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SURESVARA’S VARTIKA ON
BRHADARANYAKOPANISAD 4.4 [1-146]

Shoun HINO

Verses 1-62 discuss BU 4.4.1, with an introductory remark on
the relation between 4.3 and 4A4.

Ta Iohli-araay [ARSehArT: |
HATHIGRISCTR: & TACT=UASYA 1Ll

Now that (lit. since, yatah) thus far (iyam) is discussed (lit.
stated) the departure (of the Atman, viz. Jiva), owing to ils
association with (some) specific result(s) of action and as
non-distinguished (in the case) of all (the Jivas),! therefore
is now (re-)stated sa yatra .... (1]

Read SP: adhund moksasyaiva susuptidarstantikasya sistatvat
tasmin vaktavye punahsamsaroktir ayukta punarukter ity asarikya
brahmandntaram avatarayati, Also NKL (ms. p.710). jagrat-
svapnasamcadrakhyadrstantasyehalokaparalokasamcarah samsaro
darstantikaly svapnadrstantasya mokso darstantikah. tatra sam-
sararupadarstantikasya varnitatvat ... ucyale.

LCL. evamvidam sarvani bhiitani pratikalpante (BU 4.3.37
above).

LM GHEHI-HA o T THY |
Wﬁﬁmaﬁaaaéé@—uﬁsw N2

It is already stated! that the departure of (all) the organs
and that (lit. the movement (out of the body)) of the two?
is similar (or, the same, i.c. together); here is now stated only
that which was not stated (earlier).? (2]



LCL. tad yatha rajanam prayiyasantam ... (BU 4.3.38 above).

This refers to Jiva and Prana (i.e. mukhya prana).

3That is, tejomatradanddi ‘taking up particles of light etc’,
referring to the powers of other organs.

ORI STH TAmERaHd: |
T AT HRYY U TEREEY 1130

It is accepted that this! topic of transmigration (of Jiva)
(continues) up to the mention of the verse (later in Kandika
6); ! therefore, beginning with sa yatra .., (there occurs) the
description of the transmigration of an individual being.?  [3]

This verse sets aside the idea that the whole of BU 4.4 pertains
to transmigration.

ICL. tad esa sloko bhavati. tad eva saktalh saha karmanda ...
before atho ’kamayamano yo ’kamah ... in BU 2.6. This is (o
convey that, after there is description of the transmigration of
the Jiva, there will follow discussion on liberation.

2pum refers to an individual Jiva which is subjected to
transmigration.

Ug: TERl Ud giad TeamEd: |
FoRETEaed gardey geudl & ull gl 18l

Or, (possibly,) there is now to be described in full extent
what was earlier told in brief, viz. the transmigration of an
individual being and therefore (now begins) the subsequent
(part of the) Sruli (to convey that sense). [4]

It seems that, in the first two verses of this Brahmana (ie.
4.4), Suresvara has explained the connection between 4.3 and
4.4 in two ways-- this is his own view. In this verse, he follows
the thought of BUB--cf. bhasyad bahir eva sambandhoktyd
punaruktim  samdadhdya bhasyoktasambandharm  anusrtya tam



samddhatte (SP). Read BUB: .. savistaram samsaranam varna-
vitavyam ity arabhyate.

qeETHIE] HEHUH: HRASHSTE |
el JeaaenisAel faEaRviuarad nu|

At what time occurs that detachment of the individual being
(from the organs) and in what manner (or, how), ete. | is

the matter that is described here in full cxtent. [5]

"'The word ‘etc’ refers to the other body, other activities
etc. of the newly acquired organs of the individual and the other
means;, cf. SP: dadipadena dehantaropadanopakaranarambhadi
grhvate.

SHACHILIHRL: TRead [agsd |
gRAHe=SfasT=Y qaka: 1&)

The word sah ‘that’ intends to convey the reference to the
Atman! which is the topic of the discussion, in order that
there follows a complete understanding (vijiidna)? ol the
relationship with the undesired transmigration of (the self)
overpowered by (lit. having) darkness. [0]

The verse relers to BU 4.3.35: anah susamahitam ...
IThis is as individual self, i.e. really ignorant (ajia).
2Namely, complete knowledge.

T A SFEGAISIHEFY UeE qARHH |
quﬁﬁ%ﬁ?@ﬁﬁﬁq 19|

The Atman which is mentioned as the subject matter of the
discussion is the non-knowing self (avidvat); and that brings
this insignificant body (Sariraka) to a reduced size by the earlier
stated causes, viz. old age, descase elc. [7]



This explains the meaning of abalyam ny etya ...

SP adds vada sammoham iva vyati tadainam vagadayah
samayantiti sambandhah. Therelore, we have to understand that
as the remainder of the sentence and then the organs vac clc.
fall in stupour, as il were.

I & TIEey IgTHETARTd: |
ﬁhﬁaw@aﬁama 51|

Or (it could be understood in another way:) (that Atman)
because of its non-distinction' from the body thus attains to ’
weakness and then? falls in a stupour, as it were. (8]

This is another explanation of the sentence abalyam ... and

clarifies the meaning of karsyam prapayya in the preceding

Verse.

I'This is the result of the absence of adhigati ‘1 am Brahman’,
c. ignorance.

>This relers to atha in the sense of nairantarya ‘immediately
following’.

giRlad TaBHeracH g |
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In this' (moment) also, this Atlman becomes unconscious, as
in stupour, and, since this one, owing (o its having the real
nature of being one who is the only knowing, it does not
fall in a stupour and looks like! one in stupour on account
ol its being the witness of the intellect which is overpowered
by ignorance (sammoha). [9]

We should note the use of sanunoha in two different senses;
(i) physical stupour, referring to individual being, (i) being
ignorant, referring to the intellect.

I'This is to justily the use of the word iva in the Sruti scntence.



THIgeg Dl THGRHBHCT |
PR FEITSHI: HH@d S 2ol

It 1s accepted that an eflect which has ignorance for its cause
is also of the nature of ignorance. How can the inner light
(pratyagjyotil), which is neither an elfect nor a cause, fall
in stupour? {10]

The last line refers to the oneness in the nature(s) of cause
and effect and the second line to what is neither a cause nor
an effect and, therefore, does not have ignorance (lit. stupour)
associaled with it. What appears as transmigration of the self
is really not transmigration at all.

FRUGHGIS S T ARY TaaTad: |
TR IRE I EER IR IR 112 ¢ 1

Since this one does not have by/in its own nature any
connection with a reduced size and/or a stupour, therelore,
there is the use of the word iva (in the Sruti sentencc), owing
to the association (of the Atman) with a body, the intellect
tc., (which) have ariscn from ignorance. [11]

Refer to note on verse 9.

Verses 12-14 state another meaning of the word sammoha.

JTHI-ahIA 0T ToRRIGURT |
TR SaIFad] GaBISHeRHT: 112 21]

1

What is in the case of organs,” at the moment of their
departure (from the worldly body), viz. incapacity with
reference (o their objects, which has resulted [rom their
unstability in their support (lit. a abode, i.e. body),2 is here
the stupour, which is taken as that of the Atman. [12]



This explains the significance of the word sarmmoha which
has been so far mentioned in these verses. This refers to the
basic ignorance.

ISee verse 16 below for pranas as organs.

2Refer to verse 18 below.

TEegeRY TgEERIEgHd-a: |
RIS SRescaRyEa 11231

As burning and/or cutting etc. in the case of the embodicd
Atman, which is in reality what cannot be burnt and what
cannot be cut, are having a cause in the delimiting adjuncts
of the highest sell, so also are weakness etc. (said to be of
the Atman). [13]

Reler to Gita 2.24. sammoha really belongs to the body with
which the inner selfl identifies itself through ignorance.

el e FaeHre il T eE: |
FEUGHEET T I SRR 1281

Thus far is explained the external modification (lit. functioning)
of the inner self, viz. which has been known in this world
to be thus having the nature of being reduced in size and
falling in stupour. - [14]

This is a briel statement of what is earlier discussed with
a view to introducing the Sruti athainam ...

In verses 15-18, is explained the same (i.e. the word sammoha)
as the internal functioning.

ARETRAISTT U1 iAol JgAEd |
ECIHFIUERR] Tell TRI-gaIeH=g 1124




That, which is the internal modification (lit. functioning) of
this one, who 1s about to die,1 is now stated. And so also
(is stated) the withdrawal of those which are of the nature
of organs in the abode, viz. the hcart. [15]

The word vrtti conveys at just one time both the external
and the internal modification which can be taken as the
functionings.

"This refers to the inner sell identified with the body.

SRRy scEEReR |
9T AR aﬁawraf\‘am 112 &I

Then, when this specifically knowing Atman (vijiiandtman), !
the lord, is about to depart (from the body); the organs, viz.
vdc etc. merge into it in their entirety.? [10]

This verse explains the dilferent words in the sentence athainam

I'This qualification of the vijiidgnatman has in view is capacity
to control the activities of the organs.

2This adverb, viz. krtsnatah sceks to distinguish the ccssation
of the (existence of) organs and their activities in the final sense
and not as in sleep.

i AMgeusy 4 9 Gy 35U |
HAEUD qUEA Y=oy forRwur (129l

The preposition abhi has the sense of ‘being prone towards’,
and (tu) the preposition sam is accepted in the sense ol
wholeness/fullness; and so also the preposition @i (=4d) is in
the sense of the limit— (all these) are modifiers of the verb
yanti. [17]

This is the grammaltical explanation of the form abhisamayanti.
Thus, Suresvara sees the significance in each of the prepositions



which was normally noticeable in early Vedic language.

Tl PrrEla e gdredy |
TN TFEEEfoAE: TEed g 1Rs|)

When the organs seek to go from their own abodes to the
lord in the heart-—only then is this the release (i.e. separation) I
of these from their abodes. [18]

IThe Upanisad has the intention of comparing the departure
of the organs from the body into the lord in the heart with
the release or getting loose of the horses of a chariot at the
final destination.

SP points out the cessation of the activities of the organs
as not temporary like that in a dream, sleep elc.; the same
is the final one, as at the time of death, for, otherwisc, there
would not be proper understanding ol death.

In verses 19-21 is mentioned the departure of the organs.

el THFETFGRTF SeHIHETT |
HeHFHEAETT arTEiE T e 1R

If (or, when) it 1s asked as to how they (i.e. the organs)
move into that (vijidnatman), the Sruti clearly states that vdc
elc. move into the Atman. [19]

This clarifies the Sruti sentence sa efd ... together with question

that could be asked.
Suresvara has dropped the preposition 4 which was used in
the original, perhaps for the sake of metre.

T 3CH TPaEcoae=e]: AN |
éﬁﬁﬂmawéﬂwﬁﬂfamﬁw R ol

By the word sa (in the sentence of the Sruti) is introduced



the Atman! and (tu) (the Atman takes)? these portions >

of lustre etc. which are known (or characterized) as the eye,

the ear etc. from their respective regions at the time of death.
[20]

IThis refers to the avidvan dtman as mentioned in verse 7
above.

>This refers to the use of the word swnabhyadadanah wnlh
reference to the Atman which conveys the sense of ddhdya
mrtikale gacchati.

3This is to convey the idea of various organs which are the
modifications (vikdaras) of lustre elc. This is the meaning of mdtra
in this verse; for this explanation sec verse 24 below.

IgamEpdiast=l Hid Hfd o= e |
eSS eI au 2 I TER]

When (this vijrianatman) has a specilic awareness of the
intention with reference to death, then the organs also become
prone to activities in accordance with its intention. [21]

This verse brings out the significance of the word isvara for
the individual self (verses 16 and 18 above) and the relation
of the organs to it as being the followers of the same.

