birth , and karma due to actions to be performed

hereafter will no more cling to the self than water to the Icftus-leaf
;
for the

knower has realised that while action belongs to body, speech or mind, he is

not any of these and hence not the agent The dispersal of karma is com-

parable to gossamer being dispersed in the wind Continuance in the body

will not lead to further identification with Prakrti , the churned out butter

cannot become one with milk again Bondage due to assoaation with Prakrti

is connate like the union of grain and husk ; when the husk is removed the

gram can no longer germinate The jtva suffers from bondage to action and

fruit, just like an honest man who has fallen into the company of thieves

TTie enlightened Self dispels avtdyS like the sun dispelling darkness It

'b homogeneous within and without
, its unity is not inconsistent with the

plurality of finite selves
;
the one body has many limbs, one clay has many

products, one fire has many sparks The one self of all is devoid of birth

and death, going and coming It is unaffected by world presentation just as

the rope is unaffected by the snake-presentation The presentation is due to

avidya Only he who pays heed to it and identifies himself with it is bound

thereby It is not something wholly alien , it is of the very nature of Visnu

as smoke is of fire, and snow, foam and bubbles of water This has to be

abandoned and the non-dual Brahman contemplated.

Contemplation leads to realisation of non-difference as of water from

water, milk from milk and air from air The world too is realised to be of the

same nature as Brahman , whence then delusion or sorrow ? The Self then

shines m its own light, like the crystal on the removal of adjuncts. It is no

longer affected by body or instruments, joy or gnef ; there is no longer any

abhimma in the body and organs , hence there is no agency Release is

simultaneous with the contemplative realisation of pervasiveness and non-

duality Contemplation of particular forms is also fruitful ; for the Lord

bestows gracd taking on those forms And we have no differences with the

conclusions of warring sects? since we hold that all of these derive from and
attempt to reach the Self of all But he who nses above these and knows
himself as NBiayana, the cause of origination, sustentation and destruction,

he becomes omniscient, omnipotent, lord of all , he transcends grief and fears

none ; he has become one with the.supreme eternal reality which knows no
increase or decrease, killing or being killed, bondage or release ; everything

else is unreal. Endowed with such knowledge of Prakrti and Puruisa, he
delights m the Self, is calm and released {kevaB)

As the plantain, the bamboo and some species of reed perish (only) after
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producing their fruit, so do the body, etc. perish (only) after the fruit of

pnarabdha is experienced. (But) knowledge cuts the knot of nescience ; and

with this the jiva is released. The destruction itself is release ; there is neither

a place set apart for release nor a d^rture thereto. The muktn knows the

non-real world to be a product of Visnu’s mdyu ; he is unaffected thereby and

IS tranquil. Though present in samsdra, actions affect him no more than

water dingsV a lotus leaf His tranquillity is as of the fire whose fuel has

been consumer He eats anything, wears anything, is content with anything,

rests anywhere « Neither ment (as of a thousand horse-sacrifices) nor sin

(as of a hundred thousand murders) can affect him He has tcAiffer neither

prayers por sacrifices There is for him neither delusion nor anger, neither

rejoicmg nor grief, neither thought nor speech after having realised the Pro-

found Brahman , he is thus to live like opp inert He lives as he pleases
,
he

has become one with that pervasive, non-dual sdf The place or manner of

his death does not affect his release which is already attained ;
the distinc-

tion of holy and unholy is related to the acquisition of merit and demerit

;

that IS of no concern to one who has risen above merit and demerit

Release for the self-knower is as inevitable as a man falling to the ground

when his foot slips from the top of a tree But it is possible that after start-

ing on the path one has not yet attained yoga, contemplative union Such a

person enjoys heavenly happiness, respected like a kmg by the gods, is reborn

eventually as a human bemg, practises yoga and attains immortality.

Such in outline is the teaching of the Pmairmthasdra Its affinities to

and divergences from the Sankhya teaching, its uncertainties on some contro-

versial points in the history of Advaita, these have been pointed out in the

translation and notes

A word may be mentioned in connection with the notions of jivanmuktt

and the need for abhydsa It is dear from verses LXXXIV-LXXXVI that

indirect or remote knowledge of Brahman as the Self will not suffice ; it is

good in that it will secure heavenly enjoyment while preparing the way for

realisation in a future birth But of itself it falls short of the contemplative

union (yoga) that alone is simultaneous with release This yoga requires to

be practised (abhydsa), that is, persisted m repeatedly and unintermittent-

ly. There would thus seem to be a stress on the need for prasankhydna (pro-

found meditation) on something like the lines of Mandana’s teaching There

IS of course no indication whether &^a, like Mamdana. held prasankhydna (as

distinguished from Scriptural texts or the disciplined manas) to be the dis-

tmctive cause (karana) m realisation But the mention of abhydsa at least

in an oblique way, while the other two come in for little notice, may be

treated as of some significance

That release is contemporaneous wjth knowledge js recognised and re-

peated quite a number of times m the work It is only the cutting of the

knot of nescience that constitutes release This cutting results with know-

ledge ; re]ease is then attained simultaneously with knowledge (jndna-samahala-

muktak, V LXXXI). Karmas do not affect such a person ; prdrrobdha alone
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persists since it has to be worked out through experience in this body (v

XXXVIII) The continuance of the body is thus not inconsistent with

release ^ And, as we see from w. £,XXVI-LXXIX the jivmmukta has no

restrictions as to the manner of his life or death The time and the manner

of physical disease are of no moment to him ; he has become the eternal

Brahman for which there is neither inciease nor decrease, neither bondage
#

fior release The' proper consequence of such a doctrine will treat the con-

tinuance of the body with indifference and not look for arfother stage of

muktt called videhamukti There will be no awaiting the dissolution of the

body And*we are not told anywhere in the book that physical dissolution

IS a necessary part of rmkti at any stage.

The question may arise, “ Why then is the body dissolved ’ ” A plausi

ble answer is that the body came i0to existence for a certain purpose, the ac-

quisition of wisdom , and that puipose being achieved, the body ceases to be.’-

This IS what we are told in v LXXI, with the help of the analogy of the

plantain and bamboo, alleged to perish as soon as they bear fruit {nasyantt

yatha svapuspam dsddya) In the case of the plantain it is an observable

fact that the tree bears fruit only once , that done, it dies out It is not a

fact, however, that it does not die prior to beanng fruit Much less is it a

fact that bamboos do not perish wihout bearing their alleged fruit, pearls ;

we are not fanuliar to-day with bamboo-borne pearls, though bamboos con-

stantly perish 2 There would therefore seem to be no justification for inter-

preting the verse as setting up a term to perfect release, such release being

achieved only on death after the complete consumption* of prdrabdha. The

words of the commentator, that those analogues do not pensh until their

offspnng has been produced (ydvan na janaymH tdvan na nasyantt) are

justified by neither the words nor the sense And all the verses subsequent

to LXXI speak of release in embodiment without any implication of the body

continuing to be a bond, whose destruction is to be awaited As is clear

from V LXII, what is needed is the riddance of conceit in the body and

organs {dehendnya-dhl-vivarjitah) , the destruction of the body is for this

purpose irrelevant According to Advaita principles, release consists in the

attainment of a proper outlook whereby both Self and other are envisaged as

Brahmamaya In the case of one who has achieved this the existence of

body and organs will not be cognised as such ;
if they exist as such objects

1 Both question and answer proceed on the assumppon that all men includ-

ing muktas are mortal This is neither saentifically proved nor scnpturally laid

down. Some muktas at least, persons set in authority to give light and leading to

lesser men. seem to be cvrmjivis Their release has not been treated as imperfect

or as inconsistent with.the non-dissolution of their bodies
• ^

2, A well-known Tamil verse groups the crab, the oyster, the plamtain and the

bamboo as creatures destroyed by their own offspring {Nalvazt, v 3b). Another
Tamil verse includes the Buddha’s mother'm a slightly longer list In neither is

there the restrictive implication that death occurs only after the production of the
offspring.
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of cognition for others, that is irrelevant to his release ; the setting up of a

term for his release is unjustified.

What then happens to the view that prarabdha survives the onset of

knowledge and has to be worked out? It is only a superstition surviving

from non-absolutist systems which too recognise the disintegrative force of

knowledge, bid seek to save therefrom moral and religious obligations. II is

also an inhen^ce from the Sankhya, where videhamukti has to be recog-

nised); for the body having been evolved to produce enjoyment and }iima

for the Puruga, when both purposes have been attained, it must.be resolved

back into its cause, the unevolved Prakfti Since the objective world is inde-

pendentlj^ real, not a superimposition on spirit, release calls for involution

of the evolved, not a mere change in the spirit's outlook on itself and the

evolved. Hence the need for recognising a* certain measure of kaivalya when

knowledge dawns, the perfection of this on physical decease and the postula-

tion of prarabdha to account for the body surviving the onset of wisdom

The Advatin has no such difficulties to face ; he seems to take them over,

however, together with the solution, a procedure neither intelligible in theory

nor justifiable in practice

The present work, we repeat, does not postulate an expectance of physi-

cal dissolution for perfect release The whole trend of the concluding por-

tion In particular is against such a doctnne. What happens then to verse

XXXVIII, which declares that prarabdha has necessanly to be experienced ?

We suggest that it is an interpolation The words of verse XXXIX about

karma acquired prior to the origination of knowledge (prdg-jnmotpath cttam

yat karma) are suffiaently wide to cover both prarabdha and sancita karma.

Some orthodox AdVaitin of the later day would seem to have been shocked at

this and introduced verse XXXVIII, to make an exception in favour of

Prarabdha That all three kinds of karma were meant to be excluded seems

more than plausible from the use of ‘ karmdni’ in the plural (not dual) in

verse XLIII. And a consideration of the number of verses makes the hypo-

thesis of interpolation not plausible We have noted that an alternative name

for the work is Arydpancdsiti ; it should therefore contain only eighty-five

verses Even the Trivandrum text (the basis of Rfighavananda’s commentary)

contains eighty-seven verses ; and we have included two others numbered

XVIIIa and LXXVa The first at least of these has some claim to be consi-

dered genuine as its parallel is found in ARiTnava^pfa's^workr ^Tf adif

these two, we get ei^ty-hihe verses of whidrwe’^nwy n^ledf Two verses at the

beginnmg and one'lt the aid as extraneous and probably the work of some

other hand
; we are still left with one verse more than the recognised num-

ber ; and if we are to leave out any, there is a good case for omitting verse

XXXVIII, which besides failmg to squire with the r&t of the teaching,

finds no counterpart m the Pratyabhfjna work The latter is more elaborate

than Sesa’s work ; the author was nof pressed for want of space and could

have''mcru(cfed this verse or the idea in it if he felt it necessary. Nor is it

that the survival of piSrabdha is less consistent with the PratyabhijflS system
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than with the Advalta V^Snia*

Wf may now consider some 04 the divergences between Advaita and

Pratyabhijfia. The supreme reality for both is non-dual ; while the Advaitin

calls it Brahman, the Saiva calls it Siva. The latter’s position, however, is very

different from that of later writers like Appa3:ya Dik§ita, who combined Saiva

relifeion with Advaita philosophy ; for, according to these, Siva if the name of

Saguina Brahman, not the highest reality.® Almost as a necess^y consequence,

the supreme being is conceived not as experience, but as the experient ;
he

is not knoi\|edge {pima) but perfect knower {purm-prcmatd,)

.

Unlike the

imperfect, finite knowers, however, he does not stand contrasted with objects

of knowledge; the distinction of subject and object is evolved out ‘of Him;
the conscious and the non-conscious, the vigayin and the visaya proceed from

Him ; He is present in all products" even the inert, as without Him they would

not be manifest at all The difference so far from Advaita would seem to be

only in regard to terminology ; what the Vedantin calls experience, the Saiva

designates as experient ; if the latter is less intelligible perhaps metaphysically,

It has the merit of conserving individuality ; the jiva who realises himself as

Siva is neither annulled nor absorbed ; there is no loss of personality.

The next point to note is the interpretation of an4a, the Cosmic Germ

as referring to four-fold spheres, an4a-catu$taya

,

these are Sakti, Maya,

Pralqti and Prthivi ; each preceding sphere envelopes those succeeding in the

list Tins IS a refinement and elaboration of the Advaita doctrine of tlie

world as an elaboration of maya, itself a iakti of the Supreme In either

case, the saklt seems to be a capacity to negate and delimit oneself
, in the Pra-

tyabhijfia it is called akhyatt, consisting in the negation of the true nature of

oneself as perfect knower and of the world as a feat of the perfect Ego {pard-

lumid-camatkdTa) , its functioning is negative [ni^edha-vyapdra-rupd). It

envelopes the spheres of mdya, prakrti and pxthivl. Mdyd is delusive ; it dif-

ferentiates individuals and binds them ; it envelopes the next two spheres.

Prakfti is constituted of the three gums, sattva, rajas: and tamos
, it provides

bodies and objects of enjoyment These m the gross form, however, cue derived

from Prthivi

Siva is one homogeneous mass of consciousness and bliss. Of His own

1 Verses 85, 86 (K) m disposing of the fear of fresh bondage for him who is

released, envisage the possibility of the released self staying for a while in the midst

of the matenal cloaks
, this bontinuanoe, however, is considered to be due not to

prdrabdka-kcirma but its sarfiskara, residual impression. This us similar to

Mandana’s position {Brahmasuidhi, p 131). It must be noted, however, that in

the view of Yogaiiaja, physical decease marks a step up in release
,
thus the knower,

even while alive takes on the form of the fourth ; after death, he transcends even

the fourth {ftvann eva turlyarupo dettabhdvdt turyatltarupah) ' Such a distinction

IS normally absent from Advaita In the Tantraloka (Ch. VIII, w. 317-320),

Abhinavagupta seems to hold that whereas the jivanmukta is subject to a suspicion,

on the part of himself or others, as to the persistence of a satjiskara duality,

even this suspiaon is removed at death.

2. See Sivatattvaviveka, v. 13 , Ratmtrayapaiikfd, w. 1 and 4.
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free-will He acte the part of a cogniser of the body, etc., the ej^ienencer of

joy and gnef. He abandons his perfect ^orm and attains paSubhava cwisisting

of subjects and objects of experience (bhoktr and bhogyo) ; He ap^rs as

the experient in all fiiute knowers.

The finite world thus manifest through the Uikti called akhyati is only

a delimitatirai of the whole reality ; it is not to be dismissed as a non-real illu-

sion, as by ti5>' Brahmavadins. The positive immanence of the real in appear-

ances IS greatlV stressed in the PratyabhijflS. Like the crystal presenting

diverse colours, Siva supports the numerous differences of form created by

Himself, as if non-different from Himself , He yet transcends them and

cognises Himself as the one “ I ” abounding in impartite potency. The cog-

nition IS a case of identity-in-difference as in the cognition of a picture with

many colours ; the difference is subordinated to the unity of the whcrfe,

neither juxtaposed nor denied.

There is no real differentiation of Mahe^vara ; for whatever can differen-

tiate—space, time, other objects—depends for its very existence on the

light of consciousness that is MaheSvara ; there is nckhmg apart from con-

sciousness
;
hence nothing can effect a real diversification of consciousness.

There is however presentation of diversity without loss of unity. The crystal

appears as crystal even while presenting the colours of proximate objects.

The umty is not inconsistent with the diversity any more than in the case

of the moon and its reflections etc. Multipliaty and finitude owe their very

existence to the one oonsaousness ; how can they affect that unity ?

Though Siva is thus all-pervasive, some entities are mamfested as cog-

nisers and some as cognised, some as subjects, others as objects. This is

comparable to one and the same plamt, R^u, being invisible as it moves

through space generally, but visible while obscurmg the moon. Unlike the

case in Advaita, there is no special importance attached to the manifestation

being by the very light which is sought to be obscured ; but the inteipretation

18 in a sense rnpre in line with Se§a’s own use of the simile to show that

what is not an object of knowii^ge* can yet be sudi in certain_Qa^, as

reflected in buddht. The mirror gives good or bad reflections according to

the d^ree of its purity ; the purity of the mirror i e , the intellect, is due

to anugraha-Saktt, while the impurity is due to ttrodkana-Saktt

Siva is not comparable to an inert entity as in the ^ta-brahmavada

;

It IS of the nature of icchd-^npna-knyd-iakH
;
innumerable names and forms

find room therein, also the various saktis like B>^mi ; though words find a

place therein it is nirvihedpa, not savihalpa ; in the case of finite entities like

pot, etc., there is distinction from what are not these, e g non-pot, etc. ; but

Siva who is prakdsa cannot be distinguished from anything else ;
aprakasa

if not manifest does not exist and, if mianifest, is indistinguishable from

prakaia.

“Akhyatir yadi na khyati khy&tir ev5 ’va§i§yate

, Khyati ced khyatirupatvat khyatir eva ’va6i§yate

1. See Pratyabkijiiakjday<m, Adyar ectition, p. 33.
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The world is comparable to the reflection m a mirror ; the place of the

mirror is occupied by intelligence, atprakdsa

;

the difference is that the latter

IS both 'efficient and material cause of the world. The idea of a mirrored

city IS common to the Dakpnamurtya^taka attributed to Sankara.