Verses 22-24 explain the meaning of adana as specific awareiness
of the form.

Tampdiaenyes TEl HLOMCHAN |
mﬂmafrr‘fsﬁia—cﬁcr—o[wrﬁm IEENL

When following of the intention (of the individual self)! is
mentioned by what have the nature of the organs; then there
would be the nature of the agent of their activities in the
casc of the individual self--this is conveyed by the word
abhyadadanal. [22]



"This is the meaning of the word sva in the verse, i.c. the
non-knowing individual self which is about to die.

vaeEhearE SEUAH e |
TREE 3fd g SSIEEL TEREE: 1231

Having this capacity of the individual self’s being the agent,
the Sruti thus employs the word abhyddadanal (and has for
its object) the portions of lustre etc. from their respective
regions. [23]

Suresvara has in mind the words dhyayativa (BU 4.3.7) and,
therelore, the capacity of the individual self as the agent is to
be understood only metaphorically

Ageg fauon aiyaERaREeEy: |
dStioEplqegearasHE=Re 1 THA: 1R8]

The organs (i.e. those madatras), viz. the eye etc., are those
by which (various) objects become known; and because they
are modifications of lustre (etc.) they are known as portions
of lustre (etc.).! [24]

IThis explains the meaning ol tejomnadatrah. This is but the
result of ignorance and, thercfore, there 1is reference to
modifications like lustre elc. Refer to Gita 2.14 and Sankara’s
explanation of the word madtra there.

aTd aons7 fosr dea sneHT |
Siaved fo degsecuRIaHEIRFT 1R

Here (i.e. in this context) lusre is to be understood as Sattva
and which has dilferentiated itself in the form of (various)
organs owing to its revealing such objects as the word, touch

etc. [25]



Suresvara brings out the sense of the word ftejas, viz. sativa
as mentioned by the Samkhyas. CI. sattvam laghuprakasakam
in Samkhyakarika 13.

e o WorSRaeARESRIET: |
SCUBHITERSN: ShLO THET 11241

Or, tejas can be what is called pitta ‘bile’ and ils portions
are the cye etc. thus do the knowers of Ayurveda explain
(the nature ofl) the organs. [20]

SP supports this saying: uktam hi— agnir eva sarire
pittantaragatah kupitakupitani subhasubhani karotiti and also anyo
‘pyaha
amasaydasravam pitiam rarjjakam rasararijanat |
buddhimedhabhimdndadyair abhipretarthasadhanat //
sadhakam hrdgatam pittam ripalocanatah sinrtam /
drkstham dlocakam tvakstham bhrdjakam bhrajanat tvacah [/
(Astarigahrdaya 1.12.13-14).

For further clarification, read SP with profit.

Suresvara’s siddhanta in this regard is stated in verses 27-28.

g UsAEassTd S 73991 98 |
s weprarETTd O HiasT (1Rl

The Sruti has declared (lit. sung) the nature of the organs
of being only the light in the passage yadd paricavatisthante
jianani manasa saha .... [27]

Surcsvara has taken the support of Kathopanisad 63.1 and
Maitrayanyupanisad 6.30.

Tifeheg Famiss Aiemei Ty |
vEEE TVl STRO-aaHal Wag 15|l



And (tu) this light is the product of the elements, since it
reveals (lo view) the objects which (also) are the products
of the elements, in the same way as a lamp (is the product
of the elements); therefore, it (i.e. light) does not belong to
any species other than the elements. [28]

SP refers to the view of Bhartrprapaiica thus:
ekaikadhikayuktani khadimam indriyani ca /; and
khadini buddhir avyaktam ahambkaras tathastamah |/
bluttaprakrtir uddista vikarah sodasaiva tu //
buddhindrivani paricaiva paiica karmendriyani ca /
samanaskas ca paiicartha vikdara iti sanyiiitah //
(Carakasamhita 4.1.63-64).

In verses 29-31 are stated the Sruti view that the organs are
the products of the elements, not of ahamkara elc.

TOSE F dETdsHEaHayy 5id g g |
g Wifeepe=e A Seray 3TEER: 1R

And further (atha) will there be clearly stated the later Sruti,
viz. the sentence efebhyah! to say ‘the organs (aksani) are
the products only of the elements’; therefore, they are not
the powers of the Atman.? [29]

'BU 24.12; 45.13.

>This statement sets aside the view of some fellow Vedantins
(svayithyas), who, on the basis of the statement in SP, seem
to hold the organs to be the modifications of the Atman.
Sureévara has used the word saktayah to convey the notion of
vikarah.

fersTerenl war Feensiaen &% |
AR =1 TR §\EHAET: 1301l



(This is) the mention of the elements which are of the nature
of (or, parts of) the subtle body together with ignorancc, !
since there is a destruction of them, viz. that which follows 2
the destruction of that (ignorance); thereflore, there is (the
destruction of) what is of the nature of misery. [30]

I'This refers to the invisible scventeen organs in the form
of the subtle body which is the product of ignorance. Read
SP for yet further clarification of the idea. Also there is further
the statement: bluitasabdenoktalirigaparigrahal.

>This refers to the Upanisadic verb anuvinasyati lhal does
not go with the individual sell, but with only the eclements in
their subtle form.

frsrisfu Sara A gaion oa: |
IferEiie Wei= Taresa aal gam 132

Since there is no destruction of this (individual sell) which
has become transmigratory in nature; even when (here is
destruction of the body; therefore, it is certainly the elements

having their beginning in ignorance that are mentioned there. !
[31]

IThat is, in the sentence of the Srui.

Verses 32-35 are indicative of the organs as the modifications
of the elements.

AR TaRd o |9 JaEud |
ERIBEIDRE NG Citri Pl o MTERT]

So also it will be specilically (eva) stated that this one (viz.
the individual sell) has association only with organs; and the
Sruti also has said vijignendtha vijignam ddaya (BU 2.1.17).

[32]



This refers to the word vijiiana which is used in two senses:
(i) organs which can perceive (objects), and (ii) the specific
knowledge.

3EY MHeY Feydd IEhicala Fuey |
Eﬁ@&mﬁlﬂﬁmﬂm‘@' CSIIEET

Also, there is another statement in the Sruti: asya lokasya
. (BU 2.1.17) and yet (ca) another statement: sukram ... (BU
4.3.11). In all these regions (i.e. states) there is in the Sruti
the understanding of the portions (i.e. the organs) of the
elements. [33]

¥l Ao oK JEHRIHT 389 12811
SSREEED qaE ¥ ylisdE e |
SR O CarETas 13vl

Since there is not noticeable (na z"k.syate)l anything else than
the Atman, viz. the clements; [34]
therefore, there is distinctly the manifestation (viveka) of the
clements which is beyond (visible organs) and extremely pure
in nature—and that alone is expressed here by the word tejo-
mdtra. [35]

LAccording to the variant reading, ‘accepted’ (isyate).
2This refers (o tejomatrah samabhyadadanal ...

Verses 36-72 refute the notion of the organs being the
modifications of the Atman.

shgamifrgoeime 9 faer: ueaa: |
3 A SU g AgRRIuSE: 1138]

The organs and the objects of the organs are not
modifications ! of the highest self; (this is understood) from
the rejection of the modification(s) of the same (paramatman)

_60_



in the Sruti atalt ..,% na javate ...° [36]

Yikarah is singular for vikarah (plural) - jatav ekavacanam.
’BU 3.42; 3.0.1; 3.7.23.
3Katlt()])alzisad 2.18; cp. also the Smrt, viz. Gita 2.20.

SRl g YLHEHR: |
ORI eaeea: 11329]]

The group of the six modifications, beginning with the birth
etc, cannol be directly (understood as) of the Atman, (as
this is clear from) the statement (about i) as apurvam
anaparam ...' (and also from) the sentence neti neti ....* [37]

'BU 25.19: tad etad bralvmapurvam anaparam anantaram
abahyvam ..; and BU (Madhyandina) 3.8.8: apurvam anaparam

. abahyam.
2BU 2.3.6; 3.9.23; 4.4.22; 45.15.

9 9 oRFadged UCHHIO S |
3¢ foshiagtd T BiueRIE 11351

And, in the doctrine of the Vedanta, there is not accepted
anything that undergoes modifications and is beside the highest
Atman, as there it is in the doctrine of Kapila. ! [38]

I'The verse refers to the Samkhya doctrine which accepts isvara
and various modifications as distinct objects of reality.

<gdq:. WW (‘IGHGIIBICI‘%CIG I
Wﬁﬁmﬂmﬁ THRICRHT: 113R1

(It follows) that there is acceptance (or, poslulalion) of the
group of the six modifications beginning with birth etc. in
association with the highest Atman as (coming) from the
absence of the knowledge of that which in itself has the nature




of immutable reality. [39]

SP cites Svetdsvataropanisad 4.10 to support this argument
mayam tu prakrtim ...

ICHBRUTERISTHE Feguue |
q g faeerka: oS- a-RIEHRo 1goll

This being accepted thus, this doctrine of the Atman as the
(supposed) cause of (the organs etc)! becomes reasonable;
but indeed not when there is (the mere statement about it)
as being the cause of all the removal of (the notions of) the
birth and destruction. [40]

The first line states the reason when and why knowledge of
atmakaranavada is necessary for liberation. The mere mention
of the nature of the Atman is not sufficient.

LCE. verse 29 above.

Joisal Hifes ToR=TE TCHITHS: |
THUSHIT: SIS qgad Y S gLl
There is, therefore, everywhere else than in the highest Atman,

all elemental lustre. And that has been stated earlier also
in the Sruti in the context of the self-shining (Atman).!  [41]

IThis refers to contents of Jyotis Brahmana.

3MfETTRIE ISy JensaraieIT: |
ifenroa arFifg Jeog il fomem: 18|

So also, the lustres such as the sun which pertain to the bodies
and the elements, are but the products of the elements and
the inner self is (altogether) of another distinct form from
theirs. [42]



ol TARCSTE AT FHEAR e d: |
YHEUARE: Grecda=guddid 11831

The Atman, taking up in their entirety all these portions of

lustres and being their master,! ecnters into the abode of the
heart. [43]

This is the meaning of sa ... and lirdayam ...

INUEEF TAHH-ITHHaRal: |
9 TIEhTY gHEd F aleld vvHd 1881

(Thus) this lord, taking up (these portions of lustres) enters
into (the subtle form); but it does not step on the same and
takes then (i.e. the portions of lustres)— how that is is explained
(in the following Verses).1 [44]

I'This verse explains the relation of the form abhyddadanan,
with the addition of the suffix -sanac to the verb in the sentence.
This indicates the simultaneity of the two actions, as clarified
in the second line and also in the following verses again.

EEERIEEIRIN AN EIRIS R S RH
TAEaRIEHI fASTHRHITER: H8Y I
el =Y SemIEaaHEa®Y |
TG SUMHERGTACARITH: 1188l

Since, for this one (Atman), there is acquisition of the specific
knowledge by entering into what has the nature of the subtle
form, there is the inclusion of the specifically knowing Atman
by this entering; [45]
and by pervading that (subtle form), there is the complete
pervasion from head to foot (of the subtle form)—for the
highest Atman is, by its very nature, without any activity of
pervading and collecting (various properties etc.). [40]

._63_



SP makes a relevant observation: lirigasarikocavikasav eva
tadupadher atmanas tav iti.

e asan Gome JTw |
o TEvESs frerEEentaar il

As the water, which is pervaded by the taste of salt etc. being
drunk, there is drinking of salty (water), there is similarly
the action of the Atman, viz. entering into the subtle form.