Maya, which is responsible for fimtising and deluding, is iakti, not

something other than Brahman, as for the Brahmavadins ; but its capacity

IS conceived just as m Advaita, viz., achieving the unintelligible,

pddonam, eg, the relation between the cogniser and the cogniS^d, obscuration

of one’s own self and so on All these forms of bondage

—

ahava, karma and

prakrtirndyd*are included under mdyd, as contrasted with the SiddhMta usage

which seeks to draw a sharp distinction between anava and mayd, their func-

tions respectively being obscuration and partial removal of obscuration

The all-pervasive spirit becomes finite as it were and appears as the

purui?a enveloped by the six cloaks

—

mdyd, kola, kdd, niyatt, rdga and

atviidyd : the characteristic form of expression is “ Only now do I know just

a little, VIZ, this much alone, in its entirety”.

All varieties of the cogniser and the cognised are modifications of Sambhu,

in the same way as the juice, jaggery, candy, etc are modifications of the

sugar-cane Unlike Se^a, however, Abhinavagupta seems to understand by

\ftjndm, etc net-pure consciousness, the internal ruler, the five, the cosmic
' I^sTy and the individual bodies, but the conceptions of supreme reality enter-

tained by rival schools ; thus, the vijndna of the Yogacaras, the internal ruler

(mtarydmw) oi the Brahmavadins, the prana of the 6abda-brahmavadins

the viTd(-deha of other brahmavadins, jdti of the Vai§e?ikas, the bare

particular (ptnda) maintained by others—all these have only relative reality ;

they are not absolutely real (pavamdrthma tu na santy eva).

Merit, dement, etc appear in the self though themselves unreal {a&at) ;

m so far as they are manifest, they are non-different from the light that is

the self , else they would not appear at all ; but while apjjeanng, they appear

as if different from the self, because of akhydh , the first work of akhydtt

thus IS the conceit of non-self in the self.^ A further extension on top of

this IS the conceit of self in the non-self {gmdasyo 'part mahdn ayam sphotah)

The first process applied to all or none ; the second process makes a selection :

certain objects, e g the body, are treated as “ I ”, certain others like colour,

taste, etc are treated as ” not-I ”
, with the dual process we! have samsara in

full measure There would seem to be nothing analogous in the Advaitm’s

conception of supenmpositipn (adkydsa) He does speak of the reciprocal

supenmposition of the self and the not-self He also distinguishes super-

imposition of attributes from that of substrates and treats the latter as

preceding and underlying the former. He does not, however, appear to say

anywhere that the fi^st work of md^d is to cause the delusion of andtmm in

what IS dtman It is all the same a necessary implication of his doctrine.

In order that there may be the conceit of self-hood in the not-self, there must

1. Itaiany anatmabhimana-purvo’ natmany atroabhunano bhavati

—

Pdramaitha-

sdra, Kazimir edition, p. 66.
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be presented a not-self ; the perfect and infinite must appear as imperfect

and finite ; what is really the self must appear as not-self And this, would

seem to be recognised by the Advaitin in his doctrine of primal nescience

(rmUSvidya). The one has to appear as many ; the supra-relational as rela-

tional , this IS tlie work of muldvidyd

,

our identifications with the relational

manifold are^e work of tuiavtdyu (subsidiary nesciences)
,
these are the^jig

“ pustules on the boil ” The difference between the two systems in this

respect too see^ to be but apparent.

The self under the influence of akhyatt imprisons itself in webs of its

own creation Not merely does it project physical worlds, but it creates

concepts as well for its own delusion—^like the siinya (thus does Yogaraja

interpret ‘ nabhas, ether ’ found in the verse) of the Bauddhas, or that

adopted by the Brahmavadins after rejecting the concepts of other schools in

the form “ neti, neti ” Whatever Abhinavagupta may have thought about

itu-a defimte antagonism .between Advaita and Pratyabhijna seems thus to

have been established by the time of Yogaraja, the commentator

"“'T'fie ether-simile both in a general way "andTas making intelligible the

diversity of experience of the fiv^as, is common to the Pratyabhijna too

The destruction of akhyatt follows the reverse order
,
the conceit of self

m the not-self has first to be destroyed, then the conceit of the not-self in

the self^ In the Advaita too, the removal of mulavidya is the final stage

What remains over is only the non-dual real, like gold when its different

forms are abandoned
,
but according to the Pratyabhijna, pure reality abides

in sakti, since what is unrelated to sakti in one of its three forms

—

icckd,

jhdna and knyd—is as unreal as a sky-flower

The self that has attained Siva-samarasya (homogeneity of being with

Siva), and realised itself as Mahesvara, though one reveals itself as many ,

though non-agent, it appears as agent , though no pramanas can apply to it,

it creates a host of pramanas and revelations The Sivasdmmasya is as of

water in water, milk in milk, etc

In the ascription of bondage to mtthydjndna, in the view that there is no

grief for one who looksi on the universe as of the nature of Brahman, in hold-

ing to the destruction of past karma and the non-clinging of future karma

on the analogy of the mcapacity of grama to germinate once the husk and

bran have been removed, in holding that there is neither a separate place for

release nor a departure thereto, in the view that release is simultaineous with

knowledge that cuts the knot of nescience, and that the jivanmukta has the

fullest freedom in the manner of his living as well as of dying, m the decla-

ration of heavenly enjoyments and realisation in a future birth for the yoga-

bhra^to—ml all these respects there is agreement between the two texts Cer-

tain verses (74-81) are concerned with what may be considered the homa,

japa, vrata, etc expected of the knower. These, however, bear no parallel

to sirmllar observances enjoyed on the bound. Thus, the vrata consists in

1. V. 39 (K).
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steadily contemplating everything as non-different from the self, treating the

entire (xignisible world as a crematkn-ground and oneself as the intelligence

disporting theran, looking on one’s own body as a skeleton, viewing the world

of enjoyable objects as the skull, out of which is to be drunk the liquid essence

of the world of objects, and so on. And as at the beginmng, so at the end,

we^must remember that the yogin is manifest not merely as ^undant bliss,

but also as the expenent (not experience) in all three state|.

We have already noted that Abhinavagupta explains ^e fivmamukta’s

continuance m the world, on the basis not of prSralSfid^^ma, but of satris-

hara. 5a»!tskar<a, of course, has not, like its onginal, the power to bind And

while Abhinavagupta himself does not seem to attach any special Virtue to

physical decea^, Ms^^inm^tator niarlcs two stages of release,'* the attainment

of'ffie tunyta and of the turyatlta, the latter occurring only at death

In the treatment of bondage as due to avidya and release as due to vtdyd

there is basic agreement between the two systems In envisaging the relation

of the Absolute to appearance, the Pratyabhijna is more concrete. It seeks

to transcend, not annihilate the particular and the imperfect It seeks to ctm-

serve individuality
,
but it does not, like the pluralist systems, seek to perpe-

tuate the particularity of the particular , for all division and imperfections

are due but to the non-realisation of fullness consisting of a dual process, the

conceit of not-self m the self and the conceit of self in the not-self Bradleian

Absolutism affords, perhaps, a closer parallel to the Pratyabhijfila, than Advaita

Vedianta The latter, however, may well be proud of having furnished at least

one text and, perhaps, the core of the whole ideology, to the system perfected

and promulgated by Abhinavagupta

NOTE

After* the Ms. had been finished and sent to the publishers I came across the

Chowkhamba edition of the Patam&rthasara, The text and commentary follow

those of the Trivandrum edition , but the Benares editor, Sn Suryanarayana Shukla,

has provided a gloss following Nagesa Bhafta’s comments m the Laghumanju^d

The mam point of interest is the attempt to show that Sera’s view of error is sada-

satkhySli, not atmvacmtyo^khydti Ther attempt is prima jade unworthy of credence

since even S2inkara, Sri Har§a and Vacaspati are sought to be included in this fold

The Advaita Vedantin has steadily discountenanced the lumping together of sat

and asat or bheda and abheda , for, opposites cannot be accepted together, whether

they be contraries or contradictonea, while they may be both rejected, if they are

contraries. The failure to realise this and a persistent confusion of existence with

reality have been responsible "for this strange creation, sad-asat-hhyati The formu-

lators of this theory will not admit the creation of an indeterminable snake, much

les3 of an indeterminable world
,
the world is without beginning and sadasat in the

sense that it is drapttasattavat, but andropitdscUtdvat. How is sense-contact pos-

sible with the asafi Because sattd of Brahman is superposed on thel sense-

content as also the sense-contact, which are both asat. This reminds one of the

extravagant story of the unborn sons of the barrcri woman conquering a non-exist-

1. Verse 88 (K) speaks of release from tamp6dhi, but this need, not mem

anything more than release from nesaence and the consequent conceit of self in

the body, etc. See also Tantrdloka, Ch. VIII, w. 317-320.
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ent kingdom. In any case, if superposition is invoked because it is felt that sense-

contact with the asat is impossible, how is superposition on the asat possible^ either ?

And what is the status of the supeiposing ? Is it sat or asat, or sadasat ’ What
exactly can asattdvat mean’ Is there a fiti called asatta? How is it related to

its particulars’ By inherence? Again, superposition is possible on the expenence-

able or on experience, not on that which is neither Overlooking this difficulty, how

IS this view different from admitting creation ’ Creation is the endowment of v^t
is not sat with satta. The eternal sat is uncreate

,
the absolute asat cannot be

produced. Wherever there is creation, whether in dream or waking, we say that

it 18 a transformation of nescience, avidya-parmama, due to viewing as real v^at is

non-real (neither real nor unreal). The position that reality is superposed on the

unreal does not nse superior to the doctnne of the creation of the indeterminable
;

but we are up against the further difficulty of conceiving the unreal as the locus of

superposition.
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I

param parasyah prakrt®r anadim'* ekam nivistam bahudha guhasu
j

sarvalayam sar^^-cara-’carastham tvam eva visnum^ §aranam

prapadye
||

TRANSLATION

I
*

O Vieiju, who art more primal than primal nature (as responsible for the

reality and manifestation alike of the latter),* who art beginninglese and one,

(yet art many as it were since thou) hast entered in manifold forms the caves

(which are impenetrable, since they are fragments of the indeterminable and

hence imponderable maya), who art the substrate of all (as their ground,

accounting for their existence and manifestation), who art present in all,

movable and immovable, Thee alone (who art ever immediately present as

the Self) do I seek as refuge.

NOTES
I

The invocatory verse mtroduces the reader to Brahman in both the saguna and

nirgupa aspects. The very appellation, Vi§nu, indicates the sagurja aspect. This

same Vispu, who is sought after as the refuge, is also the absolute substrate of the

world, movable and immovable Material diversity can no doubt be reduced to and
understood as an evolution from homogeneous primal matter, prakrti, as it is called

m the Slankhya system and also in the present manual. But matter being non-

conscious and inert reqiures to be mamf^ted
, else it wxruld not be cognised at all.

Being non-mtelligent, it has to be guided in its evolution by intelligence (caitanya).

Further, it will be seen on inquiry that the acit depends on cit for

its very existence, not merely for its mamfestaPon For, assuming an ulP-

mate dualism of at and aat, opposed to each other, as subject and object, how
can the former ever know the latter ’ Knowledge imphes and requires an intimacy,

an idenPhcation, whidi cannot be secured so long as subject and object are merely

left over each against the other The difficulty may be exhibited in many ways,

but the following may suffice When A is said to know B, is B wholly unknown
to A or wholly known ’ Not the latter, since knowle^e is always of the novel

;

in the case of the already wholly known, a knowing process will be merely re-

iterative and purposdess
,
there will be really no knowledge Nor is B the wholly

unknown
,
we just had to note that the knowing process is purposeful , how can

-there be a purpose, a desire to know, formed m respect of the wholly unknown’

Evidently, we have to compromise and treat B ^s partly known.and partly unknown.

But with this we are no nearer a solution, since the questions we raised will recur

* The words in brackets m the tranalaPon are supplied here, as in the rest of

the book, for the most part from the Commentary of Riaghavananda (pubhshed in the
TnvandiTim^Sansknt Senes, No. ,12).

1. K . . parastham gahanad anadim. 2. K : feimhhiiTn
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With regard to each part. In relation to the part known there can be no knowledge while

in relation to the other part there cannotbe the desire to know This latter desire seems

indeed to be inconsistent both with knowledge and with ignorance The difficulty

IS persistent and insurmountable, so long as knowledge is oonoeaved as an external

relation between a subject and an object Is knowledge at all possible ^ Certainly.

Tbe self knows itself , it cannot doubt or deny itself, since it is the self of him who

doubts or denies ^But the self is self-luminious, it is not known as an object to a subject,

it IS itself knowledge, neither the object nor the subject thereof W^tever is cognised

succeeds in being cognised, only in so far as there is revealed i^f identity with the

intelligence which is knowledge ,
and this could not be the case, if the object were

really independent It is because object and subject are both abstractions from the

one intelligence, it is because both alike are super-impositions on the b^sic infinite

identity, that the knowing relation is at all possible

A relation exists either between ,independent terms or between related terms. If

they be independent, the relation would require other relations to connect it to the

terms
,
thus there would be infinite regress If already related, are they related by

this same relation ’ If so there is the defect of self-dependence If by another

relation, with regard to that too our inquiry will arise, leading again to infinite

regress Relation thus presupposes a non-relational substrate And this substrate

must be self-luminous intelligenqe, since the non-intelligent, as dependent on in-

telligence for manifestation, cannot be non-relational 'fhus the basic riality has to

be of the nature of intelligence which accounts for both the existence and manifesta-

tion of the non-intelligent, called primal nature or maya Hence it is that Vi^nu is

said to be more pnmal than pnmal nature

The real, being non-relational, is beginrungless and one What is not a term

m a relation cannot be a member of a temporal senes Time is in it, like other

relations If it had a beginning it would be an effect, vhereas the causal relation itself

IS but an appearance sujjcnmposed on the real, as will be evident from its failure

to be intelligible in the last resort. The causal concept seeks to make change intelligible

by discovering the element of identity in the change It is because of the importance of

identity and continuity that the creatiOimst view of the effect as wholly new is con-

demned by the followers of the Sankhya, Vedanta and allied schools, who maintain

that the effect is pre-existent in the cause, requiring only to be manifested and not

created But the advocates of the effect as pre-cxistent ( satkaryavSda) do but

postpone the difficulty The effect that is manifested, does it pre-exist as manifest

or as non-maiufest '' Obviously not the former If it exists as non-mamfest, does

the manifestation make any difference to the effect or not ’ If not, it is irre-

levant, and an irrelevant factor cannot avail to make a fundkmental difference bet-

ween cause and effect. If it does make a difference, then the manifested effect

IS not the same as the non-marufested one and there is no justification for treating

the effect as pre-existent in the cause Further, this identity we seek between
cause and effect, has it any limits ^ The effect is something produced

,
if the

cause should be of like naVure, ^ould it not also be something produced, le

an effect m its tum'^ If we admit this, we are committed to an unending senes

of causes and effects, with no dtance of an ultimate explanation. If so much
identity is not required, why should we not admit as much discreteness between
cause and effect as is involved in the creationist’s view that the effect, prior to

production, is non-existent^ Becausf; of these and other such difficulties we hold
that the real is begmningless

It IS also one, since for the reasons menticined it is non-relational, and a
plurality is necessarily in a relation at least of separation The usual

^

dialectic of

difference takes the following form. Ultimate plurality is unmtelligible, since apart

from difference there can be no manifold Difference cannot be conceived either as an
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attribute of th^ particulars or as their very essence. If particulars A and B are

distinct as having differende for their attnl^te, then we have to admit that, at

least in so far as they have this attribute in oominon, they are identical, i e , non-

diflerent. In other words, the attnbute of difference in so far as it is really possess-

ed by the alleged differents, makes them non-different , this is absurd Further,

the quality of difference, is .this different or not from the particulars alleged to| be

different ’ If ftot different, we merge the quality in the substance
,
thus A would

be identical with difference-of-A-from-B and B identical with difference-of-B-from-

A , A in other wChds would be identical with B. If the quality is different from

the particulars, we uave interposed, between the particular and its difference, an-

other difference
, this again will be separated from the terms by another quality of

difference and so on asd infinUum. Not can difficulties be avoided by treating

difference a3 the essence of the particulars That whose very nature is difference can-

not be one, the doctrine of difference as essential caimot therefore allow of the re-

cognition of any unit, not even a primal atom, since this too should fall apart into

distinct parts
,

similarly of its constituents ad tnfimtum ,
and in the absence of

any unit, there can be no manifold either
,
the very insistence on difference serves

to abolish difference

Multipliatv, however, is not unreal
,

for it is immediately expenenced
,
and

what is unreal, like the barren woman’s son, cannot be an object of immediate cogni-

tion Nor can it be real, as we have seen, sinffi it fails to stand analysis It is

experienced, yet it is sublated , what is real, like the self, can never be sublated

Ehversity therefore can be neither real nor unreal It is a product of Nescience

(inaya or avidya), which obscures the unity and projects a multiplicity

Such obscuration and projection constitute error
,
and error refuses to admit

of explanation in terms of the real or the unreal The rope-snalce cognition is not

ot the real
,

for then the snake should continue to be perceived for all time and
by all people , sublation would be impossible Nor is it of the unreal, since the

unreal cannot be immediately apprehended , much less can it cause trepidation and
flight Two possible ways suggest themselves out of this tmpaise One is to admit
the reality of the content of the erroneous cognition, but not as cognised le, not
here and now The snake is real enough, but not as I peiceive it, in the rope

, it will

be found in its own appropnate hole, ready to cause not only fear, but more
serious damage to those who approach Wliat fails us in erroneous cognition, tlien,

IS not the content, but the mode. If we cognised the snake as in its hole and the
silver as in the cash box, instead of perceiving them in the rojie and m the nacre,

there would be no delusjon Delusion is not the cognition of the unreal (asat-

khyiati), but the cognition of the real as otherwise than it is (anyatha khyati)
Such a view has a good deal to commend it It does not do violence by asking
us to believe in immediate expenence of the unreal It is patently verified in those
cases of delusion where there is a transference of properties because of proximity
etc

, e g , in the erroneous cognition of a crystal as red, because of the proximity of a

China rose , the crystal is real, but not as red, and redness is real, but not as a
property of the crystal In such cases, however, both constituents of the delusive
cognition—the crystal and the red colour—are present before us, capable of im-
mediate apprehension through sense-contact But in the apprehension of nacre as
alver, silvef is not present here and now sm as to be perceived

,
and yet there is

immediate (aparoksa) apprehension of the silver
,

for, we pqf out our hand to
grasp it, and the inducement of such activity is 'intelligible only in the case of what
IS immediately apprehended. One may postulate some super-normal mode of sense-
contact with even that which is not present This, however, is an unproved and
needless hyingthesis. If its possibility be admitted for all, there would be no dis-

tinction between oogmtions of the present and the not-present
,

if the capacity be
restricted to a few, yogins and the like, the widespread phenomenon of delusion
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would still have! to be explained. Further, in the case of delusions, like the per-

ception of a double moon, there is not* a real second moon to serve as the content.

Hence the admission of a real content, so long as it is not real here and now,

does not go very far to solve our difficulty. And, if the content be real h^e and

now, the cogmtion should not be erroneous.

The denial of error and the doctnne that all cogmtions are valid constitute

the other possibility. In what is called delusion one may distingufsh a perceived

and a remembered element ,
the glitter is perceived, the silvern^ is remembered

Either element is valid in itself and their mere combination caitftfl result in invah-

dity What happens is that in the case of the remembered factor, the fact of its

being a memory-impression is forgotten
,

its memory-neas is lost. We act as if

the two factors are on a par , the result is error and confusion in practice (vyava-

hara), though the cognition, as cognition, is all nght Such a valiant attempt to

banish the elusive negative element deserves success, but does not achieve it. There

IS still the loss of memory-ness to *be accounted for. A number of causes may be

postulated, e.g
,
passion, fear, greed, sense-defect, etc. , but the essential feature is

still negative, a loss. To what does this negative element correspond in cognition ’

It will not avail to say that the negation and failure belong only to the realm of

practice, not to cognition. We fail when we put out our hand to grasp the silver

;

but did we apprehend it as stiver before the activity in question)’ If not, then,

that and other similar acts would be umntelligible, not bemg prompted by the

only adequate cause, viz., immediate cogmbon of the appropnate content. If, on

the other hand, there is apprehension as silver, the negative element has entered

into the cognition itself and coloured it. It can no longer be mamtamed that,

while the cogmtion is vahd, practice alone is faulty. Non-discnmination (akhyati)

is not merely a conative but also a cognitive defeat
, and we have still to account

for this defeat without admitting the reahty or the unreality of the content.

Another vanety of the last-mentioned view mamtains that all cogmtions are

valid, since all contents are so mixed up in the course of evolution by quintuplica-

tion of the elements,* that every object contains in itself m fractions however

small the natures of all other things Where nacre is recognised as silver, tht

former contains in itself some infinitesimal amount of silver
, as relatmg to this

the cogmtion is valid, though as referring to a larger quantity of silver, it fails

us in practice. It is not that the ailver-cognition has any unreal content
,
the content

IS real though practically inadequate Here too the negative factor is not suitably

accounted for. Our cogmtion is of silver, not of infimtesimal silver
,
m the latter

case, practical activity would not result. The real content (admitting qmntupli-

cation which is only a hypothesis) falls far short of the cogmtion , and the in-

adequacy 13 not merely practical ; the native element enters mto the o^mtion

and calls for explanation.

It is because of such difficulties that the advaitm postulates mSya or avidya

to explain error Error has a content , but, for the reasons already noted, the

content cannot be characterised as real (sat) or unreal (asat) Nor can it be

a combination of the two, as that is self-contradictory. The content is maya,

which, not being exclusively determinable as real or unreal or real-and-unreal, is

sard to be imponderable, indeterrmnable (amrvacya), and spoken of as a cave.
_ *

• A prcxiess wherein each of tlje five elements is divided into two parts, and
one of the parts subchvided into four, before there is intermixture and the produc-
tion of the thmgs as we know them , thus, one half of the earth-element combines
with an eighth each of water, air, fire apd ether before there results what we know
as earth ,

similarly, one half of the water-element combines with an eighth each of
earth, air, fire and ether

, and so on. As a result, every object of cognition has in

its composition fractional elements of all other objects
,
hence no cogmtion can

wholly fail of its content.
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II

atmambura^au nikhilo ’pi loko magi;© ’pi na 'camati ne ’ksate ca
]

aScaryam etan mrga-trsnikabhe bhavambura§au ramate mr§ai 'va^ H

III

garbha-grha-vasa-sambhava-jamna-jara-marana-viprayoga-’bdhau
|

jagad alokya nimagnam pr^a gurum pranjalih §isyah®
| ]

IV
tvam sanga-ve^-vetta bhetta® samSaya-ganasya rta-vakta*

|

samsara-’mava-tarana-prasnam® prcdiamy aham bhagavan
1

1

n
The entire world (of consaous beings), though plunged in the ocean of

Sdf, sips it not, nor even glances at it (yet) it delights but delusively

in the mirage-presented waters of migratory existence ; lo ! mysterious is

this.

III

Seeing the world sunk m the ocean, consisting of entry into the womb,

birth, old age, death and parting, a certam disciple (desirous of knowing

the real, approached and) said thus to a preceptor, with folded hands.

IV

Thou art the knower of the Vedas together with their ahgas, the destroyer

of the host of doubts (about the sense of the Scriptures), and the expounder

This nesaence is collectively one., but each individual empincal self (jiva)

has his own hrmting adjunct, that is to say, his particular bit of nesaence Else

when one slept all would sleep
,
and on the release of one, there would be universal

release. Hence the reference m the verse to ‘caves’ in the plural

The self-luminous single intelhgenoe that is the substrate of diversity and

the mner ruler of the apparently fimte and multiple jivas, is here addressed as

Visnu, smce it is all-pervasive ,
because of this pervasiveness it is ever present

;

hence the appropnateness of appealing to Vi^nu as the sole refuge.

II

The first verse states the nature of the Self, the second verse that of matter

or the non-self (Prakfti) It is thus indicated that what is commenced here is

the inquiry for discnrrunating purui^ from prakjti The terminology eind approach

are characteristic of the Sankhya system. Hence the plausibility of the ascrip-

tion of the wQik to Patanjah.

III

This verse indicates the qualifications of the flisaple—^that through merit

and study he should have learnt to distinguish the permanent from the imperma-

nent, know that the apparent worldly pleasures do but oocaaon misery, turn

•away from them, desire to know the real Sdf alone, and possess the Scnpturally’

declared qualifications of sdf-restraint, oantentment, capaaty, to bear up against

physical ills, desire for release &c. Such a one looks for a preceptor in a jlvan-

mukta, and approedung him m the prescribed manner asks as follows.

1. This and the preceding verse are 3 P : chetta (V. 2)
not found in B, P or V. nor does K have 4. P : jtam vakta (v. 2)
any verse to correspond to this. 5. P . taraijam prainam (v 2)

2, This IS the first verse in P,
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V
dirghp ’smin samsare samsarataJ^ kasya kena sambandhah

]

karma subhS-’^ubha-phaladam^ anubhavati (nu)^ gata-’gatair iha kah 1}

VI

k^rma-guna-jala-baddho jivah samsarati kosakara iva
|

moha-’ndhakara-gahaiiat tasya katham bandhanan moksah
j|

VII

guna-purusa-vibhaga-jne dharma-’dharmau na bandhakau’’

bhavatah
|

iti gadila-purva-vakyah prakrtim purusam ca me bruhi”
| |

of the Truth To thee, O, revered one, I put this question relating to cross-

ing over the ocean of migratory existence

V—VII

For him who migrates in this limitless samsara (migratory existence),

whereby is there relation theieto’ Who is it that by passing and repassing

here (in these thicc worlds) experiences the karma that gives fruit, auspicious

and inauspicious’ Who is the jiva that migrates (as some say) bound in

the aggregate of karma and gupa (sattva, etc), like a silkworm [‘spider’

says the commentaiy] in a cocoon [web’] made of filaments of its own

creation ’ How. for him, is there release from bondage which is difficult to

overcome, being of the nature of the intense darkness of delusion ’ For him

who knows the distinction between punisa and the gunas, how is it that merit

and demerit are not causes of bondage’ Along with (the answers to) these

questions, tell me about prakjii and puru§a.

IV

The ‘ angas ’ arc the well-known subsidiary disciplines, viz , Phonetics, Ijturgy,

Grammar, Prosody, Etymology and Astronomy The “ Truth ” is the real Self ex-

pounded in the entire Vedanta and denoted by terms like Bhagavan and Brahman

V—VII
The Self is self-luminous intelligence , it is pervasive and infinite What is

it then that is subject to transmigration ’ Self-certitudfe belongs to my existence,

while it iS my owri self that appears to be bound ten suffenng How* is this in-

telligible ^ If the suffenng; be said to be an appearance due to miaya that is con-

stituted of the gunas (strands, constituents) sattva, rajas and tamas, how is one

to account for the assoaatiJ'n of the self with maya ’ It may be set down to

karma, le the activity of the Self, and its consequences proximate and remote,

patent and latent But why sliould the perfect Self act at all ’ It has no needs
' to satisfy, no motives to prompt, no desires to fulfil Activity must be due to

.

avidya, while the association with avidj'a has itself to be accounted for by activity

(karma) Assuming that the association has somehow come about (umntelhgi-

bility, the advaitm would claim, is an ornament, not a defect m the case of avidya).

1 P phalam (v 3)
2 P reads “ anubhavati ” without

the emendation suggested by the editor

3 P bandhakau na (v 5).
4 P iti gaditam prakpien puru§am

cfi me bruhi (v. 5).
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VIII

ity adharo^ bhagavan prstah &syena tarn sa ho ’vaca
|

vidusam apy atigahanam vaktavyam* idam srnu tatha 'pi tvairr
|

IX
satyam iva jagad asatyam mulaprakrter idam^ krtam yena

1

tarn pranipatyo 'pendram vaksye paramarthasaram idam^
1

1

X
avyaktad and^^ abhud andad brahma tatah praja-sargah

j

maya-mayi pravrttih sainhriyata iyam® punah kramasah jj

. VIII

The revered one, the support (of the world, le, Adisei?a), being thus

questioned by the disciple, said to the latter* This which is to be expounded

to you IS difficult even for the learned (to comprehend) , yet (I shall expound

it to you ,) listen '

IX
I shall expound this Paramdrthasma, after rendering obeisance to

U}5endra (Vi'jnu), by whom, because of primal nature (le, his own energy),

this non-real woild is created, as if it were real.

X
From the unmanifest (as subjected to the glance of the Supreme Person)

arose the Cosmic Germ
, from the Germ (arose) Brahma , thence (resulted

how can this whose origins are indeterminable have an assured end’ What is the

certainty of release’' If you appeal to the evidence of persons alleged to ha\e

found release, the jivanmuklas, how is it that lliey continue to live and act among

us, in spite of their reported lelca-ie’ Will not action serve to bind them afresh’

If not, whence their immunity ’ Such is the stnng of questions put by the re-

verent but inquisitive disciple

The word guna) is used hero, aa m Sankhya texts, to signify a constituent, not

ai quality It is possible that the usage primarily derives from a doctnne accord-

ing to which the qualities themselves constitute the substance, instead of mhenng

m ‘ a something I know not what ’ as their substrate Such a view is dearly

enunaaled' and defended by the Saiva Siddhiantin * However this may be, con-

sistently with the general Sankhya approach, our present text uses ‘ guija ’ m the

sense of a constituent.

X
The Vedanta agrees with the Sankhya in recognising a primal non-differentiated

matter wherefrom the mamfold evolves. The form^ insists, however, on intelli-

gent guidance of the evolution , it is not a mere unconsaous process, like the

secretion of milk by the cow Hence the commentator’s leference to the " glance

* See further an article by the present wnter on ‘ Substance and Attnbute in

the Saiva Siddhlanta’ JORM, VIII, 97.

1. P : fcjityadharo
,
m the reckon-

ing of this text, this is the sixth verse

,

the second verse in K uses the word^
“ adharam bhagavantam ”, whidi are
explained iiy a commentator. Yoga Muni,
as refemng to Se§a.

2. P: omits “idam” (v. 7),

3.

"This verse is ated in LM, p 280
4 'The corresponding verse in K

mentions four andas ( andacatu§taya)

,

this is verse 1 in B and V.
5. P maya-mayal? kalpante saiph-

nyate (v. 8),
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XI
maya-mayo ’py aceta^ guna-karapa-ganah® karoti karmani

]

tadadhisthSta deM sa cetano 'pi na karoti kincid api®
1|

XII

yadvad acetanam api san-nikatasthe bhramake bhramati loham
|

taUvat karana-samuha§ cestati* cidadhisthite dehe®
1

1

the creation of bdings (movable and immovable) ; the /Activity (of the

Creator) is of the nature of may§ ; this (creation) is again re-absoibed in

(reverse) sequence

XI
The aggregate otf guna and karana (le, the body), which is a product

of mSya ( as inspired by I^vaia), though non-conscious, performs deeds

(good, bad and mixed) ,
the controller thereof, the embodied one (the jiva),

though he is intelligence, performs no (deed) whatsoever (since activity in-

volving a change of nature is impossible in the case of him who is of the

sole nature of intelligence).

XII

Just as iron, though inert, moves in the proximity of the lodestone,

similarly, when the body is controlled by intelligence (through thd adoption

of the Supreme Person ” and the inspiration of I§vara, in this verse and the next.

According to the commentary, the secwid line has to be rendered thus this

creative activity of the Person who has mayS for adjunct is bnefly expounded

in this sequence by the learned, e g ,
“ nSrayanah paro ’vyaktad audam avyakta-

sambhavam" etc

XI

Activity is charactenstic of intelligence , the non-intelhgent, i e ,
rnSyfi, is

per contra inert But strangely enough, what we mean by activity in the empincal

world IS entirely a product of the body It is the body which is bom and dies,

whidi longs and stoves,, which achieves and rejoices or is maserahle
,

all these are

charactenstic expressions of the gunas—sattva, rajas and tamas—compounded

in varying proportions, and mamfest through their own products, the organs, in-

ternal and external, the antahkara^ias and the indnyaa
,
spint no doubt i3 active,

but its functioning is free and not delimited in space and tune, these latter being

partial and defective manifestations of that intelligence In that integral expenence

there IS no disbnction of cause or consequence, agent or act , hence intelligence,

though the controller of activity as the substrate thereof, cannot be treated as the

agent.

How can the inert be active ^ To this the answer is furmshed in the next

verse

XII

The analogy of iron and the lodestone is common to the Sankhya too The
point of the oompanson lies in the induction of change in what is proximate without

any change m that wfiich induces.i The present text, however, goes a step further

in treating mteUigence as what is not merely proximate to, but is also the con-

1 P acetano
,
mnth verse in its * Z V and B oimt “ api ” (v 2)

reckoning 4. P. cestate (v 10). ,

2 V ‘ ganam (v. 2) ; B

.

guua- 5 This verse correstjonds to P-3
kara-gaipam. Wid 5-3,
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XIII

yadvad savitary udite karoti kamani jivaloko ’yam
]

na ca tani karoti ravir na karayati tadvad atma 'pi^
j |

XIV
manaso ’hahkSra-vimurchitasya® caitanya-bodhitasye ’ha

]

purusa-’bhimana-svikha-duhkha-bhavana bhavati mu^asya
1|

of misconceptions like ‘ I am a man’), the aggregate of the organs (ie., the

body) bec»me6 active

XIII

Just as this world of living beings performs deeds when the sun rises,

and it is not the sun that performs them or causes them to be performed,

so too IS the Self (not an agent in any way)

XIV

Of these (m&ya-products), for the manas, which has become the object

of individuation (egoity) as illumined by intelligence (identified with manas),

troller of matter. Intelligence bemg infinite and pervasive, there is nothing where-

from it 13 remote Matter, for the advaitin, is not alien to spint, but a super-

imposition on spmt, due to the failure of spint to know itself ;
hence there is not

for matter even as much foreignness as in systems like the Sahkhya The problem

which these systems have to face may be put thus If mere projumity can mduce

matter to evolve, evolution would never cease and there would be no release (kai-

valya) , as the infimte spint can never (*ase to be proximate , if some kind of

control be admitted' as necessary, it is not intelLgible. What form of control could

exist as between two wholly foreign entities^ Some oommumty of nature is neces-

saiy as between dmector and directed The advaita concept of matter would thus

seem to be in a more advantageous position. But here again it may be asked how
matter can ever cease to evolve, inasmuch as spint, to which matter is not foreign,

19 always, m( proximity and presumably exerases control all the time. To that the

reply is as follows • matter, which is nather real nor unreal, is proximate to spint

as a supenmposition thereon
,

for supenmposition there is needed identification of

the self with the not-self , such identification is possible and actual because of

beginningless nesaence , what is called control by spint consists just in this identifica-

tion (appeanng in such forms as ' I am a man, a brahimn, old, lame, blind of one

eye,’ etc.)
,
this nesaence is destroyed with the onset of knowledge, le, self-real-

isation , the control of matter as well as matter itself ceases therewith, and thence-

forth there is neither evolution nor bondage. An obvious question is how the

erroneous identification ever started
, to which the pqually obvious answer is that

it did not ever start, as it is beginmngless hke time itself.