[47]

This gives an example for the entry of the Atman into the
subtle form as similar (o the taste of salt which is entering into
the water that is being drunk.

ASYIRTE Fa fag Nseiia 7=ud |
ACHHGEY [sH=aeshEdE 9: 1851

That Atman, which is the agent of activities, viz. taking up
(those forms) is herc the one who considers, ‘I am this subtle

form (liriga)’; and the one, entering into the subtle form, is
mentioned as one entering into it, as it were. [48]

This is once again to stress the real absence of any action
on the part of the Atman.

el gEUIEAA deeedl STy |
LERIEDIRER I E IR R T e MIERST

So also, the word hirdaya is expressive of the intellect which
resides in it.! And the specification with the use of word
eva here resulls into the warding off of the self, in both the
dream and the deep sleep states. [49]

IThis refers to the intellect as having its abode in the heart,
as mentioned earlier in BU 4.135 which begins with the

__64_



discussion about (ransmigration of an individual.

feRIsIEEeyd: Qv TEeaHiET: |
FRICHeH Teal ‘@'a’awmn .ol
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The individual, resting in the abode of the dream state, {lows
out from the organs (srotaes) which bear particular elfects
(of activity etc. due to i1gnorance) unto some particular (objects)
and then proceeds! to its (own) support, viz. the heart,?
[50]
(and) that (into the body) having the puwritat (nadi) as
prominent among nddis, in its general form? and having
become the nature of the pranas (viz. the winds) remains there,
occupying i, as (heal etc.) resides in a heated piece of iron.
[51]

Lydtva is for yati.
2This stands for the intellect.
3This is in the form of impressions. Cf. BU 4.3.

38 Tora MW AsereiudEi: |
FRISFISTTRE¥ I e TETaEuvi 142

In this (world) here, there is a complete withdrawal (of the
organs) in the subtle form; (for) it is reasonable (to understand)
the going back (i.e. withdrawal) from all particulars (and)
non-particulars. ! [52]

IThis word indicates withdrawal in the subtle form of particular
(i.e. individual) effects of ignorance and the Atman which is

not an effect.

Verses 53-55 conclude the thought in hrdayarn anvavakramati.
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Therefore, the Sruti has made specification,! by the use of
the word eva, to convey that there should not be (after death)
a state like the dream etc.? and, whatever it be, general or
particular in nature, it does not remain here (i.e. in the body);
(since,) from this (body), it becomes wholly as a lamp in the
heart. [53]

This is the sense of the Sruti statcment /irdayam ...

ISurcsvara uses the Atmancpada form significantly, ie. to
indicate that this situation is not for the service of any othcr
body.

2This refers to deep sleep state.

FaleRTERHY qeRsiaEISdl Ta: |
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So far is mentioned the manner in which there is withdrawal
(dkarsana) ! in relation (d@sraya) only to the portions of lustres.
And then there is stated here the manner of non-knowing
on the part of the individual which is about to die. [54]

The first line refers to the gist of the entire sentence sa yatra
. and the second line explains how, at the time of death, the
individual sell ceases to have the knowledge of word etc. (which
is being discussed later).

IThis is for apakarsa in verse 48 above,

IR A52N TagmhHaRiend: |
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Whatever portion of the sun which, being in general nature,
does the activity of the eye is what belongs to the body (and
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is of particular nature), as controlled by the activity of the
experiencer and enjoyer. [55]

This is to explain the meaning of the word cdksusa in sa
caksusah.

Verses 56-61 explain the withdrawal of the portions of divinities
(in the organs) which have favoured them.

HHOTRIgD uRfega: To=ee | |
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Therelore, that (portion of lustre) is o be known as cdksusa
‘what belongs to the eye’ (qualities), limited by that individual
self’s eye for eflfecting the experience and enjoyment (of the
result) of its activity. And the sun is to be known as of general
nature (i.e. the pervader). [56]

Suresvara points to Aitareyopanisad 13.4. adityas caksur
bhutvaksini pravisat (cp. Jaiminiyopanisad 8.11.12) for explaining
the significance ol the word cdksusa.

g U URU TF qeTAFI e |
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When (yatra) there is the cessation of the activity of the
impeller (i.e. the force) of that (ie. the eye), it is this Purusa
who resides in the Atman, away [rom the objects! for the
knower of the ficld. [57]

The verse explains the meaning of ariipajio bhavati.
YThe refers to ripa.

PR deeT TeREE=oa 11Ys|)
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By the word parydvartana is expressed the character of this
onc! as not being a favouring (deity of an organ). [58]
Whatever portion (of the lustre), which has been in the cye,
for (an individual’s) experience or enjoyment and has proceeded
to the subtle form, viz. heart, % and (this is to mean:) it, owing
to the cessation of the activity of this one, has turned away
from the o::ye.3 [59]

Verse 58 explains the word paryavartate in the preceding versc.
Verse 59 explains in detail the process called paryavartana.
IThis means, not being associaled with the objects.

2This stands for the intellect in the subtle form.

3This refers to the abode in the body of lustre.

o TRY JEHAER HH: U |
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When, after the cessation of the activity (of the cye), that
Purusa (i.e. the individual sell), residing in the eye, has
returned, | (the superintending) deity also becomes the deity
(of general nature) and the organs also become one with liriga
‘the subtle form’ (i.e. heart, i.e. the intellect). [60]

I'The word dvrtta stands for paravrita;, ‘to the heart’ is to
be supplied.

YT TETRIF AT |
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When this is so,! the individual self itself is thus the
non-knower of the form of the object(s).> This process has
to be understood® in the case of all the prdnas ‘organs’
whether mentioned or non-mentioned. [61]

This refers to the mention of caksus, which has to be taken



as indicative of other organs and their superintending deities.

Latha here stands for tadd.

2This is ceasing Lo favour the activity of knowing
(anugrahakanivriti).

ILiterally, it means ‘has to be used’, or ‘connected with (an
organ)’.

Verses 62-66 argue the non-noticing of any activity in an insentient
(objectforgan) from which the sentient (deity) has withdawn itself.

AR B ARH R SSCH: |
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It 1s seen in the world that there is-an activity of organs
etc., which are (lit. 1s) insentient in nature, (only) as controlled
by the support of what has sentience, and this is not (noticed)
where there is the opposite of it. [62]

Cp. the argument with BSB 2.2.2 (p.492-493): na hi mrdadayo
vd svayam acetanah ... drsyante, and also SP points a statement
in BU 3.4.1 yah pranena praniti

'And, when not supported by any senticnt individual.

Now follows the discussion on BU 44.2 in verses 63-125.

JEUSCARY: B FCURIGURR o= |
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The subsequent statement of the Sruti (has proceeded), having
in view the objection, viz. ‘what would be the cause of (the
individual sell’s) not-knowing form?’; It states what is popularly
known in the case of a dying person, in the words eki(bhavati

). [63]

SP states the lokaprasiddhi as: devatakaranacyutir eva
ripajriatvahetulh. |
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The portion of Savitr (i.e. Adilya) becomes one with Savitr
and so also the portion of the subtle form which is limited
by! the Aditya (ie. superintended over by the sun) becomes
one with the subtle form. [64]

Yyyitdha stands for avachinna ‘limited by’

TR RO Sadids HEE: |
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Thus, when the deity and the portion of the deity have become
one with the subtle form, that one becomes a non-knower
of forms, viz. the one which had been formerly a knower
of forms etc. [65]

A U AgAEEsed TOd: |
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Then, at this time, the relations around this dying individual
say this sentence:! ekibhavati, being hopeless about (the
continuity of) his life. [66]

IThat is, ‘he is now a non-knower of form’.
Verses 67-70 point to the absence of any indication of the order

in the cessation of the activities of the organs— though that of
the eye is mentioned.

L Qo URFEYS HoecHTIEH |
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There occurs the cessation of the activity of that organ {irst




in the case of which the deity gives up its favouring (or
superintending over) it first. [67]

In this verse is not mentioned any specific order of the
cessation of activities of various organs. The reference is only
to what is experienced in this order or another of the cessation
of the organs’ activities.

FRUZ=HTO IS JAETy |
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(This is so said), because the cessation of activity is seen first
in any one of the organs. With respect to the non-simultaneous
departure of what has the nature of the deity (of the organ),
that (viz. cessation of activity) is an indication. ! [68]

"The word liriga here does not refer to the subtle form of
organ/deity, but it conveys the sense of or an indication of
departure of the same. The singular means the plural (i.e. all
the organs in gencral).

YRTAFTAA SHGURl FgRiaiy: |
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When a person stops becoming a proper seer (lit. discriminator)
of form etc., when there is merely noticing by the eye etc.
in the case of form elc,; [69]
then should one know that the deity of manas has departed
from this (his body); and so also should one know the deity
of the intellect only from indication, viz. (mere) seeing. [70]

Verses 71-72 explain the intended meaning of ekibhavati.

Ud dRodlchaEashaeT 9Td: |
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Thus, when the deitics of those (organs) have departed, ie.
when they have been understood as associated together

(ekibhavana), the people say, no manute ‘he does not know’. 1
[71]

ICp. BU 4328
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Thus is stated in the beginning (tdvat), the release of the

- organs [rom their abodes (in the body) and so also is explained

~ the statc of having no knowledge whatever and the withdrawal
(of the organs and the sentience) in the heart. [72]

In verses 73-76 are stated some thoughts on the Atman’s
movements from region to region.

AN R ARITHLUEHHA Tl |
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Now is being stated as to how there is a departure of this
(individual seclf) which has withdrawn itself from all of the
organs, viz. its departures to other worlds. [73]

This refers to the shining (or effulgence) at the opening of
the heart for another world.

FEATET TAATEH HTEAANNIES: |
TS BEUETIY FHUY] FhRM 11981

Now, when there is withdrawing from all the pranas of this

Atman, viz. this onec which has been stated earlier, the tip
of the vein of the heart begins to shine exceedingly. [74]



The verse is a fuller explanation of the word atha in the
preceding verse.

oy dgacas HOY FATy |
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Then, when all the organs together with (all the five types
of) winds, are withdrawn, ! then the tip of the intellect > which
is the heart of (the Atman) that is about to move out of
the body, begins (o shine. [75]

I'That is to say: have been abandoned by the individual self.
>The words ‘of the intellect’ is the paraphrase/explanation
of ‘of the heart’,

q vy HUSl 95 TR S T |
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This then is the effulgence of the intellect, produced from
the activity (of the individual being);! this becomes visible
(lit. born) at the time of death; (this is so said) since this
individual self sees well the other (world) which is produced
by the activity (or activities) of itself. [76]

IThis is the explanation of the word pradyota which occurs
in verse 80 below.

Verses 77-82 describe how ‘ego’ of the next body comes into
being.

FHHTEET ST RO |
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By the very activity ol this one (i.e. the individual self) specific
knowledge (of it) is turned into (lit. brought to the stage of)



oneness with (the specific knowledge of the individual self). !
And then later (the individual self) having obtained the nature
(bhava) of that? gives up this (present body). [77]

SP clarifies that the awareness of a dying individual of what
it is going to be in the next birth is identified with the individual
self itsell (tadatmya).

ISP points to the awareness of this specific knowledge on
the part of the individual, since six months before its death— this
is the individual’s awareness ‘I am going to be so and so’ and
that is called pradyota.

>This is related o verses 96 and 102 (=Gitd@ 8.6) below.

TieaAEmcHa I Feaasae e |
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That desire, which is said to have been reflected in the
sentience of that individual self and has the naturc of the
ensuing world or form is itsell stated clearly by the word
pradyota. [78]

HAIRFEYY] T JEl g |
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As the Sruti has stated earlier that there is awarencss of the
individual sell of its own semblance, owing (o its assuming
in the dreaming state the various portions of lustre (or various
organs) by its own light, so is it to be understood here also. !

[79]

The verse refers to BU 4.3.
lln BU 43, reference is to the dream state and here in this
verse to conditions at death.

el Tl FRiqagel -
FHHBE5Y BEAASHHEG TAEHEH NIz ol|



Then, at the time of death, this one (i.e. the individual sclf)
moves out of the heart happily or unhappily (yathdsukham),l
after it has accomplished all its activitics and intended results
in the way which is illuminated (or shown) by the effulgent
light mentioned carlier. [80]

This reflers to verse 79 above.

I'This can be dissolved as yatha and sukham or vatha and
asukham (SP).

qiedard: Tea- ®H H foutyEar |
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The wise one should do well his activities with every effort,
on knowing ‘such is the movement of the living beings (after
death) as rooted in the activities (of themselves)’. [81]

3MCHT TAHHIR el TedifEay |
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Then, the individual sell (Atman), seeing, with the help of
(this) pradyota, the next world which is suitable to what is
achieved through its (own) activities, moves out of its own
heart accordingly. [82]

Verses 83-86 state what controls the movement of the individual
self.

Hegsel o Tl a1 o I A JueENd |
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Or, it moves out from (or through) the eye, or from (or
through) the head to whichever world it is to go; that is going
out through that way, it is nowhere obstructed. [83]



This verse clarifies the world yathayatharm in the preceding
verse (SP).

HfTHAFEIH FAgeisH el |
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This (individual sell) goes out from (or through) the eye in
order to reach the world of the sun and it moves out [rom
(or through) the head, when it is to reach the world of the
Brahman. [84]

In the preceding verse, two allernatives caksustah or nuirdhnah
were stated; the reason for this is given in this verse.

FHYAIEA @Vl o TAHe |
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The individual self moves out of this body (atalt) through other
veins that have proceeded from the heart, or from other organs
accordingly and following the activity accomplished by it and/or
the knowledge (acquired by it). [85]

i = Tedl TeuH Fdrecaderad |
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This (individual sell) going out from all these (organs) (o
the subtle form is not anywhere obstructed, owing to its having
extremely subtle nature or form, even il it (viz. the subtle
form) belonged to the ocean or iron. ! [86]

IThe meaning of the word lohasamudraga which qualifies liriga
is not clear. One could see the variant reading /loham
samudgatan, but that would not be very useful. However, SP
states: abhedyad api lohadeh samudgacchet (tenatpratihatam
lirigam !



ITHE-d qucH TdiFd-e oed |
HONSTChTHIG a0 U TUEGeA U |||

Prana ‘the principal wind’ follows it, viz that individual self
(which is departing from the body) in the way that is stated !
here; and then the pranas ‘organs’ follow that Prana. [87]

This is the explanation of the Sruti tam utkramantam ...
et vathoktena hrdayagrapradyotdaprakdsitena patha (SP).

In verses 88-93 are stated the objection on the basis of Srutakrama
and its answer.

T ACHINEF TR LIS~ IS QST |
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(An objection is raised:) ‘But indeed how can there be the
departure of these, viz. of the individual self, Prana, and the
organs, viz. vdc clc., for the reason that they are mixed with
one another and also that there is the mixture of time, place
ete.?” [88]

A9 AN TG AT FHIE fHETd |
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(The answer is:) ‘There is not a fault in this, since it is not
intended here to state the sequence in point of time; but
it is intended to state the relation of these as what are to
be incited (to the depart) and what incite (the others to
depart)’. [89]

goieapiau Tey fEsTachsmasT |
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In this context (iha), that which is the desire of this (individual
self) for departure, resulting from (lit. resting in) the nature




of the specifc knowledge on the part of it, is what causes
the departure of Prana and that is, in consequence, (the cause)
of the departure ol vdc etc. [90]

The verse explains the thought of the preceding verse.

TR Achiea: TaAl & AR |
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That departure of the principal Prana itself is the cause (of
the departure of vac etc.) and not any other (can be the
cause); there is here the principal role of the impression which
is resting in what is of the naturc of the specific knowledge
of the individual self, viz. that which is of (i.e. identified with)
the intellect. [91]

The sccond line of the verse is for introducing the Sruti
statement savijrianal ...

o1 f& IpFaTTERHA ArTEiRE |
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Indeed that is the one who leads the way of (the individual
sell) for reaching (or attaining to) another body; and, therefore,
impelled by that one, this Prana moves out taking with it
the other organs. [92]

This verse explains how bhdavana becomes the leading or
principal force in the departure of Prana elc.

HEHTFTT: ToTATADR G |
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(The individual self) not becoming dilferent from itself, departs
from the body like the sun moving out of a pot filled with
water,! (and) according to its activity and (at that time)



becoming possessed of that specific knowledge. [93]

'"The simile points to the fact that the reflection of the sun
going away {rom the pot of water does not mean the real
movement ol the sun. In this same way, we have (o understand
the individual sclf which seems to move out of body, is not
really (so doing) or different from sentience, viz. the Atman,

Verses 94-106 explain the intention of the Madhyandina reading
samyjriano bhavati.

ATUEHREARINR LSS JH |
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(An objection is raised:) ‘But indeed this Purusa (viz. the
individual sclf), because it has withdrawn itsclf from all the
organs and 1is, therefore, without any knowledge; how could
there be stated in the case of prana ctc. their becoming

subordinate (o the intention (or desire) to that (intention)?’
[94]

In verses 94-99 Sure$vara has taken up the statement of the
Madhyandina recension of BU: samjrianam evanvavakramati ...
sa esa jriah savijiano bhavati as the basis of the objection.

JeIISCHS STH GaiFEd Jvad |
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(The answer is given:) ‘Knowledge, which is of the nature
of specific awareness, is stated by the word samyjriana, viz.
the one which is revealed by the illumination at the opcning
of the heart, as stated earlier. [95]
Specifc knowledge ol what is going to result in future is stated
(here) as pratyabhijiana ‘specific awareness’. Then that




individual sell moves out of the body, in which that specilic
knowledge has been produced in that way’. [96]

TEUVYHRIA Fshreaeaiu agd: |
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(An objection is raised:) ‘How can there be the movement
to another body (of the individual self) which is without any
knowledge even as it has gone out of one body through the
force of the illumination at the opening of the heart?’ [97]

sTUEY g 9 scdiie u¥ o4 |
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Therefore, in order to answer away this objection, ‘There is
the subsequent statement of the Sruti, beginning with sa, viz.
sa esa jiialh paro devalt ‘this is the knower, the highest divine

being,” and he becomes possessed of that specific knowledge’.
[98]

AR ISR HEId: |
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(The individual self) which has withdrawn itself from all the
organs becomes possessed of the specilic knowledge for the
reason that there is the actlivily proceeding from desire; as
this (happens) in the dream state, so is it accepted (to happen)
also in (the movement of this final) departure. [99]

FoRIuSTEsrer: HHoEEd 3T |
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The relation of this one (viz. the individual self) to the specific
knowledge here (i.e. on death) is only for one reason, viz.
(the cessation of) its own activily; that (relation) cannot bc
cffected (lit. obtained by it) independently, since there is no



possibility of any independence on the part of it. {100}
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Every person (i.e. individual self) who has done all the duties
to be performed comes to have association with (that kind
of) specific knowledge; il that (association ...) is (to be obtained
by it) independently; but it is not to be so obtained —and
(the Lord said:) [101]
“A person who, at the time of death, leaves the body,
remembering whatever states he has been in, comes to attain
that, O son of Kunti. (It is even so) becoming what he had
cherished as his desire.” [102]

Verse 102 is Gita 8.6.
NKL (ms. p.7106) states pathadvaye ’pi vakyartham upasamharati
“evam iti. atha karmavasad iti yavat.

TEHIEH HiFsl ooy Teuisiad |
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Thus, the individual self, being possessed of the specific
knowledge, moves out from this body unto that goal (i.e. region
to be attained to), which is secured (by it) earlier (through
activities), and having the specific knowledge of itself being
that (the reaching that goal). [103]

NKL (ms. p.716): yasmat karmanuild gatis tasman mytikadle
subhadehe visayajrianartham punyam eva vivekibhilh anupeyam
ity dha ata iti.

Td vand: gia: Tiaes e YueEd: |
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Since this is so, therefore, men (ie. the individual sclves) have
to make an effort to acquire (i.e. make a collection of) merit
and to follow the repeated practice:1 of yoga;? in order that
(they secure) independence. [104]

YAlternatively, sddiana can stand for (the pursuit of) the
means towards liberation.

2This ‘etc.” indicates various updsands.

3CI. verse 100 above. SP puts it thus: mytikale kala-
vasvavyavrityartham.

TORIEAHRF LTSy Hiie |
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In this regard, ! this is thus significant (lit. great, or potential)
activity of (the exposilions in) all Sastric texts, and also for
conveying various means (of achieving independence), viz. those
which can be accomplished by means of speech, manags and
body. [105]

IThat is, svdtantrydrtham mentioned in the preceding verse.

FAFLIR S FueY |
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Similarly, (there is in the Sastric texts) the rejection of (the
pursuing or adopting of) the means for securing what are
undesirable (effects). Only this (lit. this much) is the meaning
of the Sastric texts; it (viz. the teaching of the means of that)
is related to (or dependent on) the person who practises (i.c.
adopts the means) in order to acquire happiness. [106]

SP sums up the thought thus: svatantrydrtham dharmo ‘nustheyo
‘dharmas ca tyajyal.



In verses 107-111, there is explained the intention in tam
vijrianakarmant.

HAAHUHE heall Ty TSy |
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As Lhe dream state is effected (for an individual self) after
it has taken up (the organs etc.) characterized as the portions
(of lustres etc.), there is not noticed here, at the time of
death, any adopting of any organs (by the individual sclf).

[107]

Fe IoedF s | |
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When, as the subtle form, which is bereft of the (various)
deities (of the organs), has thus gone out of the body,! the
question 1s asked as to what is the cause for the movement

unto another world, or activities in (the newly acquired) world.
[108]

The verse explains the purpose of some of the following verses.
IThis means dehantaragatydarambha.
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Let it be said (as (o) what would be the reason for the
individual sell’s moving towards the other world and what
it experiences on reaching there and what is the cause of
the activities of that body [109]
(that is) for this (individual self) which has a vchicle! in
(the form of) the subtle form, while it is going from this body
to another, and what are its belongings (sambhdra) for the
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journey (lit. movement-— gatyartha) and activities in (the other)
body. [110]

Verses 108-110 have raised some questions which are answered
in the verses to follow, viz. 111-116.
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(In answer it is to be pointed out:) ‘When that (individual
self) is about to go from this world (lo another world),I
knowledge and activitics which were secured by it carlicr, follow
it and also what was the impression (effected on the intellect
of it) earlier’. [111]

The verse conveys in brief the thought that the knowledge
and activity of the previous life become the cause of the next
world.

IThat is, from this body to the future body.

The meaning of the word vidya is stated in verses 112-114.
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Specilic knowledge is what is (beset with) some doubt, or
cven fasle knowledge, which is obtained through the use of
authoritative means or unauthoritative means; all is understood
(Iit. expressed) by the word vidya. [112]

SP puts it succintly as jiidnamatram atra vidyety arthal.
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But/And (fu) that knowledge pertaining to the highest Atman
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(and) the destruction which effects the transmigration, viz. that
which removes all the causes of misery, has not to be
understood here (i.e. in/by the word vidyd.) [113]

This specific knowledge of not having in view (brahma)vidya
has a relerence to the death of the transmigratory being, i.ec.
its movement {rom one body to another.