XIII
•

The oommentator says that what binds the Self to saipsara is the body, the

purya^taka, composed of the following eight factors . (!)• the five karmendnyas
(2) the five JnSnendnyas, (3) the four beginning with manas, making up the

internal organ, (4) the five vital airSj prapa etc, (5) the elements, ether etc,

(6) kama, (7) karma, and (8) tam&s The authority for this enumeration is not
* -

1. This corresponds to 1^-4 and 2. P murchitasya (v. 12) , B

:

B-i V. dvara murchitasya (v. 5),
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XV
karta bhokta drasta ’smi^ karmanam uttamadinam I

iti®tat 'svabhava-vimalo ’bhimanyate^ sarvago ’py atma
I

XVI
nana-vidha-varnanam vamam^ dhatte yatha ’malah sphatikah®

|

tadvad upadher gunabhavitasya® bhavam vibhur dhatte^
||

XVI-A
adarse mala-rahite yadvad® rupam vidnvate® lokah

|

alokayati tatha ’tim visuddha-buddhau svam atmanam^"
1|

there comes about, in the case of the foolish, the conceit of being a person,

an enjoyer and a sufferer

‘ XV
Therefore (because of this conceit), the Self, though pure and omni-

present by nature, entertains the conceit “ I am a cogniser, I am the agent

in respect of acts, good (le, enjoined by the Vedas) and otherwise, I am
the experiencer (of the fruit)

”

XVI

Just as a clear crystal takes on the colours of diverse coloured objects

(in proximity), even so the all-pervasive (Self) takes on the nature of the

adjuncts produced by the gunas (prakrti)

XVI A

Just as people in the world look for (their own) form m a mirror free

from impurity, even so does the Self look for itself in the pure intellect

ated by name There is some similarity to the enumeration in Bhoja’s Taltva-

prakastkd, v. 12.

XV
“ Cognisership ” is mentioned before “ agency " in the translation, in conformity

with the logical order adopted in the commentary

XVI

The adjuncts are explained as the state of a divine being, a human being

etc. , this is the sense of the second line of the corresponding verse m Abhinava-

guptafs work

XVI-A

Both in the Sankhya and^the Vecfinta, the intellect (buddhi), as essentially

of the nature of Sattva, is considered capable of reflecting the Self The Self in itself

,
1 B, V api (v. 6).
2. V and B omit “

iti ” (v 6)
3. B , vimalabhiinianyate (v. 6).
4 P : vam^ (v 14) V varijad

(V. 7).
5 V and B sphatikam (v. 7)
6. P gunato bhavitasya (v 14)
7 Corresponds to verse 6 in K,

where, however, the latter half reads

.

“ suramanusa-pasu-padapa-rupatvam tad-

vad Ko’pi
”

8. B. V • yad (v 10)

9 B, V . vianute (v. 10).

10. This verse is found in P, as
verse 17, not in T

,
the corresponding

verse in K reads :

adanSe mala-rahite yadvad vadanam vibhati tadvad ayam
^ivasakti-pata-vimale dhi-tattve bhati bha-rupalj” ll
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XVII

gacchati gacchati salile dinakara-bimbam^ sthite sthitim yati
)

antah-karane gacchati gacchaty atma ’pi tadvad iha*
||

XVIII

rahur adr^yo 'pi yatha sasi-bimbasthah prakasate jagati
(

sarva-gato ’pi tatha ’tma buddhistho drsyatam eti®
||

XIX
sarvagatam nirupamam^ advaitam tac® cetasa gamyam

|

yad buddhigatam brahmo ’palabhyate sisya bodhyam tat |1

XVII

Here (in the world), the solar ort^ (reflected in water), moves (as

it were) when the water moves, and attains quiescence (as it were) when

(the water is) still
, similarly, the Self too (reflected in the internal organ)

moves (as it were) when the internal organ moves (and attains quiescence

as it were, when that organ is still)

XVIII

Just as in the world, Rahu, though invisible, becomes visible, as pre-

sent m the lunar orb (it obscures), even so the Self, though omnipresent

(and hence not an object), yet, as present in the intellect, comes to have

visibility (le, the nature of an object of cognition)

XIX

That Brahman which is present (as reflected) in the intellect and is

consequently cognisable by the intellect (through the I-cognition), that

should be understood to be omnipresent (unlimited m respect of space, lime,

or other entities), unparalleled (bliss), and non-dual (consciousness, devoid

of the three kinds of difference)

19 essential knowledge, without distinctions of knower, known and knowing Where

it IS knower, it is so m respect of cognition, 1 e itself as reflected in the intellect.

XVIII

The example of the perception of Rahu is employed elsewhere by the advaitin

with greater force and appropnateness to illustrate the cogmtion of nesaenoe
,
as

non-intelligent it cannot manifest itself , what can manifest 19 intelligence, which

it obgcures
,
yet in the very process of obscuration there is manifestation of itself

as obscunng

XIX
Difference may be from einother belonging to a wholly distmct genus (vijatiya

bheda) or only to another species (sajatlya bheda)
,
or it may be a plurality in

the entity itself (svagata bheda)

1 K : him^ara-bimbam (v. 7). The verse corre^nds to V-8 and B-8
2 K tanukarana-bhuvana-varge 3 B, V : iti (v 9).

tatha ’yam atma mahe^ah (v 7)
K : * tadvat

|

•sarvagato 'py ayam atma vii^ayasrayaijena dhimukure
|| (v. 8)

4 B, V tammupamam (v. 11) 5 P • tac ca (v 18) , V (v. 11) :

B (v. 11).
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XX
buddhi-mano-’hankaiSs tanniatre-’^driya-gana§ ca bhiitaganah*

|

samsar^-sarga-pariraksana- ksama prakrta*
1|

XXI
dharma-’dharmau sukha-duhkha-kalpan5® svarga-naraka-vasa§ ca

)

utpktti-nidhana-varna-’^rama na santi ’ha paramarthe* H

XXII
^

mrga-trsnayam udakam ^iiktau rajatam bhujahgamo rajjvam
j

taimirika-candra-yugavad® bhrantam nikhilam® jagad-rupam
||

f

XX
The intellect, manas, individuation (egoity), the aggregate of (five)

subtle elements and (ten) organs (sensory and motor), and the aggregate

of (five) gross elements, these products of prakrti have the capacity to bring

on and maintain the (cycle of) migratory existence , (hence) they are to

be abandoned (as of the nature of the not-self, by those who seek release)

XXI
Here (in the Self), there is not m reality merit or dement or the ex-

perience of (their fruit, viz ) pleasure or pain, or residing in heaven or hell

(for the sake of that pleasure or pam) , nor is there birth or death, caste

or order (of life).

XXII

Like water in the mirage, silver in nacre, serpent in a rope, and the

double moon produced by (the optical defect) timira, the entire world-pheno-

menon is a delusion

XX
In the Sankhya, prakrti is assigned both the functions of binding and re-

leasing
,
such an exalted notion of pralqti is difficult to assimilate, and less accept-

able than what is set forth here

XXI

Here, again, there is an improvement on the Sankhya view, which, while hold-

ing that in truth no one is ever bound or released (SK, v 62), yet maintains

a plurality of spints, because of the varying incidence of birth, death etc. (SK,

V. 18).

XXII

The commentary sets forth the inference of illusonness based on being object

of.cogniPon, being finite, and being inert (non-self) ,
the example (udaharapa) in

each cage 18 nacre-silver. Illusonness is defined as sublatability by knowledge of the

1. P: sabhutagapah (v. 19 , T 3 P sufcha-duhkhe (v 20)

(v. 12) ;
B (v 12). 4. Corresponds to verse 29 m X :

2 V . Prakitah (v. 12). ,

tadvad dharma-'dharma-svar-mrayo-’tpatti-maraija-sukha-dubkham
J

vanja-’sramadi cS ’tmany asad api vibhramaballd Wiavati |1

5. B, V : candravat (v 14). version quoted by Nage^abhatta in LM.
6 P’ aldnlam (v. 21); this is the p. 259.



PARAMARTHASARA 13

XXIII

yadvad dinakara dco vibhati salila-Jsayesu sarvesu
]

tadvat sakalo-’padhisv avasthito bhkti paramatma
||

XXIV
kham^ iva ghat5di§v“ antarbahih sthitam brahma sarvapindesu®

ddie ’ham^ ity anatmani buddhih samara-bandhaya
\\

XXV
sarva-vikalpana® -hinah 4uddho buddho* ’jara-’marah ^tah

|

amalah sakrd-vibhSta^^ cetana atom khavad® vyapa®
1|

XXIII

Just as the one Sun appears in all t)heets of water, so does the (one)

Supreme Self appear as present in all adjuncts (i.e, aggregate of body and

organs)

.

XXIV
Like ether in pots etc , is Brahman present in all bodies ; (hence) the

cognition “ I ” in respect of the not-self, the body, (is but a delusion which)

serves to bind one to (the cycle of) migratory existence.

XXV
The intelligent one is (certainly) the (Supreme) Self ; (for) it is free

from all indeterminacy (being the witness of all doubts), it is pure (unlike

the body, associated with diverse impurities), it is conscious (unlike prana),

substrate , the illusonness of illuaonness is discussed
, and the inference of illuson-

ness IS said to be aUnaghataka (self-destructive) like agama, as exemplified in “ne
’ha nmia ’sti ”

, Jus text too is not real as a duality over against Brahman , self-

destruction 13 illustrated by the faggot that starts a fire destroying itself iis well as

other things
,
the illusory does not have to make known the real, since the latter is

aelf-mamfest , the illusory can anrf does serve to remove the illusory, as when, in

respect of a rope, the illusion that it is a stick may remove the pnor lUusicm that

It IS a snake
,
pracucal effiaency is possible m respect of and with even a greater

degree of reality, eg, the use of a reflection of one’s face m a mirror, imagining

Vi$iju in a slagrama etc.
;

if illusonness be not granted, there is oontingence of non-

release, smce what is non-illuaory and cannot be sublated will persist as a cause

of bondage, actual or potential.

XXV
The syllogism implied is " The jiva is but the* Supreme Self, because of being

free from indeterminacy, etc.
, pot etc. are the negative example.” That is to

1. V. svam (v. 16), explamed in

Telugu as " tanuvalene, like oneself

this IS obviously due to a misreacCng dl
“ kham ” in Devanagan scnpt.

2. B

.

khattadi^ (v 16)
3. P . sarvesu pu?desu (v 23),
4. B. V . ddio 'ham (v. 16).
5. B. V : vikalpana (v. 17)

sarva vilmlpana-hinam §uddham santam vyayo-’daya-vihinam
|

yat paratattvam tasmin vibhflti sat-tmp^c^tma jagat
||

6. B. V : avrddho ’jaro (v. 17). •

7. V : sakfd dhi (v. 17).
8 V savat (v. 17)
9. The two lines are transposed in

P (v. 24) , m that form the verse la

ated m LM, p, 281. Verse 11 in K
reads thus .
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XXVI
rasa-phMita-§arkarikS' gula-khan<;Ja^ vikrtayo yathai ’ve ’ksoh® H
tadvad'avastha-bhedah paramatmany® eva bahu-rupah^

1|

XXVII

vijnana-’ntaryami-prana-virad- deha- jati-pinda-’nt^
|

vyavaharas tasya ’tmany® ete avastM-vi^esah® syuh
| \

it IS decayless and deathless (unlike manas which lapses in sleep etc); it

15 quiescent (unlike the cognitional series subject to perpetual change) , it

IS taintless (unlike the void which is obscured by the taint of sarpvrti, ob-

scuration, while the self is the witness even of that)
,

it is ever-shinmg (un-

like the self of the Logicians, which is itself inert and possesses cognition

only as a quality), it is pervasive like ether (unlike the selves admitted by

the pluralists)

XXVI-XXVII

As of the sugar-cane there are different forms (such as) the juice, molas

ses, sugar crystals, jaggery and pieces thereof, even so of the (one) Supreme

Self theie are diverse forms (as it were), viz, (Pure) Consciousness (which

has not suffered distinction as intelligent or inert), the internal ruler, the

prana (the Jiva, who is Consciousness reflected in sattva-predommant pra-

kfti), the collective cosmic body, and individual bodies characterised by

generic qualities (like humanity, etc), these diverse forms of that

siay, what is not the Supreme Self, eg a pot, is not free from indeterminacy, being

subject to alternative specifications, as to which there is always doubt Empinral

duality being granted, there is no drslantasitidhi , hence, the opponeni cannot ask
" since there is nothing other than the Supreme Self, how can there be any example

of what is not that Self and not free from indeterminacy ’ ” Nor can supremacy

as a probandum be denied, since what is non-eslabhshed cannot be denied
,

as

Mandana says " laifadha-rupe kvacit kinat tadfg eva nij§idliyate ” That is to say,

that which is denied and that in relation to which there is the denial should be

already established
,
there can be no negation either of an unknown counter-corre-

late or in relation to an unknown locus If the jiva be not the Supreme Self,

there is the contingence of either of them being not-self (anatman), and this is

not acceptable

XXVI-XXVII

The internal ruler and the. jiva are the intelligent modifications of Pure Cons-

aousness
,
the collective body and the individual bodies are the inert forms The

illusory transformation of Consciousness into inert forms is possible, because of

ml'ya
,
the relation of maya is also due to maya , this does not lay it open to the

defect of self-dependence, as it is of the nature of maya, in the last resort, not to be

1 P khaudadyiah vikpayo yathe ’he sarve paramatmanah ^mbhoh (v 26).
’ksoh (v 25)

_
5 P vyvaharasthasya ’tmana (v

2 K khamjadya yathe ’k§u-rasa 26) ,
B (v 19), also LM atation

eva (v 26). (p 311)
3 P paramatmana (v 25) 6. K vyahara-matram etat paramar-
4 V . bahu-rupatma (v 18) ,

K thena tu na santy eva (v 27).
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XXVIII

rajjvam nasti bhujangah sarpa-bhay^ bhavati hetuna kena
|

tadvad dvaita- vikalpabhrantir avidya na satyam idam^ H

XXIX
etat tad andhakSram yad anatmany atmata bhtantya

(

na vidanti vasudevam sarvatmanam naia mudhah®
1

1

XXX
pranady-ananta-bhedair Stmanam samvitatya jalam iva^

[

samharati* vasudevah svavibhutya® ’kridamana iva®
||

'

•
'

“ ' ' ~ —
self (which IS pure consciousness) are different (only because of differences)

in empirical usage

XXVIII

In the rope there is no snake , to what cause, then, is the fear of the

snake due (if tne illusory have no practical efficiency) ’ Even so, duality

and its delusive presentation are but nescience (the consequence of ignorance

of the non-dual self) , (hence) this (duality) is not real

XXIX
This IS the darkness (of nescience) whereby selfhood (is) delusively

(ascribed) to the non-self, (hence it is that) foolish men (who have not

enquired into the real Self) do not know Vasudeva, the Self of all (to be

such)

XXX
Vasudeva (Brahman that is of the nature of Consciousness), as if desir-

ing to sport (with himself) through his own energy (mayia), spreads him-

logically intelligible through and through ,
“ durghatatvam avidySya bhusanam na

tu du?anam.”

XXVIII

The commentator quotes from Iffastddht (p 47) " sattve na bhiSnti-badhau

stam na ’sattve ” &c
,

there would be neither delusion nor sublation in either

case, if thq delusion were real or if unreal
,
for the real cannot be sublated, while

the unreal, like the square arcle, cannot be the object of immediate cogmtion.

XXX
Hence it is not as if there are independent real finite consaousnesses different

from and apprehendmg Vasudeva For the view that creation is an act of sport,

as it were, see Ved Sit., II, i, 33

1 K trasam kurute ca mrtyu-paryiuitam
1

bhranter mahati 4aktir na vivdrtum iakyate nama |1 (v 28).
2 K

.

bhave^u pralSilanaianatayi I

atmeinatinikte^v api bhavaty anatraa-’bhimano 'yam || (v. 30)
This and the preceding verse are cited ated in LM, p. 2^
in LM, p. 296, with the substitution 4 P upaicmharati (v 29).
“jan^” for “naiafi” in the last line. 5. P svabhutya (v. ^).

3 Cpr K ; jalena jalakara iva (verse 6 Cp. K . kri^m pratanoti parama-
32) ,

P • uidra-jilam iva (v. 29) ; the Sivah (v. 33).
first half of this verse m the P version is
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XXXI
tribhir eva vi§va-taijasa- prajnaih* adi-madhya-mdhana- ’khyaih

|

jagrat-svapna-susuptair bhrama-bhutais chaditam turyam®
||

XXXII
mohayatl ’va ’taianam® svamayaya dvaita-rupaya devah^

|

upalabhate svayam evam guha-gatam purusam atmlanani
1|

XXXIII
jvalanad dhumo- ’dgatibhir vividha ’krtir ambare yatha bhiati

|

tadvad’ visnau srstih svamiayaya dvaita-vistara® bhati^
j j

self out, as a (spider its) web, in endless diverse forms such as piiajja (the

internal ruler) and the rest (vi7 , all jivas and bodies collective and in-

dividual), and destroys (le, takes up all of them into himself, after des-

troying the Ignorance about himself through the knowledge that is him-

self).