YRR TEHRCHETIIY I |
JYEUH STEEE SgiEag ne g1

Therefore, the cause of transmigration is only that knowledge
which is not opposed to the ignorance about the (highest)
Atman,! that which cannot have secured the highest

reality— that is here intended to be expressed (or, understood).
[114]

LAnSS edition notes a variant reading tasmdd dtmajrianavirodhi
..., but the reading also would yield the same sense (as stated
above); therefore, we have ignored it.

Verses 115-121 explain what is karman.

AMEHAFHULET = IEFA Ufe JFIT: |
AL L o e e 2 S o S TR

It is understood (here) that activity is what can be accomplished
through (the use of) speech, manas, bodily organs, and which
is learnt from scripture or some other sources (of knowledge)
and which has for/as its purpose what is scen or unseen. {115]

A o U FEEHHN |
g T8y TEHECAd TokayEd: |
TERAISAISTRISEISA U FUSTd 112 28 ||




These knowledge and activity, as are stated, follow the
departing individual self, since these two, by their own nature,
follow the one in the moment of its moving out. Therefore,
the word/preposition anu here (in the word anvarabhete) is
used in the sense of (following the movement of going). [116]

This i1s merely an explanation of tam samanvarabhete.

Sureévara takes anvarabhete lor gacchantam anu and arabhete,
ic. he takes the word anu as a preposition governing the
accusative {form gacchantam (as a karmapravacaniyam).

TrAfRfEet 99 TeEcd FeEa: 1g el
e Fromey T U1 gle B )
TERTE F WFGEH UaTe Geud 112 85|

Knowledge acquired earlier (by the individual self) in its activity
of going out unto (another body) is (in other words) the
impression of the activity which is being performed and that
which has found a support in the heart, which ts becoming
(a means) for the transmigration, and also of the result of
which is enjoyed. [117-118]

See the next two verses and also verses 95-96 above.

TAUHEEPRB YT NS 112 2RI
NUHRERITAGA! G T 3G |
HReTRIsoRE gavsla o &g nezell

That ‘specific awarenness acquired before’ is produced from
the causes in the form of the impresstons acquired by (the
intellect of a transmigratory being) in the previous life;  [119]
and what they have known as ‘speciflic awareness acquired
belore’, viz. which is the desire produced in the person who
is going to die (and who is moving unto) another body as
a remainder of (the preceding six months belore). [120]



Trefl &9 A TEEEEE ST |
TR FFCARYIATEN W8 Fal: 11222

Only that is capable of conveying the knowledge and activity
of a man (i.e. a transmigratory being) who is about to die
which are mentioned separately from ‘specific awarcnness

acquired before’, since it is more prominent (than the two).
[121]

In the Upanisadic sentence knowledge and activity are
mentioned together in a compound and ‘specilic awarenness
acquired before’ is also mentioned separately and for this reason,
Sure§vara has mentioned them here and the same thought is
explained in the next verse.

Verses 122-125 state the reason as to why vidyvakarmani is
expressed in a compound whereas there is a separate mention
of purvaprajia.

TrRE ffase SRR |
FFUSUHRUEAH s SHHIN 1122211
TOST IGO0 TS |

AVl F WeAga-ansal Tdidd: 12231

Here, knowledge and activity are mentioned by the Sruti as
in a compound, because both of them do not have a causc
which is distinct (in the case of each), and because cach is
the cause of the other. [122]
Since the rise of knowledge and (also) activity is from the
‘specific awarenness acquired before’; therefore, there is, as
said before (in the previous life), the rise of the two from
impression (bhdvand). [123]

I'This is for purvaprajiia.



I SUHRY gR3m g WiEe |
O H STHHFEY 99 O WO 112281

The remainder (of the result) of an activity is called bhdvana
‘impression’ (and), since it is the root cause of what is being
born, it is described as signilicant/prominent. [124]

uR=g7 oA g Seraea
forepe] U AiEl & Jaiviaie Terdl: (12411

Indeed knowledge is the delimiter and the creator of the other
world (i.e. birth), and it is the ‘specific awareness acquired
before’ which is the performer of modifying activity for the
first (wo. ! [125]

IThis refers to knowledge and activity.

Now follows the discussion on BU 4.3.3 in verses 1206-136.

AlhruagEcEas! T S |
ugie geficsh drefcakisgal ascaTy |18 &l

Since there are various notions (among thinkers, about the
movement of the individual sell from one body to another),
there can be doubts: (i) does this one, being delimited, move
(to another body) like a bird from onc tree to another?, !
[120]

SP points out the holders of these views; they are: (i)Digambara
Jainas, (ii)Devatavadins, (ili)Samkhyas, (iv)VaisSesikas, and
(v)Vedantins.

IThis simile is adduced by the Digambara Jainas.

Verses 127-136 are explanation of BU 4.4.3.

Miaanemas B a1 F/FaT 9d |
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wiafommrrerpEl AgsmrricaRey |
ﬂam%ﬂ?ﬁﬂﬁéﬁwaﬁa 112 9|

(i1) does it move to another body with the help of some another
body as its Carrier?,l (iii) or, i1s the movement of this one
but the expansion or contraction like (the light) of onc lamp
(put) in different pitchers?,? (iv) or, is it considered to be
only manas which goes from one body to another?? [127]

ISP states devata vena dehena visistau jivam paralokam nayati
so ’yam ativahiko dehal.

2SP states this as the Samkhya view.

3This is, as SP points out, the view of the Vaisesika.

o o TaEaM TR OTAITEgIeH |
SIS Jfaeragal Fatad 12 sl

(v) Or, could it be that there is here ! the origination and
destruction at some time,? as all the organs belonging to all
transmigratory beings on account of the (highest) Atman’s
knowledge and activity? [128]

'This refers to what is held by the Siddhantin.

>This refers to the time of death in the case of some
transmigratory beings and the moment of liberation of some
others.

s yRfomeum wit fagra 3= |
I IO U AEHA SO 118 22

Thus, there being various notions in this context, i.c. bhuimi
(the moment of transmigration of a being [rom one life to
another), the Siddhanta is to be stated now. Indeed, all these
beings, which are characterized by speech, manas and pranas
are inuumerable, [129]



In verses 130-130 is stated the final opinion as given by the
Sruti.

FERHRISA CASIiEaRHTE |
gl a—aﬁaaﬁw Sfesnfor Temrafa |
gy 9 T uReaRisy faeaht gzl

(Now) in accordance with the activity of (dilferent) living
beings, there is their being possessed of magnitude, such as
(that of) a gnat- this is from the statecment (of this) in the
Sruti.! Here is the mention of their states (viz. goals)

accordance with their thoughts at the end of (the carlier)
life, in accordance with their activities as also (atha) their
delimitations and their expanse. [130]

'Cf. Bu 1.322; BUBV 1.3.205.
>The singular form in the original is indicative of the plural

form (jatav ekavacana).

> gRa->d AR sd o |
FUMANHE Tal STHIGeaEmH 123211

Be it dependence or independence (of them), or (having the
characteristics of being minute etc., or being the lord of these
organs, it is all but caused by jignal and activity etc. 2 [131]

Regarding movement to the state of animals etc. and attainment
of aisvarya, some commonly known injunction is given.

IThat is, vidya

2This refers to various modifications of the three gunas of
the various Jivas.

IFEHIRU TR ATUS: |
IERAAISY A | T gAryag 1231

As on our part, so also on the part of non-Atman,1 there
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is infinitencss (in number) in accordance with its knowledge !
and activity. But it is not existent, in its own right, like the
(highest) Atman. [132]

I'This distinguishes the living beings from those bodies which
have no life in them (i.e. things).

gl USAHIBEY Hedl F5CTed IoUd 1123 31]
UL STIhs ST FEHRI=aiH |
HGLTHICHACH UaEH™A &1 A 112 381]

Having resorted (o this view (of the Vedanta) has thc Sruti
expressed an example: [133]
As (while becoming) a leech, which is sitting on the tip of
some blade of grass, contracts itsell (=dtmani equal to
svavayavas) and, {rom that earlier (body), gradually moves unto
another blade of grass in its new body (atrmanam). [{134]

TSFHAARHE IR F: ST |
MecT=SCHIY TACHIS IUEEd: 112341
TiIcen quforn S 9 dsaiiey |
ASUAEHH 2 I HFATHIoST: |
UORBEIHICHN HELcUcHARHM 112 341

As it happens in this way, so also does this one individual
self strike down, what is made devoid of the body, owing
to the time of the loss of its activity, through the withdrawal
of itself (that is, from the organs, into the subtie form and
by bringing about the loss of ignorance, inactivity and
lifelessness and then attaining to another state, viz. body, and
being tainted with bhdvana, it enters into another body, taking
itsell away {rom the earlier body. [135-130]

This explains the darstantika ‘exemplilied’ of the drstanta
‘example’ in verse 133.



Now follows the discussion on the example in BU 4.44 in verses
137-146.

ST THICH: Fuiae |

This 1s (thus) presented as an exposition on the individual
sell’s movement to another goal as that of a gnat. [137ab]

T QBFOFH JUE fRARHEA: (1239
SYHRATHHIRY e s |
U JUd o FBIEN HeUd [1235]

(A question is asked:) ‘There, in that coming into another
body, what is the means | for this individual self? [137¢cd]
(The question continues:) ‘What is accepted (as the material
cause) (by that individual sell) ever for creating (another body),
i.e. by repeatedly crushing it again and again? and whether
it is some new (material cause)?’ [138]

SP, while explaining the verse 137cd, gives some more details:
whether or not there is any material cause which the individual
self has for the means and, if there is none, there would not
be produced another body, which is a positive entity, and, if
there i1s any material means, that requires to be stated.

Under verse 138 also, SP supplies yet more details involving
this explanation which can be uselul for a clearer understanding
of the thought.

'This is material cause.

gl geerdo=d MUEisTgavad 112311
NREHR] T HEAHIREE T2 |

foger To=T gail shEd TaAFaid 11280l]
AT €U HEUUERHS 9 |
FEOURa geewa T dglesid = L8l

This (i.e. the number of questions above) is decided with the




statement of an example: [139]

As a goldsmith takes from gold a little piece of it and, after

crushing the earlier shapc of it, creates another shape, [140]

thus creating a newer and newer and more and more beautiful

form of it than which it had earlier—this is the example. As

it is there,! so it is here? also. [141]

On verse 140 SP slates: nityopdttam eva bhitaparicakam
arambhakam ity  asyarthasya drstaniena  nirnayo na cd
mayavadavirodhah  pratyakcaitanyasritamayavivartabluitaparicaka-
parinamo jagad iti sthiter iti bhavah. See verse 149 below which
is the basis of this explanation.

'In the activity of the goldsmith.

2In the case of the creation of a new body.

UE FAHEN Tehrd e |
Ul Faak ¥ HEURIHA & 112 3R]

With this in view, viz. the (individual’s or the organs’) taking
up (of their materials), ! the effect of them is described by
the Sruti as new; and (every) newer form is (indced) more

blissful. [142]

'This refers to the five elements, as stated in just the next
verse.

fegiumie wate o= = < |
g 919 SR ®Y 3] TeHeliesd 112831

And thus are the various clements which always taken (as
the material for creating another body), the various organs
of a living being. And 1 have already stated ! that there are
indeed two forms of the Brahman. [143]

LCf. BU 2.3.1. This explains the subtle form of the five
elements as also the gross form of the same which are related
to the two forms of the Brahman.



Here also SP gives a detailed note which can be read with
profit.

UGN Lo JrFe g9 |
TAHH DA Had THAATH 1128811

(This means:) In repeatedly crushing earlier shape, the
individual self creates another shape, in accordance with the
activity and in accordance with the knowledge of the earlier
life. [144]

U= Usoie gaHeHasTHy 1284
Roiadimsaca gueH Jeyay |
T RESI UREITSf=T 112 851

This individual self creates (lit. extends the net of) various
bodies which have dilferent forms owing to its ignorance thus:
viz. those who are suitable for the forefathers, varying as the
best, less and lowest in the worlds of the manes, in accordance
with the activity and with knowledge (sruta) of the earlier
life. [145-140]

Now follows in verses 147-234 the discussion on BU 4.4.35.

A g JacHIseEaRISET Tl 04 |
ERZUEIRERZUEIE Ul i - T

But/And (tu) this transmigration of this individual self is not
held to be in its own right directly perceptible, as is sentience;
(then) in order to expand this (particular) thought, there now
follows cvery later statement (of the Sruti). [147]

Verses 148-152 explain the two forins of the Atman, viz. the
real and the other which is imagined.

T dETd €U JeHioelicdcl+: |



T o sedie & T BREdsyA |
dEv RIS s Ty i 1egs))

Now there is a decision made in the Sruti stalement sa vai
. as regards: the real form (or nature) of this individual sell
and that which has arisen from ignorance, but, the words
katham nu indicate the question: How is the whole thought
not decided by the decision of that? ! [148]

'This refers to what is mentioned earlicr in as regards ...

ORI o Tl weU Siaquiled: |
ey TEERls qeegete] Qe = o 12831

The word saii in this sentence is for including! in the
discussion (that the individual self) which is described as a
transmigratory being in the statement already made; and so
also the word vai is used for reminding one of the thought
of that. [149]

IThis is for ‘relerring 10’

FHACHYT JaH-hrIehRUIAE] |
TR JUd WS SCHAATART 112%01]

(This individual self) reveals itself (i.e. appears) in this
transmigratory existence, characterized by effects and their
causes, | the non-Atman by itself (ie. in its true nature); it
is not to be grasped by any other means,? (i.e. other than
the Sruti). [150]

ICp. BUBV 43.1154, and also verses 153 and 155 below,
but SP explains karyakdrana as avidya and tatkarya.

Tegiideh! TeiTaey WEME Sasud: |

HREEG: HISTHCHTATAE 11842 1|




SUWER] A TRE gay sHiw=iy |
FJEECCENS: Hgeui=REd ol 118 YRI

That one, on whose being the the wilness of what are
established as positive and negative entities, is stated (in the
words), ‘This one is the Atman,” the the already mentioned
things, ! viz. the transmigratory world [151]
and which does not vary even while all (the transmigratory
things) are varying, because of their variableness becomes
cstablished ever through their dependence on that (Atman).

[152]

Lyastu is for -vastini — viewed severally.

Verses 153-161 pertain to the propriety in referring to the
individual self as ‘this’.

SFETFTIRY AR IR |
HA T IHECAR T T= T Td: 11243 1)

Therefore, this one is mentioned as ayam because it is inside
(every other being or thing), directly perceptible, and is not
of the nature of any instrument of activily and because it
has only the knowledge (from the Sruti) as the means of
knowing (it). [153]

This explains why the Atman is referred to by the demonstrative
pronoun idam which yields the form ayam, ie. directly
perceptible, not beyond the ken of the means of perception.

EREIS RERrGIE AR C et

FCHTAHEH: e AFTRINEARHAT 12481

The nature of the individual self of being the Atman gels
established by way of the removal of (the notion/acceptance
of the) entire non-Atman (things) and their cause(s); it is




not dependent on any other thing as is every non-Atman. [154]

The verse points to the real non-delimited character of the
individual sell.

FERTag-e fafg: TaReHeEg: |
TAIST ICHALTAE BIIHRIESSII |12 UU |

Since the thing calied the Atman would get established only
by the uncommon (means of) establishing (il);l therefore, the
thing called the Atman is itsell this world which is made up
of (what are called) effects and causes. [155]

This is to emphasise the nature of the transmigratory world
as the result of adhydsa.
I'That is, by the Sruti.

< BIRHCHA: T TSI SR |
JCHASSHITLHY TASCH FAHeld 112Ys1

This (world) does nol come to have any abode (or support,
or place) for itsell elsewhere than in the Atman; since the
non-Atman (which is identified with the world) does not get

established as being dilferent from the Atman, ie. without
it [156]

This supports the nature of the transmigratory world as the
result of adhyasa.

JCH THACHS T algdiaesh 9 ST |
goild GuaTSTe: SlaRicelaed . |
I CD NGNS -6 (R E I e KR

And (tu) that Atman cannot be (mentioned as) being distinct
(from the non-Atman), because of its being within the inner
part of it. (This is) as there cannot be established in a garland




the existence of a serpent or a stick etc. which is a thing
arising out of non-cognition of the garland, as it cannot be
clsewhere (than in that garland etc.!) as apart from being
the real thing, (viz. garland). [157}

IThis word ‘etc. is demanded by adi in sarpadandadeh.

A FAYEEHEUGEHEETY e |
TSI = 18Ys ||

Also the non-existence of this (world) does not end in
non-existence just like the existence of the same, because its
(rue nature is being one with the inner sentience alone; because
it is not so heard (or, known) and also not because (there
exists) another object. [158]

SP supports the last statement by citing the Sruti, neti neti.

3T et forrd SRieodiaue |
ICHAR o TREEARNS IR AT 1241

(This is so, also) because it is heard dtinaiva ... afler there
was the statement made about the entire world with a view
to the exposition of the nature of that Atman; therefore, there
is nothing else than that which is accepted. [159]

The reference in this verse to the Sruti passage is for setling
aside every posssible notion of the existcnce of anything other
than the Atman.

YU UR] A HAICHIHHATHI OU'E’”}\UH%I |
sHfqRepTauEcarsiy seaq feafa neson

Further, the non-Atman does not have any distinct existence
apart from (or beside) being the Atman; similarly, it does
not get established, while there exists only the Atman, owing



to its having a nature distinct from that of the Atman.  [160]

The thought in this verese is: The word, being insentient, cannol
exist while there exists only the sentient Atman; so also for the
same reason, it cannot come {rom any non-sentient thing.

SUrEse Hiaia: e Fdlid =ACHH |
gaurchfla = qun sufels Fuwfa nesen

Therefore, the Sruti denies the existence (of) all, (while there
exists only) the Atman, in the words neti; also, (the Sruti)
denies (the existence of any object) distinct (from it) in the
words sarvam atma ... [161]

Verses 102-166 explain the meaning of the word brahman in
the Mantra.

TSI RS RIS |
JFACHAEGESHIBHRRH] SR o4 112 &R

The definition of the Brahman is (stated as what is) apurva,
anapara, anantara and abahya; therefore, because of having
that nature as stated, the Atman (i.e. the individual self) is
described as the Brahman. [162]

Ycudcd SIglVidcd Fgicd HAlcHaEde |
ISIgURE @IHl SiRlid AETd 12631

The true nature of the Brahman is being within (every living
being); similarly, (that of) the individual self is being of the
nature of the Brahman itself—thus, by the rejection of (being)
imperceptible and duality, the individual self is made known
to be the Brahman, [163]

The first line points to the direct perception of the Brahman
as the individual sell and also the non-existence of anything else



than the Atman--this is paroksa-dvaya-hana.

HEUFAATIA SEr=TeR1Y FEU |
TEEAISTIA FEASAl ACURH SEISTUT: 112881

It is accepted that the thing signified by the word brahuman
is what is not distinguished {rom another and similar to any
other thing; and that cannot be perceived (lit. obtained)
elsewhere than in respect of the Atman and the Atman also

is not found clsewhere than (i.e. apart from) the Brahman.
[164]

IMEHAST TUETEs FRvNsaa Je |
ACHA: digaraed SISt aen T8 12ayw)

As there is non-perceptibility of the Atman (within an individual
being) owing to its non-knowing of the Brahman through
ignorance; so also is my self (ie. the Atman in mel)
accompanied by a second (i.e. the objective world) and the
Brahman also is likewise. [165]

'This sudden reference to me (ie. myself) indicates an
individual’s awareness of a distinct existence.

IalsfaEEmfea TERcaased: |
HCH STRIa TN FEICAd ToISgaH 12 64|

Therefore, when there is the destruction of ignorance that
results from knowing of the rcal thing as the Atman (of an
individual), being one with the Brahman, (that individual)
attains the nature of the Brahman, which is in its own right
without any second. [166]

Verses 107-169 explains the words vijiianamaya, manomaya elc.

gAFaeI o BRI a] |
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fosiFrEiEs=an T YT 11289l

Owing to the absence of that knowledge which is mentioned
(carlier) ! there is for this individual self a series of (causes
of the) undesired results and also the association with the
specilic knowledge etc.—how that is is explained now. [167]

This begins the exposition of the supposed transmigratory state
of the Atman which is mentioned in vijridnamaya.

A sRla g sTEgeR: |

ISTEREEETA Avyd aedd Ed: 1265

This Atman of an individual, being just one with the Brahman,

kceps on transmigrating owing to its (association with)

ignorance, being possessed of whatever properties (seen or
assumed 1it) - -that is described here in brief. [168]

This is an explanation of BUB yasya ...

TSl S aRaYEa: |
AIERAEACHTETEHTYENR: THTA 12531

Since, while there is a connection (of the Atman of an
individual self) with ignorance, there is smooth understanding
(sarigati) of the entire mass of the undesired (results of) the
transmigratory world; therefore, the (highest) end of human
life is obtained for that Atman (viz. the individual sell) when
that ignorance is destroyed. [169]

Verses 170-174 point out: the subsequent portion of the Upanisad
is for conveying that all the undesired effect is produced from
ignorance.

PRI TRAAISHUE: |
Uy Jiauenel U] WeRSEaEd 112wl
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Indeed the connection of the Atman (of an individual being)
with the undesired results is arising only from ignorance.
(Therefore), to convey this thought, there is now introduced
the subsequent (portion of) the Sruti. [170]

Telforeieny TIREEied qECHA: |
foenelisT GHEW TS e dfd 11292

This beginning of the Sastra is for acquiring the knowledge
of the true nature of the Atman; this is understandable only
if the Atman (within an individual being) is (taken as)
(ransmigratory owing to mere ignorance, not otherwise. [171]

FOMEHEAN HH =0 J07: FEa |
FOTSHONSTY TFORIEATIR IR 11291

Since Prana is produced (or impelled) while it identifies itself
as having the nature of Prana, then, being the Prana of pranas;
i.e. it comes to have (the activities) breathing etc. [172]

This is the explanation here of the word prdnamaya, even
if it is mentioned in the text later alter vijidnamaya etc.— this
is setting aside the pdthakrama in the Sruti. SP supports the
argument in this verse by ciling Mundakopanisad 2.1.3;
Prasnopanisad 6.4 and BU 4.4.18. There is notable a play on
the word prana.

T Sgageus RFsEamTEE: |
[AsTHHEERE SFaunTaiag 11293

Then, at the time of the creation of the intellect, it becomes
mostly of the nature of the specific knowledge (vijriana), owing
to its having the impression, ‘I am viyiiana (=buddhi), as
a garland comes (o have mostly the nature of a sc:rpenl.1
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[173]

"Here the suffix -mayat is the scnse of prdacurydrtha ‘mostly
consisting of”.