XXXI
(He spreads himself out) in the three forms, Visva, Taijasa and Prajna,

(related to three states of) waking, dreaming and sleep, which are called

(respectively) origination, the intermediate stage (of preservation) and de-

struction ; by these same (three, though) delusive, is concealed (as it were)

the fourth (the real light that is the Self).

XXXII
In this way, the shining one (the Self) himself deludes the Self, as it

were, through his own mayia, and (again) realises (as it were) the Self,

the person who had been hidden ini the cave (of nescience).

XXXIII

Just as different forma (black, white, etc.) appear in the ether (which

IS colourless), because of (the colour of) the smoke rismg from fire, even

so does this creation, the expanse of duality, appear in Vjtou, through his

own maya

XXXI
For further light on the three states and the three forms of consciousness,

reference may be made to the Maniukya Upam^ad and the first chapter of Gauda-

pada’s kank&s thereon. I>reaihing is referred to as the mteimediate stage , com-

pare the term “sandhih” in “Sandhye srspr aha hi” (Ved. Su., Ill, ii. 1).

, 1 P inserts “taih” (v 30 , also B and V (v. 23).

2. Cp K srsti-sthiti- saiphiiS jagrat svapnam susuptam iti tasmin
|

bhanti turiye rihlamani tathi ’pi tair avrtam bhili
1|

jagrad viSvam bhedat svapnas tejah prak54a-mahiatmyiat
1

piajnah svapna-’vasthS jnana-ghainatvat tatalj param tuiyam
||

^
(vs. 34, 35).

P reads turiyam (v. 30) ,
B, V turyam (v 23).

3 P: atma na (v 31). (v 25).
4. P. devam (v. 31). 6. B and V dvaita-vistaro (v. 25).

5 F : tad (v. 25) , 5 ; tadvispoh 7. This verse is ated in LM. p. 272.



f>AftAMARTHAsXRA If

XXXIV
Santa iva manasi SSnte hrste hrsta ivji mudha iva mu^e

|

vyavaharastho na^ punah paramarthata Kvaro bhavati® H

XXXV
jaladhara-dhumo-’dgatibhir^ malini-knyate yatha na gagana-talam

|

tadvat prakrti-vikaraiV aparamrstah parah® purusah
||

XXXVI
ekasminn api ca ghate dhumadi-mala-’vrte Sesah®

|

na bhavanti malo-’peta yadvad^ jivo ’pi tadvad iha®
1

1

’ XXXIV
The Lord, while fixed in empirical usage, (ie., in the condition of a jiva),

IS serene (slattvika) as it were, when the manas is serene (aattvika), excited

(mjasa as it were) when (the manas is) excited (rajasa), and confused

(t&masa as it were) when (the manas is) confused (tamasa) ; but then (the

Lord is) not thus in reality (since for the giujas which are objects of cognition,

there can be no intelligible relation with consciousness).

XXXV
As the surface of the sky is unsullied by the passage of clouds or of

smoke, even so is the Supreme (that has become) Purusa (a jiva) untouched

by the modifications of prakrti (pleasure, pain and delusion, though these

may be excised in it).

XXXVI
Even when (the ether in) a single pot is obscured by impurities like

smoke, others (pot-ethers) are not associated with that impurity
; m the same

ISoov
The qualities of serenity, exatement and confusion are distinctive of the three

gunas, sattva, rajas and tamas respectively (see also SK, verses 13, 38). They
seern to belong to the Self, only when the Self delusively identifies itself with them
There can be no real relation between the two, for, the gunas are non-intelligent

objects of consciousness
,
and wa have already had occasion to see (m the notes

to the first verse) that no intelligible relation can be estabhshed between self-lumin-

ous consciousness and other-illumined objects of consaousness, except on the basis

of the latter being a super-imposition on the former , with this of course disappears

the ultimate reality of the gupas ^ the Lord is not in reality serene, exated or con-

fused.

XXXVI
We were told in v XXXII, that the Supreme One deludes Himself as it were

by His own mSyS and later beholds Himself, as it were, as transcending niaya. In

*”l P: vyavaharastho ’pi (v. 33). 2 B and V : bhati (v 26).
K : ’^te 4anta ira ’yam hpste hrsto vimohavati mudhah [

• tattva-gatje sati bhagav&jn na punah param^rthatah sa tatha li (v. 38).
3 K jaladhara-dhuma-rajobhih P . a§e^h (v. 35).

(v. 36). , 7. P bmidho (v. 35).
4 K : tadvan maya-vikftibhih 8. K

:

ekasmin ghafa-gagane rajasi
(v 36). • vyapte bhavanti ha 'nyam malinani
5 P

:
pailamiisto 'malah (v 34). tadvad ete jlvafi sukha-dufikha-bheda-

6. B, V . ghat^ (v ^) , ju^ (v 37)
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XXXVII
dehe-’pdnyesu niyatah karma kurvate svabhogartham

j

na ’ham karta^ na mame ’ti janatah'^ karma nai ’va badhnati
1

1

way IS this jiva too (unobscured, even when other jivas are obscured as it

were).

XXXVII
The gunas (le, Prakrti), as pervasive of (le evolved) into the bodies

the history of Advaita thought vanous views have been held as to the locus of

m&yia and its unity or plurality In every case, the content of mlaya (or avidya.i'),

that of which there is non-knowledge, is certainly Brahman, the Supreme Self, the

Absolute But who is it that is ignorant^ Not Brahman, since that would be to

ascribe impurity to the Supreme Brahman is Reality-Knowledge-Bliss in its very

nature Ignorance may find a place in it, since whatever is not wholly unreal, like

a barren woman’s son, must find a place m Reality
,
but it can be neither real as

such nor be charactenstic of the real It is finite beings who are ignorant
, and it

is in them that there occurs the intuition of Brahman that destroys ignorance
,
hence

nescience (avidya or maya) is located in the jiva, though its content is Brahman
,

avidya is jlv^rita, but brahma-vi§ayaka Such a view makes it possible to recogmse

a plurality of avidyas, a plurality of jivas wherein they reside, and the possibility

of certain jivas being pure while others are impure, just as even when the space

in one pot is impure the spaces in other pots are not similarly defiled The recog-

nition of diversity in obscuration then calls for the recognition of a plurality of

avidylas and the location of these in the jivas, not in Brahman This, however,

seems to go against tire teaching of v. XXXII, which treats maya as if located in

Brahman The normal corollary of the latter doctrine is the acceptance of a single

jiva. This jiva alone, identified either with Hiranyagarbha or the individual that

is the inquirer, is granted empirical reality
,
the other individuals are more illusory,

comparable to the vestments painted on the figures in a picture
, they are prati-

bhiasika, merely phenomenal, not vyavaharika On such a view, the problem and

the solution presented in v XXXVI would not occur at all
,

for, the distinction

offered heie seems to be between different jivas on the same (vyavaharika) plane,

rather than one between the single empirically real jiva and other jivas who are

only pratibhasika Such a view gams support from a consideration of verses XLVII
and XLVIII lower down, where the different fimte intelligences are compared to

sparks issuing from the fire of the single, supreme intelligence, an illustration less

compatible with stnct Advaita than with the identity-in-difference doctrine of Bhas-

kara etc
,
and the multiplicity of avidyas seems expressly implied in their compa-

rison to husks (in the plural) in v. XLVIII
,
indeed the commentator draws special

attentiofn to this plurality The mixing up of different stand-points may lead to

the inference of either a confusion in the author’s mind or the ascription of the

worit to a penod when the {lifferent vaneties of Advaita thought had not evolved

in their distinctness The latter seems the more justifiable conclusion

XXXVII
That which desires fruit here or hereafter and performs deeds is either the

1 For the present purpo^ we may ignore the distinction made by certain

advaitins between maya and avidya , according to them, maya is that wherein pure
sattva IS dominant, while in avidya, sattva has become impure because of rajas

and tamas , or again maya is collective resaence, while avidya is distributive. See
SLS, ch I

1. F karte ’ti (v. 36). 2 P vijanataJj (v. 36) ; B . jfiana-

tal? (v 29)
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XXXVIII
anya-^arirena^ krtam karma* bha\i»d yena deha utpannah

1

•

tad avaSyam bhoktavyam bhogad eva ksayo ’sya® nirdistah
1

1

and organs, perform deeds for the enjoyment of that (prakjti) itself ;
“ I am

not the agent, nor is mine (the fruit to be enjoyed) ”, him who knows thus,

the Deed does not bind (to another body)

XXXVIII

That deed whereby this body has been created should have been done

through another (earlier) body, (so that there is no question of reciprocal

dependence as between embodiment and the Deed) ; that (earlier Deed)

should necessarily be enjoyed (as to its fruit), since the consumption of that

IS taught to be only through enjoyment.

inert body or that body which has acquired freedom of action through the entry

of the Self into it through erroneous identification
,
hence it is the body that enjoys

the fruit

As to the form of the cognition “ I am not the agent ” &c
, compare SK, v 64

“ Thus, from the repeated study of the truth, there results that wisdom T do not

exist (as an evolvent), nauglit is mine, I am not (the agent)’,” &c.

XXXVIII

Karma, here rendered as Deed, falls into two classes as relating to the past and
to the future What has been acquired in the past is again of two kinds, that

which has begun to talte effect through producing the present body and the experi-

ences of pleasure, pain, etc therein, and that which has been merely accumulated

to take effect in the future The onset of knowledge and the removal of nescience

can avail, it is usually held, to remove only the non-effective accumufated (sahcita)

and the not-yet-accumulated (agami ) karma * The already-effective-accumulated

Deed (prarabdha karma) must work itself out till the decease of the present body
,

it must exhaust itself in the natural course, just as a discharged arrow must pursue

its flight until the momentum fails This is not an umntelligible view, but for

the emphatic declaration ‘ that knowledge destroys all nescience and all karmas

(Sftmimi, in the plural, not m the singular or dual)t and the impossibility of

reconciling the survival of bondage 'in any kind or degree with the dawn of wisdom.

The questions which arise in this connection relate to the expenence of him who is

said to be released, not to the expenence of onlookers The latter may imagine

him to be still bound
;
but that is of no consequence if he himself hag no feehng

of bondage or of continuing to be embodied Is the jivanmukta conscious of being

embodied ’ If he is not, he is really not bound
,
and since karma is to explain

the bondage of the bound, not the appearance of bondage to others, there is no
justification for postulating the persistence of prarabdha after release. If, on the

other hand, the released one is consaous of embodiment, this can only be because

he continues to have some conceit in (le, erroneously identifies himself with) the,

• body
,
that is to say, there is continuance of at least a trace of nescience Such

«a trace or residual impression (vasana) may not serve to bind, being comparable

to the continuance of physical trembling even after the knowledge that the feared

* For this see w. XXXIX and XL *

t See V. XLIII

1. B • anyaSvarirepa (v. 30). 3. V . anya (v. 30).
2. P : yat karma (v. 37).
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snake is but a rope. This position (of Mai^t^na Miira in the Brahmastddht) is,

however, not very satisfactory
, the imprassion is the effect and avidyS is the cause

;

80 long as there is the causal relation we are still moving in the realm of nesaence ;

the distincbon between nesaence and its trace will be one of degree, not of quality
;

with this it must be admitted that the, so-called mukta is not really released. Nor
will It avail to concede this, since Scnpture says that at death after realisation,

it is the released person that is again released (vimuktas ca vimucyate)
,
hence the

earlier release during life cannot be figurative. Again, so long as a trace of nescience

persists, are there any obligations positive and negative for the released one ’ There

obviously can be none for one who has no longer the conceit that he is agent and

enjoyer. And the present woric, in verses LXXVI et seq unhesitatingly declares his

freedom from all obligations. He may eat what he likes, sleep where he likes
.

it

IS a matter of no moment whether he performs a thousand horse-sacnfices or a

hundred thousand henious murders. This again can hardly be swallowed by any

who have regard for morality. That objection apart, the apparent licence accorded

here does not fit, in with the declaration of the persistence of prarabdha. Perhaps

a better view is that by the time knowledge dawns, the aspirant has had such

ngorous moral disapline that moral life becomes a habit even after release Is

the jivanmukta then a slave of habit > That is hardly consistent with the absolute

freedom of self-realisation Is it possible then to say that his body is the slave ol

habit, not he himself ’ That seems far more plausible. The body keeps going for

a while because of the impetus given by the karma (prarabdha) exhausted at the

time of realisation, just as the potter’s wheel keeps turning for a time because of the

momentum imparted by the act now non-existent. With the exhaustion of this

momentum the body drops off just as the wheel stops Ehinng this brief interval,

such acts, as are attributed to the released self and are really performed by the

body, follow from the habits and discipline the body had acquired and been subjected

to pnor to realisation Even with this, we are not nd of difficulties The physical

constituents of the body are present even after decease , no doubt they are inert

and undergo decomposition. If the body, after realisation and prior to decease, was

only this physiceil aggregate, how to account for disaggregation and decomposition

only after death ’ In other words, why should death occur at all, if it be not

immediately consequent on realisation ’ It may be thought that death and decom-

position are due to desertion of the physical frame by the psychical elements—the

manas, the senses, etc But why should the psychical elements go away and that

at one time rather than another ’ Further, it seems unreasonable to assume that

even the psycho-physical aggregate acts at any time except as inspired by intelli-

gence , It is against the whole trend of the Vedanta especially in its re-action to

the Sankhya If there is a period of activity intervening between enlightenment and

death, it must be either because the former is not perfect or because the body is

actuated in some way other than by the jiva said to have attained wisdom A
way out seems to be provided by the view that, until all jivas in the world are

released (sarvamukti), release means the attainment of the nature of Isvara, not of

Brahman Here, againi, our text is inconclusive, speaking of release sometimes as

becoming Brahman (v LIX) or the Self (v LXXX), and sometimes as the attain-

ment of the status of ParameSvara (v. LXIV) or Sarvesvara (v LXVII) The
Advantage of the latter view is that it permits of the continuance and control of

matter even after release. When Devadatta attains release, if his body is not re-

solved at once, it continues to be actuated not by Devadatta’s self, but by the Lord
whose nature has been attained by that Self No final solution has been offered

of these problems in Advaita literature, though various phases of the problem have
frequently come up for discussion The present work, however, seems to be far from
envisaging any problems, being equally convinced that for the jivanmukta there is the

continuance of prarabdha as well as unbndled licence. The interested reader may
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XXXIX
prag jnano- ’tpatti‘-citam yat karma jnana-sikhi-§ikha-lidham

|

bijam iva dahana-dagdham janma-samartham na tad bhavati*
||

XL^o
jnano-’tppatter^ urdhvam kriyatr^am karma yat tad api nama*

|

na ^lisyati kartaram puskarapatram® yatha vari
1

1

XLI
vag-deha-manasair iha karma-cayah kriyata iti budhah pr^uh

j

eko ’pi na ’ham esam karta tatkarmanSm na ’smi®
1

1

XLII

karma-phala-blja-na^j janma-vina^ na ca ’tra sandehah
|

buddhvai ’vam apagata-tamah savite ’va ’bhati bha-rupah’^
||

XXXIX
That Deed which was acquired before the rise of Knowledge, being lap-

ped up by the flame of Knowledge is, like a seed roasted in fire, not capable

of causing (fresh) birth.

XL
The deed that is done subsequent to the rise of Knowledge, that too does

not attach to the (apparent) agent, as water (does not cling) to the lotus-

leaf

XLI-XLII

The wise say that here (for the jivas) the accumulation of the

deeds is effected through speech, body and manas ;

“ I am not any of these ;

(hence) I am not the agent either in respect of those deeds” ; through the

pursue the discussion further in the present editor’s Introductions to the Bhamati

Catussutri ( Theosophical Publishing House) and the Suidhantalektsangraha (Madras

University)

.

XXXIX
Hence there is no fear of rebirth even for the enlightened because of the sup-

posed need to experience the fruit of the not-yet-effective-but-accumulated Deed It

may be noted that karma in the sense of act is rendered as “ deed ”, while in the nar-

rower sense of that whose fruit has to be expenenced, it is rendered with a capital

“ D ” The word “ karma ” in this clearly means “ Deed ” though the commentator

who interprets “citam” as “practised” (acantam) seems to understand “act”
thereby The justification for this is perhaps the* use of “karma” in the next

verse to mean “ act
”

1. P jnano-’tpatteh (v 38) 2 Cp. K
agny-abhidagdham bijam yatha praroha-'samarthatam eti

j

jnana-’gni-dagdham evam karma na janma-pradam bhavaU ||
(verse 62).