I wRY W Siggegueen s |
IR Tl 8 TSR 12981

And, here, the mention of the word manas is indicative of
the modilication (vrtti) ol the intellect; (this is so), since Prana
and the intellect are the cause (i.e. origin) of all of them
which have the nature of the organs. [174]

HHEUIT I J1: HRIESI |
9 e FgalicRr: AARY B (129Yl

It 1s said that Prana is the cause (origin) of the various organs
of activity, together with the objects of them; and that itscif
is the excellence of the intellect, viz. it is the cause of the
gar elc. [175]

Prana itself becomes the intellect and then that becomes
modified as the ear and its objects etc.

SP refers to some Atharvana Sruti @ma hi ... srjati (not traced)
as the support for the argument in the verse.

Verses 176-182 state that the cause of transmigration is the
ignorance about the Atman.

TANVTEHIEAISEY FTHHTUER: |
FoN SigHaREe: TS ST 112398 |

Prana, the intellect, manas eye, ear etc. are produced (lit.
become born) of this individual self (viz. the ignorant onc)

in accordance with its (worldly) knowledge (sruta) and activity.
[176]
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A product of the organs in a (new) body is owing to the
knowledge and activity of the self in its previous life—that is,
it is the material cause of the same.

SNl =F TEsl omRIEFNSET |
AfasTarcaTacy [arl gRcagNd: 11299

The sufflix -mayat is to be understood in the sense of praya
‘mostly consisting in’, since there is a denial of modification
etc.: ! or let it be understood, without involving any fault, as
the modification of the Atman whose nature has not been
known. [177]

In the case of the Atman, there cannot be any modification —it
is clear. But, in the case of the Atman, affected by ignorance,
modification can be accepted. SP supports the argument in this
verse by citing the rejection in Mundakopanisad 2.2 and
Kathopanisad 2.1.10.

IThis refers (very possibly) to the six modifications (bhava-
vikaras) and also to their consequent effect.

quled v ISSd| [l TLEYd: |
ISR CHACagISIaIGarnIl 1129s||

As there can be the modifications such as a serpent
(understood) of a rope, owing to the non-grasping (of its real
nature), similarly there can be the modification(s), viz. fire,

waler, food etc. of the Atman, owing to the ignorance about
it. [178]

9 fg dgFafgra TsTacaiaaEd: |
gieiaa g AT UG 112.9R 11

Indeed, in the doctrine of the Vedanta (there is not noticed)
any cause other (than the Atman) as there is (or, are) noticed
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some other cause (or causes) (than Prakrti) in (the doctrine
of) the Samkhyas. ! [179]

The word ‘indeed’ in the verse points o the suppport of the
Sruti, the Smrti and the reason for the Vedanta doctrine to
be in contrast with that which ihas the support of the sage
Kapila, as for the Samkhyas. Cp. the smrti-adhikarana of BS.

IThis refers (o mahat, pradhana etc. which are the causes
of every subsequent modification. |

SOTEHTE Scal dgalraaied: |
3MeHER Fdeaiid q/l THEd 11250l

The individual self, though a non-agent (of any activily) comes
to have the nature of the agent (of the same), when they
(i.e. various aclivitics) appear, on account of the non-knowing
(abodhatah) of its having become mostly as Prana etc. and
as (performing) their [unctions. [180]

~In verses 172-175 references are made to the Atman becoming
its modifications Prana elc.; this is not a real happcning—it
is this that this verse points to. SP adds: wuktarm hi-—-
karanam purusas tasmat karanajriair udahrtah /
na cet karanam datma syat khadayah syur ahetukah |/
(not traced).

AHUTHGCS T HAFHTEGT |
PN TTACTHEY SYReUY] YT ea; 11252 ||

Similarly, (it is) the eye of the eye; so that it is consisting
mostly in the nature of the eye; its being mostly of the nature
of the eye ctc.; this is to be explained similarly in the case
of the inner self. [181]

This explains the meaning of caksurmaya and Ssrotradimaya
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4 fosm=a= =y A Agsn |
geaFisoRrcHld deaoTd | g @ 1esR)

That individual sell considers itscll through its ignorance, (to
be possessed of) the specilic knowledge (of itsclf as) being
manas Prana, eye, ear ctc, the products of ignorance, but
this (does) not belong to it, by its own nature. [182]

This is to point to the cllect of ignorance (bhranti) on the
part ol the individual self. SP supports this argument by citing
uktam hi- avvaktam atma ksetrajiialt sasvato vibhur avyayah iti
(not traced).

In verses 183-185, it is stated that Atman, which has the nature
of Viraj, consists mostly in the five elements.

THRCHRIGETgeuss Ha-diaed |

IRERMGHASTIRH gvHyca [Fregid 11853

The Atman, though not consisting in word elc.,! becomes
through ignorance (as it were) what consists mostly of them,
viz. the five elements in their totality or in each one of them
individually. 2 [183]

Isp supports this by citing Kathopanisad 4.3.15.

2SP clarifies this thus: avidyaya prthivyadibhitani viradatmana
sutratmana ca samastyena vaiyastyena ca pratyekam abhimanya-
mano blutamayatvam dapnotity arthah.

sagliomes gsayaaaaE |
SATIERTEGl GEHEIAArT: 112581

Thus, both of these two, viz. the subtle form! and the gross
form,% are made up of five elements, one of them being the

principal in relation to he subsequent as its subordinate and
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also as divided into the subtle and the gross (forms). [184]

I'This is mentioned in the BU sentence vijrignamayah ... before
prthivimayah.

>This is mentioned in the subsequent part of sentence, i.c.
prthivimayah ... kamamayah.

JFTURCHAL UG HIETHIH |

TG HTAACIE deall [aaBEad 125l

Now is explained here what are the forms of the two datmans,
mentioned in the statement of its becoming inside the body
(and) mostly of the nature of desire etc., which is product
ol bhavana. [185]

1

IThis stands for ‘bodies’.

Verses 186-187 explain the intention of kamamaya.

I Fie Jen o dfgeg o O |
GuET-SaesaicH g HHcd [Feaa 1854

The Atman, imagining desire, anger and also merit and its
opposite to be existent in the inner sell attains the nature
of them through its ignorance. [186]

YA SeETd AEHTHIIEA: |
e WEH!: GaHiu qees e g 1259l

Impressions, of individual beings are known to be as many
as there are noticed their activities and have vdc, manas and
body as their instruments. [187]

Verses 185-194 are explanation of idammaya and adomaya.

SCUGHEIISD IR TS |
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IEEU| Sgear HEUISAIST WA 1255

These and many others are the sheaths' of the Atman,
consisting of bhavanas— since many, they are uncountable;
and there i1s here the mention of them in brick. [188]

IThis refers to the entire mass of the worldly causes and
effects.

g JeaiEfcm e aaTsTd |
el MeEy JARIIHasyd 112511

In the word idam is conveyed (upalaksyate)' some aclivity
which is directly perceptible; therefore, the form of
impression(s), which 1is beyond perception (paroksa), is
considered to have the nature of what can be (signified by
the word) adomaya. [189]

'In the case of the directly perceptible thing, ‘conveying’ means
directly referring to it and in the case of the other, that word
means ‘indicated (suggested) by that’.

e M99 deFeisaiauea: |
gTUe] 3MTHN Tl guru= =i 11201

This thing which is of the nature of adomaya has its connection
with that which is of the nature ol idarmmaya; L as this is
understood in the case of the directly perceptible body, so
is it inferred elsewhere? also. [190]

'This means: whatever regarding the body ete. of the directly
perceptible thing is mentioned can be mentioned of what are
signified by the word adomaya.

2That is, when not directly perceptible.

FHFAIE o EaARee SBIcH |
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SIS e FHIEfeHrT: 18- 21
SHIHHT Yol JHEaHE Hag |
SRS ICalcaoed SFTaeed: 112 221

The relation between the two (viz. idarmunaya and adomaya)
is scen (as obtaining) here in the Atman ! (as is that obtaining)
between smoke and fire, because of their connections with
the absence of desirc as the principal (among them) and, in
the same way, with desire etc. [191]
Having (first) become possessed of 2 merit and demerit, this
man (i.e. the transmigratory being) then becomes possessed
of all, since all (that exists in/belong to this) world is elfected
(or, caused) only by merit and demerit.? [192]

IThat is, with reference to the two subtle and gross bodics
which the Atman is said to be possessed of.

?Literally, mostly consisting in.

3 Alternatively, has only merit and demerit as its cause.

IEHYcd g Tl s adcq |
WEAEh A eNaTFds derqTl |

WCIET TR S EUUIRINE: 18] 30

By the subtle body, which has the nature of idammaya, there
can be (indicated) the subtle form as having the nature of
adomaya.! Thus, since there is much variety in respect of
the impressions, activities and knowledges, in the way stated
so far, it is not possible to state (i.e. enumeratc) the forms
in their entirety. This is the meaning ol the sentence tad yad

etad. [193]

This refers to the impressions on the intellect.

"Here Suresvara uscs the word liriga 1n two senses: (1) lirigam -
subtle form of the Atman which is suggested. Thus the word
liiga stands for what is lirigin ‘having some characteristic’ for
its inference, and (i) lirigena which is mentioned in idammaya
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is a characteristic for inference of the subtle form. Cp. the first
line of verse 190 above, '

feh PV GHFUEHRILEPR] WeleusTy |
JIER F A SEECTHEl YaeTEl 122811

(A question is asked:) ‘What could be the cause owing to
which this individual self becomes yathdkarin ‘doing as told’
and also yathdcarin ‘behaving as seen’?—that is, why does
he become so?’ [194]

In verses 195-197 the two karana and carana are distinguished.

FH0i I S qalseIsERy ae |
0| HERMerdall =0 JTARTHRT 112 3|

karana i1s what is laid down (for one by scripture etc.) and
(that which is) other than that is carana. Or, karana refers
to the eligibility or capacity of a person for doing some
(activity) and carana is of the nature of what is experienced
(in the case of) a person’s behaviour (or doing at his will).
[195]

YHR] GHFD: TR I |
ﬁmﬂ—aééar% TTATEIRT 112 &)

An individual being is called a good man, if he does what
is good;! then, he (becomes born among) the pitrs, the
gandharvas, the devas etc., owing to his being possessed of
the means for good (states of various lives). 2 [196]

IThis refers to dharma and dharmakarana.

2Being born as a god is also the stage of transmigration of
a being—this is particularly noticeable in Jaina writings in
numerous details.
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aueh] & JOs9 TaraREasTTd |
SHIFHILIRUETE: GHITIT T 112 .9l

A sinful man, who does sinful activity (or, activities), becomes
born among trees/pillars, having as the most part of its nature
in desire, anger, etc.-—on account of his fearful activity (or,
activities). [197]

Verses 198-208 state the exposition of BUB on the suffix
conveying tendency of an individual (tacculya).