3 P jnma-prapteh (v 40) There from, and the introduction of an extra
IS a slight change in the order of verses, verse into P)
Thus while v 38 in P corresponds to 4. B, V . omit “nama” (v. 32).
v 39 in T, v 39 (P) corresponds ‘lo 5 B, V pu^ara-paroam (v. 32).
V. 43 (T), verses 40, 41 and 42 are 6 B, V : omit “na” (v. 33) ;

identicafly numbered in both, and v. 43 P . na ca kartfi karmat^un asti (v. 41).
(P) corresponds to v 44 (T), (allowing 7. V . iva viblati bhanu-tupab
for the omission of the first two verses (V. 34).
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XLIII

yadvad iaM-ttilam pavano-’ddhut«un' hi® da§a diso ylati
|

brahmajpi tattva-jnanat tathai Va karmani tattva-vidah
1

1

XLIV
ksir3d uddhrtam ajyam ksiptam yadvan na purvavat tasmin

|

prakrti®-gunebhyas tadvat prthak-krtas cetano na^ ’tmla®
|1

destruction (thus) of (the sense of agency which is) the cause of the fruit

of the Deed, there is destruction of rebirth , and there is no doubt as to this ;

(the person) who knowing thus has the darkness (of nescience) dispelled,

shines forth like the sun (as of the nature of light, that knows neither rising

nor setting).

XLIII

As the downy tuft of i^ika, scattered by the wind is lost in the ten direc-

tions, even so are the Deeds of him who knows the real, lost in Brahman

XLIV

As ghee taken out of milk does not become (milk) as before, on being

put into that (milk), even so the intelligent one (jiva) discnminated from

Prakjti and its products (becomes) the Supreme Self (and) does not become
(as before) (i.e., does not suffer such delusions as that of the body being the

self).

XLIII

" Karm^i ” m this verse obviously signifies “ Deeds ”, not “ acts ”
, for the

latter, being momentary, are always pierishable ev'en in the case of the unenlightened
The use of the plural form would suggest the denotation of all three forms of karma,
inclusive of the prSrabdha This, however, has been excluded by v XXXVIII
Perhaps the author in using the plural is only unconsciously echoing the Mumjaka
Sniti (II, 11

, 8), “k^yante ca ’sya karmSm”
,

or, as some interpreter of the latter
says, the plural even as signifying the two-fold Deed (sahcita and agami) is justi-

fiable, in view of the innumerable jivas that seek and attain wisdom

XLIV

The advaitin has to struggle all the time with two stand-points—that of absolute
reality and that of the work-a-day world Difference, nescience and bondage are
actual, though not ultimately real. From the empirical point of view release is a
promised future whose value ligs in the contrast with an undesired present

, both
bondage and release would appear to be in tune and share the characteristic of time.
Time itself can have neither beginning nor end

,
for, to have a beginning is to be a

1. P. pavana-balam (v. 39).
2. P (v. 39), 5 and V (v. 35),

omit “hi”.
3. P bhavati (v. 43).

4 P (V 43), B and V (v 36) *

cetano 'pi

5 For verses XL-XLIV, cp K verses
55-57

ajii^akalanicitam dharma-’dharmatmakam tu karma’pi
|

cirasanatam iva tulam nasyati vijfi^a-cEpti-vasat
(|

jnana-piaptau kftam api na phalaya tato’sya janma katham
)

gata-janma-bandha-yogo bhati ^iviSrkah sva^dhitibhih
|1

tusa-kambuka-kiip^ruka-muktam bijam yatha ’nkuram kurute
|

nai’va tatha mala-ntaya-karma-vimukto bhava ’nkuram hy atma |1
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member of a temporal series, to be in time, in other words ; and time cannot with-

out absurdity be said to be tn time , if we distingmsh the first time from the second,

we shall be launched on an infimte regress. For the same reason time cannot have

an end either It is intelligible in this way that release, which is m tome, should

share time’s characteristic of being endless. Such a position, however, is unsatis-

factory
,

for, if release is in tome, so is bondage , and the latter has been declared

to be like tome, beginningless
,
what more natural than for bondage to be endless as

well ^ In that case whence the possibility of release ’ While recogmsing tome itself

to have neither beginmng nor end, we yet seem compelled to admit two temporal

processes, bondage and release, the former of which has an end but no beginning,

while the latter has no end but a beginning Faced with this problem, the advaitin

generally scores off his logician opponents by pointing to pragabhava (antecedent

non-existence) and pradhvaipsSbhava (subsequent non-existence) An effect is said

to be non-existent pnor to its production , this non-existence is beginningless, but

comes to an end with the appearance of the effect. Again, when something is des-

troyed, its non-existence comes into being
, but it has no end, since what is destroyed

never comes into being again as such Analogues then are not wanting to bondage
and release as conceived by the advaitin But the illustrations are neither happy
nor conclusive Pragabhava and pradhvamsabhava are concepts, not incontestable

reals
,
and when there is dispute as to the intelligibility of one pair of concepts, it

serves no useful purpose to point to another similar pair Further the pair adduced
does not even have the merit of being acceptable to the advaitin He can hardly hope
to defend his position by setting up a resemblance to what he himself considers un-

tenable Are we then to consider release too to have an end ’

(Juite apart from Scnptural declarations of non-return for him who has been

released, release would have no value in the face of an ever-present danger of

relapse into bondage All the striving would be in vain, if its only goal were a bnef
vision of peace. Better do without the vision altogether ' The only possible answer
seems to he in the reference to distinct stand-points He who feels bound conceives

of release as to be achieved in time , he who is released treats both bondage and the

process of release as phenomenal, neither claiming absolute status. Freedom itself is

the absolute reality, neither the being bound nor the becoming free. These, together

with time of which they are phases, may be beginningless or endless or both What
does matter is that freedom being supra-temporal has neither beginning nor end It

IS no doubt mysterious how the becoming free which is temjxiral can culminate in

i^*.at is supra-temporal But this is part of the general mystery of the phenomenon
this IS tome For, time, as we said, cannot itself be in another time

,
time is itself

thus timeless.

The released person does not have to fear a return, for from his own point of

view he was never unfree He who has not yet realised this in expenence has to

accept it partly on trust based on Senpture and partly because of the compelling

force of the dialectics of time.

It will be noticed that in the Advaita view, the ’world will not be presented as

such ( 1 e as inert, independent, objective, etc ) to him who has been released
,

for,

the latter has realised his identity with the Supreme Self whereon matter is a super-

imposition Hence it is not (except from the spectator’s point of view) possible to

.put back the jivanmukta into the world, as it is possible to put back butter into the

milk The illustration given in the verse should therefore be taken to be significant

to the onlooker, not to the released person The choice of this rather unsuitable

analogy is perhaps due to Sankhya pr«conceptions
, for, according to this system,

puru)§a ^ven after release continues vts-a-vts prakrti though no longer bound by it

Such a conception, however, is unintelligible. See further SK, verses LXI, lAV,
LXVI.
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XLV

guna-maya-maya-gahanam nirdhuya yatha tamah sahasrSm^uh
|

hahya-’bhyantara-cari' saindhava-ghanavad^ bhavet purusah
1

1

XLVI

yadvad deho Vayava® mrd eva tasya* vikara-jatani''
|

tadvad sthavara-jangamam advaitam dvaitavad bhati
||

XLV

The (enlightened) person, dispelling without residue the depths of maya

ccwistituted of gunas (the aggregate of the body and organs), as the Sun

(dispels) (physical) darkness, moves (unfettered) within and without (though

apparently limited by the body, etc ), and becomes like a lump of salt (in

respect of homogeneity as consciousness).

XLVI

Just as the limbs are (not other than) the body [yet the body is different

from them, being the whole], just (again) as its various products are (not

other than) clay [yet clay is different from them as their cause], even so the

(world) immovable and movable, being (not other than) the non-dual

(Brahman), appears as if different (therefrom), [yet that Brahman is cer-

tainly different from the world, being the primal cause of the world ]

XLV

The allusion is to the example of the lump of salt in the Brh , IV, v, 13. " As
a mass of salt has neither inside nor outside, but is altogether a mass of taste, thus

indeed has that self neither inside nor outside, but is altogether a mass of knowledge
”

(Max Muller’s translation)

XLVI

In the above translation, the words in square brackets represent what is read

into the verse by the commentator. Though the position is neither unintelligible

nor indefensible, this hardly seems the place for it We are told that this verse

comes in to settle the doubt of duality which anses from the assertion that the self

IS other than mayd

,

the answer lies in indicating the phenomenal character of dual-

ity 'The further emphasis on the transcendence seems out of place and explicable

as due to the commentator’s fear of a pantheistic interpretation being put on the

verse A more profitable reflection will lead to the indeterminability of relations,

whether of whole and part or of cause and effect, making as it does the irreconal-

able demands of both identity and difference between the relata ,
the natural conse-

quence of this IS the phenomenality of difference.

-
^ ^ .

. - _ _ -
.

1. B bahyantaracari (v 37). 5 P vikara-jatayasca (v. 45) , the P
2. V . dhanavat (v. 37) reading in both cases is followed in the
3. B : dehavayavo (v, 38) LM citation, p 314.
4. P: partha (v. 45).
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XLVII

ekastnat ksetrajnad bahavah^ ksetrajna-jatayo jatah
|

loha-gatad® iva dahanat samantato visphulinga-ganah^
||

XLVIII

te guna-sangama-dosad* baddha iva dhanya-jatayah svatusaih
1

janma labhante’ tavad yavan na jMna-vahnina dagdhah®
1

1

XLIX
triguna caitanyS-’tmani sarva-gate 'vasthite^ ’khila-’dhare

|

kurute srstim avidya sarvatra® sprsyate taya na ’tma
1

1

XLVII

Like the multitude of sparks issuing on every side from the (one) fire pre-

sent m a piece of metal, so rise a multitude of classes of cognisers (conscients)

from the single (Supreme) cogniser (c<Miscient).

XLVIII

They (the conscients), because of the defect of association with gunas

(bodies), are bound, as it were, like varieties of grain (concealed) in their

own husks They obtain birth (in this migratory cycle) so long as they have

not been consumed (had their attachment to bodies destroyed) by the fire of

knowledge (m the same way as grain seeds regenerate so long as they have not

been rendered unproductive by fire)

XLIX

Nescience, which has the three constituents (sattva, rajas and tamas)

XLVII

The commentator ates three verses to show that there are reckoned eighty-four

lakhs of vaneties of fimte cognisers The fire and spark analogy is from Bjh II, i,

20 .
“ as small sparks come forth from fire, thus do all senses, all worlds, all Devas,

all beings come forth from that self ” (Max Muller's translation) The implica-

tions of such a view have already been mentioned in the notes on v. XXXVI

XLVIII

The verse contains only one ‘ iva ’ which would go with “ varieties of grain ” as

a sign of comparison
,
the commentator holds that a repetition of the word should

'be understood, so that "baddhah” is really "baddha iva (bound as it were)’’,

for if bondage were real it could not be removed ,
and there would be conflict with

Sruti (Kafha

,

II, v 1) which speaks of the freeing of the already free. The body

as the cause of bondage is similar to the husk in respect of (i) being generated by

oneself, (ii) not being attached to oneself in reality,* so as not to allow of removal,

(ill) being removable by adequate means, viz, seeking for the real, whether self or

grain, and (iv) multiphaty.

XLIX

Since bondage is caused by nescience,

1 5 • bahvyab
2 B, V lauha-gatad (v 39) , LM

citation . loha-sthad (p 308).
3 Pm. kapah (v. 46) ,

also B (v. 39)
and LM atation

4. P • traiguijya-sanga-do^d (v 47).

its destruction by knowledge is intelligible

5 B lambhate (v 40).
6. P yavaj jflana-’gnina ’dagdhab

(v 47)
7. B, V . avasthita (v. 41).
8 P • sarvatma (v. 48) , this is the

version quoted in LM p. 2^.



26 pasami^thasAra

L

rajjvam bhujanga-hetuh^ prabhava- vinSSau yatha na stab
]

jagad-utpatti-vinaSau® na ca karanam asti tadvad iha H

LI

janina-vina§ana^-ganiana-’gama«*mala-sambandha-varjito® nityam
|

aka^® iva ghatadisu sarvatma sarvado ’petah^
1

1

LII

kanna-subha-’Subha-phala®-sukha-dukhair yogo® bhavaty upadhinam
|

tatsainsargad bandhah™ taskara-sangad ataskaravat^^
||

ever produces the created world m the self whose nature is intelligence, which

IS all-pervasive (not limited by bodies etc yet to be created), permanent (not

momentary like a cognitional series), and is the substrate of all (as aware of

all and illumining all), (but) the self is not tainted thereby

L

As in the rope there is not (as distinct from the rope) any cause of the

snake, nor is there any (real) origination and destruction (of the snake), (yet

there is the snake-delusion), even so here there is not any (real) origination

and destruction of the world, nor is there any cause (thereof, other than the

Self), (yet there is the delusion of the world superimposed on the Self)

LI

The Self of all is eternal and free from association with origination and

destruction, departure and return, and impurities (like nescience)
,

(yet) it

IS all-pervasive, as ether in pots, etc

LII

The activity of the adjuncts and conjunction with pleasure and pain

consequent on what is meritorious oi otherwise, (these result for the Self)

because of association (supenmposition of identity) with these (adjuncts),

like bondage for one who is not a thief, because of association with thieves

Nesaence though manifested by consaousness does not really affect the latter, just

as Rahu though manifested by the Sun does not really affect the Sun

LII

The “ thief ” analogy again is ccanmon to the Sankhya See SK, v. 20 and

the commentanes of Mathara *and Paramartha thereon

1. P bhujanga-hetau (v 49) , also

B (V 42)
•2 P . vinase (v. 49) ,

the P reading
in both cases is followed in the citation

m LM, p 269
3. P . vinasa (v 50)
4. P (v. 50), B and V (v 43)

agamana.

5

V malaih sarva-varjitah (v 43) ,

B . sanga-varjitah (v 43) , F omits
‘‘ mala-sambandha ” and reads “ vivarji-

tah" (v. 50).

6 P akdsam (v 50)
7 P sarvago ’baddhah (v 50)
8 B,V janitaih (v 44) ,

P phala-
caya (v 51)
9 B, V bandliah (v 44)

10

P . baddhah (v. 51) , also B (v
44)
rll K karma-phalam subham asu-
bham mithyajnanena sangamad eva
visamo hi sanga-do§as taskar^-yogo’py

ataskarasye ’va (v. 53).
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LIII

deha-guna-karana-gocara-sangat^ purusasya yavad iha bhavali®
1

tavan maya-pa^ih samsare baddha^ iva bhati^
| \

LIV

matr-pitr-putra-bandhava®-dhana- bhoga-vibhaga-sammudhah*
|

janma-jara-marana-maye cakra^ iva bhramyate jantuh
||

LV
loka-vyavahiara-krtam ya iha ’vidyam upasate mudhah

|

te janana-marana-dharmano ’ndham tama® etya khidyante®
|I

LIII

As long as a person has the conceit (of selfhood) in respect of the body

(le, the unmanifest, mahat, individuation and the elements, which have

evolved into the body), qualities (of the soul, le, cognition, pleasure, pain,

desire, effort, &c ), the organs (of sense and action) and objects (of these

organs), so' long does he appear as if bound to the migratory cycle by the

bonds of mayia

LIV

The creature (le the apparently fimte Self) revolves in this (migratory

cycle) consisting of birth, old age, and death, as on a (potter’s) wheel (revolve

ants, etc present on it) ; (this he does) as deluded by the diverse presenta-

tions (in the form) of mother, father, son, relation, wealth and objects of

enjoyment

LV

The fools who subserve nescience (le perform deeds) consequent on

empirical usage (conceit of self hood) in respect of the world (le, the body

and organs), they reach (again) intense darkness (in another body), and,

brining possessed of the properties of birth and death, suffer

LIII

The body etc constitute the field of cognition (k^etra) , for the interpretation

he gives of the various terms, the commentator relies on the Bhagavad Gita, XIII,

5 and 6.

LV

The commentator explains lokah as the aggregate of body and organs, vyava-

hdra as the conceit of self-hood, avidya as works, and upasate as performs The
.Scnptural reference is to Bjh., IV, iv, 10 ,

" All who wordiip non-knowledge (avidya) •

enter into blind darkness” (Max Muller).

1. P : sangah (v. 52). P sukha-duhkha-sammudhah (v. 53)
2 B, V • bhfiv^ (v. 45) :

P : bha- 7. P • calcram (v M).
vati (v. 52). • 8. P, V dhvantam atra (v. 47).