SIie AR N SIS RIS T PR e Sl
HAHCHTRIEA® U0 3eUlias o= 118’51l

The Sruti has made a statement punyah ..., (as is clear) from
the repeated use of (the words) sadhu etc. and also the hearing
of the suffix conveying the idea of taccilya, (having to convey)
the result. [198]

AR qUHAaRAEY |
TPEUHIISEH Feaedd B qal: 112RR1

In respect of obtaining the result of merit or sin, there is
not any relation to the expectation of repetitive performance;
doing either of the two, even once, a person acquires the
result, [199]

BRI VHFESSIE quaal: |
TCHAET U1 S T FPehLMEN (12001

From the repetitive performance of merit or sin there arises
excellence in respect of the resul; so far as the obtaining
of the result is concerned, that occurs even by a single
performance (of the same). [200]

FRTHITEUAE el qUaemEt: |
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UE: FArTeeEy 89 SUTESHRUE (1202 ]

(Thus) being an agent as the nature of an individual seclf in
respect of merit and demerit is necessarily (eva) preceded
by desire, anger etc. That would be the cause of its being
made up of all and also the cause of transmigration. [201]

This 1s the purport of BU sentence yathakari ... belore atho
khalv ahuh.

YHISHICHS HH THRFUHRUY |
U dg g TEAHENTA 1120 1|

In consisting in dharma and adharma lies the cause of
undesired (ransmigration with this subject matter (of it).
Thereby do they study Vedic scriptures relating to the subject
(of rituals). [202]

FHHa FRIEAsRueH Mired oa: |
JEISVIRTE @M F oy # a9 11R0 3l

Since, in this Vedic scripture, it is activity alone which is
decided to be (of) principal importance; therelore, the activity
relating to that (tat =vedasastravihita) is to be avoided with
respect to (acquiring) worldly prosperity (and averting) the
experience ol misery. [203]

This 1s clarified in the next versc.

T HEdd hesaHegangEH Ly |
Ul § ol B FEEIEEARTE Y 11Ro 8l

Only good activity has to be performed by one who desires
worldly prosperity (to last) for long and (ru) sinful activity
has ever to be avoided (lit. abandoned) by one who very much
fears miseries. [204]
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Tarfaeue gaumfafased |

HREWHIT [oSFH@HIH: (1204l
TYTUE qMble SHISHCHS S |

HH JUEHTERT Tq: HH FASERY (104
JOSUHICCHe o TRiRkad |

SIS Sasd=E SeEiaa Fimaq 1ol
qU3 geliQer=El HUAEAHEoSH |

FAMIERET Fou HeiEda 8T 1R o5 ||

In respect of the occurrence (lit. coming into existence) of
the transmigratory existence, which is the undesired, all
activities which begin to produce a result, there it is vijiiana
‘specific knowledge’ etc. ! that are not peculiar to an individual
self. [205]
Even il this is so, the wise ones have considered (lit. desired)
activity consisting in dharma and adharma as the principal
one, since activity is productive (lit. inciter) of (a result); [206]
everything else is what to be produced (lit. incited), viz. that
which is described as specific knowledge etc.; and (that activity)
is productive; therclore, it is decided that what produces (an
activily) is more prominent than what one has to produce,

[207]
by the statement punyalh .. has the Sruti completed the
statement of (or, briefly stated) that activity, together with
(that of) the rcason, as is alrcady stated.? [208]

The second line of verse 207 reaffirms what is stated in
205-207ab.

IThis refers to buddhi, bhavand, karma.

2yathokta stands for prayojakatva.

Verses 209-213 state the decision in atho khalu.

Tl FUEHCTE eregeHuEgay |
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UguEsy g Teagii "R 1120 ]

Thus has the Sruti directly (or, expressedly) stated that activity
is the principal one--—-this is by way of (the statement of)
the prima facie view and the answer to it (viz. the Siddhanta)
is then stated in the words atho khalv ahuh. [209]

el woad Jaiad SgEedadRed: |
| HHEY v tu:rr'ﬂéuu el [1R% 0l

T T Vool T JAHeHTH |
SBIC et ot srr=n??|:ﬂ SIS 1122211
AT TgTHHA TAS: |

s Ualg deeuse 9 malg faumsad nke il

In the sentence, which is earlier stated in the word atho khalu
..., the wise ones have (already) stated that ‘this indvidual
being is not made up of (only) activity’, “Then why is it called
sarvamaya?’ [210]
Since this one, having first become full of desire, has later
become of (attained) the nature of one full of all (activity
etc.); therefore, the nature of what produces and the nature
of what is produced become productive of knowledge etc.
[211]
As it is only activity that is specified, so also it is desire
that is specified for all as ending in all-this is very clear,
as it is noticed in (the use of) the word vatha ... [212]

SoSThcd il HHAEFIHRTY |
St (earce 9 g ) fomferd: 12230

In the case of activity etc., being productive (of others), there
is conveyed the notion of the desirc as the principal one,
but the desire is not intended to be firmly rooted in what
arc productive (of transmigration etc.). [213]

Verses 214-217 state adhyasa as the cause of all desire.
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TNAECHAUR I S Sy |
RIS FealRIeHaEg T 112231l

Ww%ﬁwwawwnl
ﬁiaﬂﬁ%aaﬁr@mﬁﬁiamﬁ R

In the case of desire also, absence of complete knowledge
(prajriana) of the thing (i.e. reality) is productive of it, because
the thing, viz. the Atman has the nature of what has obtained
every kind of bliss and thrown away every kind of misery.
[214]
There is not any happiness which is not obtained by the Atman
and so also there is not any happiness which is not thrown
away by it - this is on the basis of the Sruti statement yo
vai bhiima ...1 and also yo ’Sandva ... in respect of the Atman.
[215]

Icu 83.1.
2BU 35.1.

o et o FRisaeaRsieE: |
HIHG T YA HE TSR 12 24

Since the thing (i.e. reality) is, in its own right, of this nature;
therefore, owing to the ignorance about it, i.e. on account
of the reason of its being lalse knowledge, there is the rise
of desire, hatred etc. [216]

IS g =ANE2Y FACaANTIT |
T slafﬁ TR U9 11229

Keeping in view the unknown thing do the means of knowing
begin their activity, i.e. in order that there is understanding
of the true nature of the same; it does not stand to rcason
(if it is) otherwise. [217]
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This verse states the purpose of what are called pramanas.
This is to lead to that the Sruti is the means of knowing the
nature of the Atman which has been earlier unknown.

Verses 218-220 state that the ignorance is the cause of any worldly
activity of an/the individual self.

SSEcastoR TfE AWE F o |
fosafaRaeamemca=isda @ 12 es

Even if indeed, this ignorance has not been heard ! in getting
to know other things (in respect of) its being productive of
(desire etc.), this is yet positively taken as the basis here (i.e.
in respect of them), because of its being the cause of any
(so-called knowing) activity. [218]

TAYHY AT S 0H Hid: |
gorfqae e ayfaaned: 112221

Among all the means of knowing, the highest (lit. final) mcans
of knowing is the Sruti, on account of its giving rise to the
knowledge of the true nature (of the Atman) which is beyond
all objects to be known (by any other mecans). [219]

TEHESTE 3ehd SR TS |
TAIsSIeRs faseRal g&: TareampeTal 110l

Since the Atman, which has been not known (before as thus)
(ie. when there has occurred) productive of desire etc,;
therefore, in the destruction of this absence of knowledge,
there consists in an individual being’s state of having achieved

what had to be achieved. [220]
Verses 221-225 explain the words sa yathokamall.

SAEHHUHEU: JoR: HEHA |
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7ol esiauede] @ TYETRRT Hid: 123221

The subsequent Sruti begins with the words sa yathakdmah
for giving rise to the knowledge that every activity, which is
to be accomplished by means of vac, manas and body, has
its rootl in desire. [221]

ok STl 89 JUagUy FHIN |
Hﬁ%qﬁ%ﬁ T Td TR 1122321

Even il merit and demerit have been mentioned here to be
the two causes of the entire world, the ultimate (para) cause
of the same, viz. the two, is desire alone. [222]

IR PRl Fig2d g Euad |
TG HEd SFqEacnaEY Hfvead 112311

There is not noticed in the casc of anyone any aclivily, in
case that one is without any desire; (for, it is said:) whatever
a being does is the activity of desire. [223]

This was earlier referred to in BUBV 1.4.1816 and 2.1.578;
cp. Manusmrti 2.4.

Mshet o Tel T ATHIHITEHH |
FHULETAECE = §5¢ UHISTUhIFE: (1R8]

Every activity would be without any product of it, were it
not prompted by desire; (for), in the case of a person, there
is noticed (or recorded) the least of an offensc at lcast, if
(he has done an activity) without a lead of desire. [224]

SP states for the gist of the fault as stated in Dharmasastra
thus:
candalannam pramadena yadi bhusijita yo dvijal /
tatas candrayanam kuryanm asam ekam vratam caret [/

— 117 —



(Pardasarasmrti 11.1); Kiirmapurana 2.34 conveys the same.

el fo 7 dfaiid 3Ry |
seRaRfhfa fra sedesraiRay 12w

Indeced, a person, prompted by desire, collects (or acquires)
the auspicious and inauspicious (results)--this has been already
stated by the Sruti in the words dtmaivedam agra dsid eka
eva, so kamayata. [225]

'guU 1.4.17.

The meaning of kama is explained in verses 226-234.

] TSI JeUchIE=Rl: |
HEFUEeh: HH AETHORERE 1224

Desire, greed, longing and thirst are (all words) expressive
of (but) one meaning, viz. that the desire is preceded by some
altachment (to objects); that, viz. desire, cannot be without
any attachment. [226]

ETR fouoeud: Iseduusiad |
HHICEHSIA HH 3 TASRMEAT: 11291

In the case of a man, who is thinking about the objects of
desire, there arises his attachment to them; from that
altachment arises (further) desirethis is learnt from the
preaching! by the all-knower. 2 [227]

LGita 2.62.
Sure§vara uses the word sarvajiia for Krsna, not for Buddha.

U o1 fewifeeen 9 @m sid Juod |
SEMEE IR S s N N ETEEET
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Whatever is the desire of a person for taking up (an object),
(also) arising from that is called k@ma and the desire of a
person goes on increasing owing to the repeated memory of
the excellence (of that object). [228]

HIHAIGTAATETR] ToUg L= |
fFUeng 9 = qa: A O Hetaq 1R2811

Then (i.e. in that state) a person does not like any other
(object) than the desired object and it is not possible that
the person is warded off from that (i.c. from pursuing that)
by anyone (or anything). [229]

sTUd FEHA: Fehgcd SR |

TE=qCHOg! | HIH: Hgeedd |1R3o0l]

Thus, (ever) increasing, it comes to be (an individual’s) thought
(kratu), because that desire, viz. longing, comes to be called
kratu only after that being there. [230]

Al TFAY TeHY: TARIHIE |
Eﬁﬁmaﬂaﬁﬁa@mmaﬁ N3]

Having that kind of thought, viz. by that kind of thought,
this indi- vidual being in this world (being possessed, i.e.
overcome) does that kind of activity by the means of vdc,

manas and body. : [231]

oot HEd J W a1 Tk aRe |
TUERSY aeqiEReHes JHITE 1IR3

Whatever activity, be it auspicious or inauspicious, this individ-
ual sell performs, the person becomes that itself, because of
its attaining the nature of the same, [232]

U =F TaEgseHa A |

— 119 —



gUITEEY 3 STEeeRuEtEy 1R3301

And this would be called apiirva or it is also called as adrsta—

viz. this, which is already described as consisting in merit and
demerit. [233]

[ N
YHI=HTHAY Ud hHIQ LUCHURNST: |

Tl qEFd YU HeASTHA T 113311

An individual being, only full of desire, would be the cause

(pravojaka) of inciting (i.e. performing) of any activity etc.

As that is said here in the Sruti, so also in the Mantra.®
[234]

IThis refers to what follows as a Mantra at BU 4.4.6.

LEEEEEEEEEEEEEEEEEE L .
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