3. B, V ruddha (v 45) 9. K . te yanti janma-mrtyu dharma-
4. P.'buddhavad bhavati (v. 52). ’dharmfirgaiabaddhaih (v. 54). P' te

5. P dara (v. 53). janana-maranja-dharmipo 'ndhe tanutei
6. B,V-. sambhoga-mudhab (v. 46) ; prapadyante (v. 54)
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LVI

hima-phena-budbuda iva jalasya dhumo^' yatha vahneh
|

tadvat svabhavabhuta mayai ’sa kirtita vi§noh
1

1

LVII

evam* dvjuta-vikali»m bhrama- svarupam® vimohinim may^
|

utsrjya sakala-niskalam advaitam^ bhSvayed brahma
||

LVIII

yadvat salile salilam ksTre ksiram samirane vayuh
|

tadvad brahmani vimale bhavanaya tanmayatvam upayati®
| \

LVI

This mayia of the (pervasive) Vi§inu is said (by the wise) to be established

(eternally and connately) as of His own nature, like snow, foam and bubbles

in the case of water, and smoke in the case of fire

LVII

Abandoning mayia, which thus presents duality, which is of the nature

of delusion, and which causes delusion, contemplate (as the self) the non-

dual Brahman, which is partless and yet (appears as if it) has parts (since

through Its own maya it appears as the world of name and form)

LVIII

As (by mixing) water (attains oneness) with water, milk with milk and

air with air, even so by contemplation of the pure Brahman, (one) attains

the same nature as that (Brahman)

LVI
«

The verse may be taken to explain the apparent irreconcilability of the \^orld

with Brahman, by resorting to the analogy of water and fire Water, though a

colourless liquid, by its very nature takes on vanous forms, like snow which is solid

and white, and so on , so too fire, which is bnght, by its very nature produces

smoke which is non-luminous The luminosity of the luminous could not indeed

be demonstrated in the absence of the non-luminous, which obscures An alter-

native interpretation, which is perhaps sounder, would take the verse to indicate

the unmotivated and natural character of creation, on the analogy of fire produang

smoke and water being transformed in various ways ,
in this understanding of it,

the two analogies are more on a par In support of the idea thus expressed, the

commentator ates Gaudapada’s Man4ukyakartkd, I, 9, referring to it as “ Sruti
<

1. P dhumo-’dgamo (v 55) ,
LM in

its atation of this verse and the first half

of the next (p 297) follows the P ver-

sion

2. P

.

enSm (v 56)
3 P vikalpa-bhrama-svarupiam (v.

ittham dvaita-vikalpe gahte pravilanghya mohinim iniayam

salile salilam k^re kisuam iva brahnW layi syat

56).
4 B and V read “ ni§kamaladvai-

tam ”, V explains it as ‘‘ niskalma^amaina
.advaitam, the non-dual, free from blem-
1^ (kalma§a) ’’

' (v 49).
5 For v LVII, LVIII, cp K-<v 51) :
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LIX

ittham dvaita-samuhe bhavanaya brahma-bhuyam upayate^
|

ko mohah ka^i ^kah^ sarvam brahmavalokayatah^
1

1

LX

vigato*-’pladhih sphatikah svaprabhaj^ bhati nirmalo yadvat
|

cid-dipah svaprabhaya® tatha vibhatl ’ha nirupadhih®
1

1

LXI

guna-karana-gana-§arira- prSnais tanmatra-’ jati-sukha-dxohkhaih
]

aparamrsto vyapi cid- rupo ’yam® sada vimalah
1

1

LIX

When by such contemplatKMi the aggregate of duality attains the same

nature as Brahman, what is the delusion, what the grief for him who sees

everything as Brahman ?

LX

As the pure crystal, on the removal of adjuncts, shines in its own light,

so too does the light of intelligence ^ine in its own light, when free from

adjuncts

LXI

This (Self) IS ever pure, pervasive, of the nature of intelligence and un-

touched by the gunas (sattva, etc ), the host of organs, the body, the vital

air, subtle elements, classes (of being e g, humanity) or by pleasure and pain

(so that at no time is there a real possibility of the self being manifested by

or in these)

LIX

The Scnptural reference is to Ua 7 “ What sorrow, what trouble can there be

to him who once beheld that unity’” (Max Muller) This verse starts with the

phenomenal world having become of the nature of Brahman, whereas the previous

verse refers not to this, but to the person (putndn, as the commentator puts it)

becoming of the nature of Brahman ,
evidently the former is considered to be the

consequence of the latter.

LX

Though in ordinary experience, the shimng forth of intelligence seems to re-

quire instruments like the intellect, in truth it is seif-luminous
,

its real splendour

IS manifest, as in the case of the crystal, when the adjuncts are absent It is not

even true, as will be explained in the next verse, that at any time the self is illu-

nuned by association with adjuncts

*1. K •. ^ivamayatvam abhiyate (v.

52) ; B, V : upayati (v. 51)

2 K • kah sokah ko mohah (v. 52) ,

V : lotoo mohah kah §cdcah (v, 51L
the explanation seems to imply the read-

ing “ksodhah” instead of the second
” §okah

3. P reads the second line as first

,

Its first line is prarabdh&’nte sak^t
brahmibhutah svasaipvedyah (v. 58).

4 P • ty^ta (v. 60).
5 P cidvyaptam caitanyam (v 60).

6. P . nirupladhi (v. 60) ,
also B

(v 52).
7. P praija-tanmatra (v. 61).
8 P aham (v, 61).
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LXII

drasta §rota ghiSta ^parSayitS rasayita^ grahItS ca
|

dehi dehe-’ndnya-dhivivarjitah^ syan na karta ’sau^
|1

LXIII

eko nai ’katia ’vasthito ’ham- ai§varya-yogato* vyaptah
|

aka^vad akhilam idam® na ka^cid apy atra sandehah
[ |

LXIV
atmai ’ve® ’dam sarvam mskala- sakalam yadai ’va bhlavayati'

[

moha-gahanad vimnktas tadai ’va parame§vari-bhutah
[(

LXII

This (Self) when embodied becomes the hearer, seer, smeller, toucher,

taster and grasper
; (but) when free of the cognition (of Self) as body and

organs, it cannot be the agent (in respect of these activities).

LXIII-LXIV
“ All this is but the Self, because of the possession of this lordliness

(universal self-hood)
,

I am one (non-dual or independent), not limited to

any one (time or space), but pervasive like ether of this entire (multipli-

city) ; in respect of this there is no doubt whatever” Wheri thus is contem-

plated that (Brahman) which is partless and (yet apparently) has parts, at

that very time does he attain oneness with Parame^vara and get released from

the abyss of delusion.

LXII

Embodiment consists in the erroneous identification with body, organs &c
,
when

free of this error, the self is manifest in its real nature as not an agent
,
and Sruti

says “ Grasping without hands, hasting without feet, he sees without eyes, he hears
without ears.” (Svet

,

III, 19 Max Muller) “Grasper (grahitJa) ” in the text le

explained by the commentator as, " apprehender (knower),” the functioning of manas
beii^ what is intended, not that of the hands.

LXIII-LXIV

The Scnptural reference is to Ch VII, xxv, 2 “All this is but the Self”
and to Mun4, III, ii, 9 . “He who knows Brahman becomes Brahman itself

”

That the one Self has transformed itself into the world has been shown in v XXVI.
It has also the authonty of Sruti (“ That whence these beings originate etc ”

,
Tattt

,

III, i), Smrti (“I am the creator of all, from me everything proceeds” Bh.
Gita X, 8) and the Vedanta Sfitra I, i, 2 Since this is unintelligible in the absence
of indetemunable maya, maya is postulated in the same way as apurva has been

1. B •

(v. 54) and P (v. 62) omit 3. P . kartS bhokta hy akarta ’sau
.•rasayita”. (v. 62)

2. P : dehendnya-vivarjitaica (v. 62)

.

K : drasta irota ghiSta d^e-’ndnyavarjito’py akartapi I

siddh^ta-’gania-tarkanis oti^ aham eva racayfimi Ij (v. 50).
4. B, V : mahaiAvaryam yogato there is a oiange of order

, verses 60,
(v. 55). fil, 62 and 63 are numbered the same m

5. P eko 'neka iya stluto ’ham both texts , v. 64 in P is v. 65 m T.
aiSvarya-yogab sa eva 'tma vyapya 7 P ; mskalam advaitam yadm ’va
’fca^vad akhilam (v 63). bhSti ’ha (v. 59).

6. P : brahmai ’va (v.59) .here again
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LXV
yadyat^ siddhanta-’gama-tarkesu prabruvanti* raga-’ndhah

|

anumodamas tattat tes^ sarv5tma-vada-dhiya®
1|

LXVI
sarvakaro bhagavan upasyate yena yena* bhavena

|

tarn tam bhavaxn bhutva cintamanivat samabhyeti®
| [

LXV
Whatever is asserted by those blinded by attachment to their respd:tive

conclusions (other than Advaita), revelations (other than the Vedanta), and

arguments (both inferential and presumptive), all that we allow, in the view

that (only) the Self of all is maintained (apprehended) by all those (under

such names as karma, i^vara, puru§a, pradhana, etc , or Brahma, Vi§i)u, Rudra,

Mahesvara, etc )

LXVI

The Lord has all forms (since He is the Self of all) , (hence) in whatever

form He is worshipped, He takes on those respective forms like the cintamani

gem and reaches (the worshipper).

postulated to explain the fruitfulness of sacnfices in a hereafter Those who hold

mere matter to be the cause are in error, since non-mtelligent matter can neither

know nor act, much less produce a world. That consaousnesa must be not merely

the instrumental but also the matenal cause can be established, says the com-

mentator, by the following syllogism What is in dispute has consaousness for its

matenal cause, since it is a product, like the dreamworld Since pot, cloth, etc.,

are part of the subject, inconstancy of the prabans cannot ba alleged in respect of

these The non-production of the world is tlie rediictw ad absurdum on the contrary

view, as mere matter is non-intelhgent and non-active This contention of the

commentator does not appear to be sound The contrary view would be not that

mere matter is the cause, but that consciousne^ or non-matter is not the matenal

cause
,
from this does not follow the alleged reducHo ad absurdum, as the world

might conceivably be produced from matter as the matenal cause, controlled by

foiwciousness This pxrsition too is in the and unintelligible, in the view of the

advaitin
,
but the commentator's syllogistic short-cut is not very convincing.

LXV
The commentator quotes a verse from Hartmi^e-stotra (ated as Sankara’s) and

a couplet from Gau4o-pddakankd IV, 5 (ated as Gaudapada’s). ‘‘ We approve of the

ajati (non-creation) taught by them, we do not dispute with them; (but) listen

to this which IS undi^putable ” Reference may also be made to Sankara’s comment-

ary on Gau4apadakidnka, III, 17 “But our view, viz, the unity of Atman, based

i;«)on the identity of all . does not conflict with others who find contradictions

among themselves, as one’s limbs such as hands, feet, &c., do not conflict with one

another.”

LXVI
This Smrti parallel is Bh Gita, IV, 11 “ In whatever w'ay men worship Me,

m the same way do I fulfil their desires , it is My path, 0 Partha, that men tread,

1. B, V yadvat (v. 57). agamatarkadi^u (p, 318)
2. P» siddhante^v agama-tarkidi^u 3. B . sarvatma-vada-dhiyam (v. 57).

bhramariti (v 64) , B, V prabhramanti 4 P. omits (v 65).
(v. 57), LM citation : yadvat siddhant- 5. P . tam abhyeti (v. 65).
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LXVII

narayanam atmanam jnatva sarga-sthiti-pralaya-hetum
|

sarvajnah sarvagatah sarvah sarve^varo bhavati
j |

LXVIII

atmajnas^ tarati ^ucam yasmad vidvan bibheti na* kutaScit
|

mrtyor api marana-bhayam na bhavaty anyat® kutas tasya*
1

1

LXIX

ksaya-vrddhi-vadhya-ghataka bandhana-moksair vivarjitam nityam
|

paramartha-tattvam etad yad ato ’nyat tad anrtam“ sarvam®
1

1

LXVII

Having known (le., contemplated fervently, unmtermittently and for

long) the self as NaiSyaija, the cause of the origination, sustentation and des-

truction (of the world), any one (without distinction of caste or order of life),

(but who is devoted to the daty and the preceptor), becomes the omniscient,

omnipresent Lord ot all (le, achieves the intuition of identity between Nlara-

yana and the Self).

LXVIII

The knower of the Self crosses over sorrow, because the knower (of the

Self as Brahman) has no fear from an3dhing For him who is (himself) Death

there is no fear of death itself , whence (then) any other (fear)’

LXIX

This absolute reality (the Self) is ever devoid of diminution or increase,

being killed or killing, bondage or release , whatever is other than this (i e is

subject to diminution or increase and so on, that is to say, FTakrti) is non-

real.

in all ways
” “ Cintamani " is the name of a fabulous gem reputed to fulfil all the

desires of its possessor.
'

LXVII

Does the released person become Brahman or Kvara ’ The present verse sup-

ports the latter view. The uncertainty of the author on this point has already been

indicated in the notes

LXVIII
C

The Scriptural reference is to Ch VII, i, 3 “ He who knows the Self crosses

over sorrow " and to Taitt , ii , 9 “He who knows (the bliss that is Brahman) has

no fear from anything ”
,^
since this knower is identical with the Lord who is above

time (and death), there is not for him the fear of death, much less is there any

other fear.

1. V : atmajnam (v 60) 3 P : anyatah (v. 67); B, V . anyat
2. B, V . na bibheti (v 60). bbayam (v. 60).

4 K Stmapio na kuta^na bibheti sarvam hi ta^a nija-rupam
|

nai ’va ca socati yasmat paramarthe nasita nasti || (v 58) •>

5. B. anatam (v 61) coming after v. LXX (T), which is v.

6. This has the same number in P, 68 (P).
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LXX
evam^ prakrtim purusam’* vijfiaya nirasta-kalpana-jalah

1

atma-’ramah pra^amam^ samasthitah^ kevali* bhavati
||

LXXI
nala-kadali-venu-bana nasyanti yatha svapuspam® asadya

|

tadvat svabhava-bhutah svabhavatam prapya na4yanti
| j

LXXII
bhinne ’jnana-granthau chinne sam^aya-gane ^ubha-’Subhe kane

|

dagdhe ca janma-blje paramatmanam^ harim yati®
] \

LXX
Having thus discnminatively known Prakrti and Purui§a, free from the

host of the posited (duality), delighting in the Self (alone), attaining quies-

cence (of the mind, in that same Self), one attains release (kaivalya)

LXXI
Just as the nala (a kind of reed), the plantain tree, the bamboo and the

haina (another kind of reed) pensh (only) after producing their respective

results, similarly the products of Nature (viz., the body, etc ) pensh (only)

after producing their respective results

LXXII
When the knot of nescience is cut, when the host of doubts is resolved,

LXX
The name used for release, kaivalya, is yet another piece of Sankhya hentage.

LXXI
The commentator says “ They do not pensh immediately, but they persist for

a time because of prarabdha-karma and peri^ only after producing m that penod
their effects consisting of pleasure, pain and delusion ” In consonance with this

the word “ only ” has been introduced twice in the translation of the verse It must

be noted here that the plantain and bamboo are usually cited as examples not of a

delay in their perishing, but of perishing as soon as their fruit is produced Two of

the Sruti texts ated—Bjh IV, iv, 6 " But as to the man who is satisfied in his

desires, or desires the Self only, his vital spirits do not depart elsewhere ” (Max
Muller) , and Bfh. IV, iv, 7 " And as the slough of a snake lies on an ant-hill,

dead and cast away, thus lies his body” (Max Muller)—support only this inter-

pretation
,
the third text—Ch VI, xiv, 2 “ For hmi there is only delay so long as

he is not delivered (from the body) ; then he will be perfect ” (Max Muller)—seems

to teach delay
,
but as is made clear in the Brahtmstddhi, it is highly questionable

whether there is a teaching of delay m this passage, any more than m a statement

like “ I shall delay only to bathe and feed.” In any case the commentator’s treat-

ment of this particular verse does seem forced. ,

LXXII
The Scnptural reference is to Mund, II, n, 8 “ The knot of the heart is cut,

1 P tatha (v. 68). 5. V kevalo (V. 62)
2. B, V pralqti-purusam (v. 62). * 6. P • pu§pam (v 70).
3, P • purueah (v 68) ^ 7. B, V . paraimanandam (v. 64).
4 P *paraniatm5 (v. 68).
8 K . bhinna-’jnana-granthir gatasandehah paiSkjta-bhrantih

1

prakgujaptujya-pepo vigraha-yoge ’py asau muktab || (v. 61).
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LXXIII

mok§asya nai ’va kinad dhiama 'sti na ca ’pi‘ gamanam anyatra
|

ajnS!na-maya*-granther bhedo yas tarn® vidur moksam* H

when the (Karma) meritorious and non-meritorious is exhausted, and the

seed of rebirth ,is burnt up, one reaches Han, the Supreme Self.

LXXIII

There is not any abode (body, other than this) for release ; nor is there

any going elsewhere (for that purpose) , the cutting of the knot that is nesci-

ence, that IS known to be release (not existence in another body or in another

locality).

all doubts are resolved, all his Deeds pensh, when He has been beheld, who is both

high and low.” “ Ajnana-granthih ” means, according to the commentator, the knot

produced by nesaence, e g ,
the conceit that the Self is the body &c

,
the rendering

in the present translation conforms to the expression “ ajnana-maya-granthih ” in

the next verse

LXXIII

The empirical world is sublatable by knowledge of the Self, since it is a product

of Ignorance relating to that Self, like the dream-world this is the syllogism The
commentator discusses (a) various other notions of release, and (b) the nature of

the removal of nescience, whether it is real, non-real, etc (a) (i), The matenalists

hold death to be release
,
but this is not a puru$artha (ii) The Jamas hold it to

be a continual movement upwards , this too is not a puru§&rtha since it involves

effort and trouble, like continual going down (iii) The VijnanavSdins look forward

to the rise of a senes of pure cognition
,
this too is unsuitable since the previous

senes assoaated with objects, which constituted the personality of the seeker, is lost,

thus leading to the loss of the acqmred and the influx of the non-acqiured Deed
(karma)

,
further the pure cognition being contentless and undifferentiated, there

cannot be a senes thereof (iv) The MSdhyamikais hold release to be the attain-

ment of the void
,

if this void be self-luminous, it must be real
,

if not self-lumi-

nous It can be established in no other way either, (v) The Tl^kikas teach release

to be the abiding of the soul on the abandonment of its mne qualities such as

cognition
, this is untenable because of the attainment of inertness as of a stone,

and because of the contingenoe of possessing in release feeling, knowing and willing

in the same manner as Paramesvara (vi) The NirKvara-sankhyas consider release

to be the discnmination of ijiru§a from Prakjti , since in release Prakiti cannot

be seen, the discnmination therefrom is not piossible then , should Prakjti be seen

then too, there is the contingence of bondage, (vii) The Se^vara-sankhyas hold

release to be union of the fimte cogmser with the Supreme Self
,

if one who was
foimerly non-lordly now becomes a lord, the lordliness becomes fimte and imperma-
nent , and there are also the defects of the loss of the acquired and the influx of

1 .

73).
2.

3.

4.

P • naiva ka4ad daso na va (v.

P hrdaya (v 73).
V yam (v. 65).
This and the next verse are num-

bered identically in P and T; but v
•LXXV (T) corresponds to v. 72 (P).
The present verse in T corresponds in v.

60 {K) with the following mffbrence in

the second half :

ajfiana-granthi-bhi(£ svaiaktibhir vyaktata mokealj
|



paramXrthasAra 35

LXXIV
buddhvai ’vam asatyam idam visnor may§-’tmakain jagad-rupam

]

vigata-dvandvo-’pacUiika- bhoga-’sango' bhavec chantah
1 ]

LXXIV

Having thus (definitively) known this world, of the nature of miaya, to

be the non-real (superimposed) form of Viijnu, he, who is free from attachment

to all enjoyment conditioned by the pairs of opposites, becomes peaceful.

the non-acquired. (viii) The Karma-mimaipsakas say that release is the abiding

of the self in its own state
,

if the self iS to remain in the same state as belonged

to it before, there is nothing now to be eSected by ntes, etc ,
diould it not remain

so, the state of release could not be its own state, (ix) The Pa^upatas hold release

to be the attainment of similanty to Pciramesvara
,
what is this similarity ^ If it

consist in omnisaence and omnipotence these are impossible for one who is not

the self of ah ,. and one who is the self of all is identical with, not similar to,

Parama^iva ; should similarity consist merely in freedom from the malas—Snava,

karma, and mayS,—that too would be impossible, since there can be no freedom

from these malas except for one who is knowledge (jnlatr’) by nature, and is free

from difference and bonds
,

if these characteristics are present there is identity

with Paramesvara Else Parame^vara would come to have a different nature than

that of the Supreme Lord (x) The Sattvatas consider release to be the attainment

of the same world as that of Han, of proximity to Him, of the same form as His,

and of union with Him If these attainments of the same world, etc. were formerly

unreal, they could not now be real , if formerly real, effort to attain them now
should not be needed

,
smce cognition of difference and duahty persists, fear per-

sists Hence release is but the destruction of nesaence through knowledge of the

identity of Brahman and the self The mam defect of all such views is their failure

to conceive releasd as the essential nature of the Self itself
,
though it is obscured

by nescience and hence requires to be attained, as it were, in truth it is like the

frantically sought for gold ornaments whose presence round one’s own neck has been

forgotten.

(b) The destruction of nescience cannot be real, because of the fear of duality

;

it cannot be unreal, for fear of nesaence becoming real, and knowlege becoming
fruitless

!
it cannot bo both, for fear of contradiction , nor can it be indeterminable

since it would then be of the same nature as nesaence which is to be destroyed

,

nor can it be outside these four forms as it can then be only a void This objection

IS not valid, as the destruction of nesaepce belongs to a fifth form and this is

not the void, since the negation only of reahty, not of the indeterminable, consti-

tutes a void. Further, the removal of what is illusory consists in nothing more them
the truly cognised substrate, since this alone remains on the negation of the illusory

;

hence Brahman, as reflected in knowledge destroys npsaence which is its own product

^supenmposed on itself
, and the destruction of nesaence is but the very nature of

Brahman WJnle the second of these positions adumbrated by the commentator is

intelligible, its reconalability with the first is not clear. The essential knowledge
(swarupa-jfilna), that is Brahman, is itself the destruction of nesaence

,
the destruc-

tion on this view is identical with' the real that tetands revealed
,
and there is no

need to postulate a fifth mode of being for it This mode too is unintelligible The
indeterminable is the neither-real-nor ^unreal. The opposite of this is the wholly

real or the wholly unreal. The latteriis the void, which wa avoid. The former is

the real , why give it a fifth mode of^ieing’

1. P : sarva-dvandva-eahii^ur yogSaakto (v.”l\.
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LXXV
buddhva vibhaktSm prakrtim purusah samsara-madhyago bhavati

|

nirmuktah^ sarva-karmabhir ambuja-patram yatha salilaih
||

LXXV-A
tyaktva sarva-vikalpan atmastham m^lam manah krtva

1

dagdhe-’ndhana iva vahnih sarvasya ’tma bhavec chantah^
1

1

LXXVL
a§nah’ yad va tad va samvito yenakenacic chantah

|

yatra kvacana ca sayp vimucyate sarva-bhuta-’tma
1

1

LXXVII
haya-medha-sahasrany apy atha'‘ kurute brahma-ghiata-laksani*

|

paramarthavm na punyair na ca papaih sprgyate vimalah
j ]

LXXV
Having known Prakrti to be distinct, thepuru5a (who has attained realisa-

tion) (though) present in the migratory cycle (as an embodied being) be-

comes released from all Deeds (karmas), as the lotus leaf (is unaffected) by

water.

LXXV-A
He who is (i e

,
has realised himself as) the Self of all, having abandoned

whatever is posited and fixed the mind in the self, becomes tranquil, like fire

whose fuel has been consumed

LXXVI

(He who has realised himself as) the Self of all beings, is tranquil, eats

whatever (is available), is clad in anything, reposes anywhere and is released

(le, enjoya the bliss of release)

LXXVII

He who knows the absolute, being pure (free from the taint of nescience,

etc ), whether he performs a thousand asvamedhas or a hundred thousand

brahmanicides, is untouched either by the merit (of the former) or the demerit

(of the latter)

LXXV
The commentator refers to Vedanta Sutra, IV, i, 13 " On the realisation of

that, there is non-attachment of the subsequent and the destruction of the earlier sms,

since it IS so taught ” From th:s verse commences a description of the livanmukta

LXXVII

This verse is quoted in the JivcmmukUvtwka p 70 (TPH) for what seems

to be an unsuitable application It is there contended that, even for knowers of

1. P . mucyate (v 72). muktiviveka, p 70 (TPH) , K haya-
2 This IS foimd in P there is no medha-sata-sahsrany api (v. 70) , B, V :

corresponding verse m T, B oi V. haya-medha-sata-sahasiiany atha (v 69).
3. B, V acchan (v 68) Tnis verse is numbered 78 in P, v. 77
4 K yatra kvacana nivasl (v. 69) ,

(P) corresponding with some rfianges,

P omits “ca” (v 76). .6 v. LXXX (T)
5 P omits “api” (v 78) ,

this >" 6. B • lak^aijani (v 69).
also the reading quoted m tbeJ’Jivow-
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LXXVIII

mada-kopa-harsa-matsara-visada- bhaya-paru§a-varjyavag-buddhih^
1

nisstotra-vasatkaro jadavad vicared agadha-matih*
jj

LXXIX
utpatti-na^a-varjitam evam® paramartham upalabhya^

|

krta-krtya-saphda-janma® sarvagatas tisthati yathe ’stam®
1

1

LXXX
vyapinam abhinnam^ ittham sarvatmanam® vidhGta®-nanatvain

|

nirupama-paramanandam yo veda“ sa tanmayo bhavati'
] |

Lxxvm
He who has the knowledge of (himself as identical with) the Profound

(Brahman) is to behave as if inert (or insane, etc ) as devoid of conceit,

anger, hilarity, envy, despair, fear, or cruelty, as without speech and mind

(except as centred in the pranava or its meaning, i.e., the Brahman-self) and

as not offering either hymns of praise or sacrifices

LXXIX
Having thus (intimately) realised (as himself) the Supreme Reality free

from origination and destruction, he who has achieved what was to be achieved,

whose life has (thus) been fruitful, who is omnipresent, lives (happily) as

he pleases

LXXX
He who has realised as such what is pervasive, is non-different (from

himself), has transcended diversity, is unparalleled Supreme bliss, and is the

Self of all, he becomes that itself (whether the body persists or is destroyed).

Brahman, there is conceit bom of knowledge (vidy5-mada), as illustrated by

Yajnavalkya’s greed for cattle and his cursing Sakalya to be burnt to ashes (see

Bfh , III, IX, 20) It IS clear that Ylajnavalkya was not a jivanmukta
;
but his

anger is no obstacle to his release, since no sin is an impediment to the Brahman-

knower
, it is tOi support this position, that the present verse of Se^ is ated. The

privilege of sinning, probably innocuous in the case of the jivanmukta, is sought to

be extended to the knower who is admittedly on a lower level. One wonders if this

is significant of the decadence of advaita by Vidyarapya’s time

LXXVIII

The commentary ates Bjhad Vdrtika " buddha-tattvasya loko ’yam jadon-

mattapisacavat ” etc.

LXXX
The commentator raises a difficulty as to how the Self of all can be propounded

by Scnpture A partial answer is given through distinguishing the express sigry-

1 P varjita-vag-buddhih (v 79) 6. X . iti janma-nasa-hinam para-
2 K

:

mada-har§a- kopa-manmatha martha- mahesvara- ’khyam upalabhya
vigada- bhaya- lobha-moha- panvarji nis- upalabdhrta-prakasat kita-lqtyas ti§thati

stotra-va§atkaro jada iva vicared avada- yathe ’§tam (v 81).
maUb-TfeThe corresponding verse m P |s 7 K . abhihitam (v. 82).
numbered 79 8. P iti sigya brahm» yatha ’bhi-

3. P • ekam (v 80) : B : eva (v 71).'^ hitam paramam (v. 77)
4 V • upalabhyate (v. 71). ''.-9. P vidhuya (v 77).
5. B. saphala-janub (v. 71). 10.*

" .vvetti (v. 82).
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LXXXI
tirthe §vapaca-grhe^ v5 nasta- smrtir api® parityajan deham

|

jnana-samakala-muktah® kaivalyam yati hata-^okah
||

LXXXI

He whose sorrows have been destroyed, who has been released (even)

contemporaneously with (the dawn of) knowledge, (again) attains release

on abandoning the body, whether on (the banks of) holy waters, or in the

hou^ of an outcaste, whether he had lost consciousness (or was fully cons-

cious).

fication of words from the figurative (gauni) and secondary (laksana) and showing

that Brahman may be the secondary signification of Scnptural words hke satyam,

jnSnam, Snandam ; e g ,
the word “ jnanam ” ordinanly means what has the capa-

aty to illumine or reveal ; this is found in eocpenence in the cogmtive psychosis

having the form of pot, etc
,

in truth however it applies only to the inner Self •

hence the express sense of the word! is the inner, Self qualified by a specific cogni-

tive psychosis ,
laki§an& divests the Self of the psychosis-aspect and signifies the

inner Self alone
,

similarly of the other words This manner of signifying the

impartite (akhandartha) is found even in expenence, in statements like " The big-

bellied one is pot ” where question and answer relate not to bigness nor to possession

of a belly but to a certain pot-particular, which is the one particular that has a big-

bellied form Lakisana (which is of the jahadajahat, exdusive-non-exclusive, type)

IS explained in the case) of Scnptural sentences on the analogy of statements like

"This is that Devadatta”. Now, a further objection is raised that in expenence

what is secondanly implied (eg., where ‘Ganges’ means ‘bank of the

Ganges’) is what is capable of being known through another pramana and is itself

the express sense of some other word To this the reply is that the secondanly

implied need only be established somehow, not necessarily by a pramana
,
for there

IS no concomitance of bare absence between the two
,

it can nowhere be shown

that what is somehow established cannot be the secondary sense, merely because

of its not being established by a pramana And Brahman being self-luminous and

aelf-established may be secondanly implied Nor is it true that the secondary

sense of one word should be the express sense of some other word Though we say

that sugar is sweet and milk is sweet, the words sugar and milk imp'y speafic

kinds of sweetness
, and yet this speafiaty is incapable of being the express sense of

any word

As KurnSnla (or is it Dandm^) says ,

“ i!ki§ufc§iragudadinam madhuryasya ’ntaram mahat
tatha’pi na tad lakhylatum sarasvatyapi sakyate”

"In the sweetness of sugar-cane, milk and jaggery, there is great difference (of

kind)
,
yet that cannot be expressly stated even by Sarasvati ”,

What is secondanly imphed by ‘ satyam ’ etc m Senpture is but that form cf

you and me and all embodied beings, which is undefined by a body
,
and this has

to be realised only in one’s own expenence hke the specific siS’eetness of sugar-cane,

milk, eta

LXXXI
This verse is quoted in the Jivarmuktiviveka, p 46 (TPH)

,
for an anu§tubh ver-

sion of this kanka, see Yagava^fha, VI“ 1^, 2, 11 and Dattdtreyagita, I, 60

1 P §vapaca-grhe tirthe (v. 81). J 2 P . omits "api” (v 81).^

The reading m T corresponds word 3 B, V . jnana-samakalam muktih
word with K (v. 83), (v. 73).
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LXXXII

punyaya tirtha-seva nirayaya Svapaca-sadana^-nidhana-gatih
|

punya-’punya-kalanka-spar^- ’bhave tu kim tena^
| ]

LXXXIII

vrksSgrac cyuta-pado yadvad anicchan narah ksitau patati
]

tadvad guna-purusajno ’nicchann api kevali bhavati®
1

1

LXXXIV
paramartha-in5rga-sadhanam^ Srabhya* ’prapya yogam api mama

|

sura-loka-bhoga-bhogi mudita-mana modate suciram®
[j

LXXXV
visayesu sarvabhaumah sarvajanaih pujyate yatha raja

|

bhuvanesu sarvadevair yoga-bhrastas tatha pujyah^
1

1

LXXXII

The resort to holy waters is conducive to merit
;
dying in an outcaste’s

house is conducive to (demerit leading to) Hell
,
where, however, there is

no taint by the defilement of merit or demerit, what (is the value) of these?

LXXXIII

As the man whose foot has slipped from the top of the tree falls to the

ground, albeit unwillingly, similarly, he who knows the gunas (Prakfti) and

Purui?a (as distinct) attains release, though not willing it

LXXXIV

He who has started on the practice of that (meditation) which leads

to the Absolute, but has not achieved realisation, even he, it is well known,

enjoys the enjoyments of the world of gods and rejoices long with a happy

<nind

LXXXV
As the king with universal empery is revered by all people in (all) count-

nes, so IS he who has fallen short of realisation revered by all the gods in (all)

the worlds

LXXXIII
Hence he who has lost consaousness at death is none the less released, if he

^d already achieved discriminative knowledge and the realization of himself as

Brahman Texts reqmnng the repetition of words like “Om” and the fixing^
the mind on the Lord apply to the mumulc§u (one who desires release) , not to the

mumunsu (one on the point of death) who has realised.

1. P- 6vapacadanam (v. 82).
2. This verse corresponds word f<»

word with V. 84 (K) ,
B, V rea^

“ kena instead of “tena” (v. 74).
3. There is no corresponding verse

in P or K.

4. K • paramSrthamargam enam hi
(v. 100)

5. P . abhyasya (v 83).
6. B, V subhr^m (v. 76).
7 This corresponds word for word to

v. JK) and v. 84 (P).
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LXXXVI
mahata kalena mah^^ manusyam prSpya yogam abhyasya

|

piSpnoti divyam amrtam yat tat paramam® padam visnoh®
1

1

LXXXVII
vedanta-Sstram akhilam vilokya^ ^sas tu jagad-adharah®

|

Brya-panca^itya® babaadha paramarthasaram idam^
1

1

LXXXVI
•After considerable time he gams birth as a distinguished human being,

practises yoga and attains that which is resplendent and immortal, the

Supreme state of Vigiju (the Self of all, the Lord of all).

LXXXVII

iSe§a (himself), the supporter of the world (and not some obscure scholar)

has, after looking through the entire sacred teachings that are the Vedanta,

(and ascertaining that they teach with one accord the unity of Brahman and

the Self) composed this Paranmthasara in eighty-five arya verses

LXXXVI
The commentary cites the parallel verses from the Bhagavad Gita, VI, w. 37-45.

LXXXVII

Even on the reckoning of the Pandit edation, this is the eighty-sixth verse, thus

taking It outside the eighty-five said to ccHistitule the body of Sera’s work There

IS reason to think therefore that this verse is an addition by a devout follower, who
tned to invest the onginal author with mythological splendour suggested by the name
Se?a and that it is not, as it appears, a piece of self-advertisement The only other

evidence of composition by Adi6e§a is verse VIII, which speaks of the teacher as
“ ity adharo bhagavan ”

,
and the variant reading “ k?ityadhlarah ” seems a clearer

allusion It is not improbable, however, that here again we have only the respect

due to the guru as non-different from the Lord, the supporter of the world

1 K mahata kalena punah (v. 102).
2 P param (v 85).
3 K yasmad avartate na punah

(v 102).
4 P vilodya (v 86).
5 B, V seso ’khili-’dh'arah (v

79) ,
T suggests the emendation : jagata

adharah Including this verse, which la,

probably by a later water, there are"

eighty-six verses in P
6 V aryai-’ko-’na’sityi (v 79).
7 The colophon in B reads thus

“ iti lesanaga-viracitah paramarthasarah
samaptah

”


