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PFREFACE

Sri Bhashya is the especial name by which is known the commentary
by Acharya Sri Ramanuja on the Brahma-Sutras of Sage Badarayana. It
contains all the fundamental doctrines of Visishtadvaita as propounded by
preceptors beginning with the ancient Sage Badarayana. The most impor-
tant of them is that Lord Sainivasa, the Para-Brahman, is the Supreme Soul
who pervades directs and controls all substances—the sentient beings and
the non-sentient objects. Hence the whale Sastra is also called Saareeraka
Meemanmsa —the enquiry into the Scriptural Text which deals with Para,
matma. as the Sarceri (Atma) and all other things as bodies (Sarecra).

The great love and respect Sri Vedanta Desika had for Sri Rama-
nuja and his- works can be seen from his stotra. Yatiraja Saptati-on Sré
Ramanuja and from relerences to "Sef Bhashya in his works, In Sankalpa
Suryodaya Sri Desika . with justifidble pride says—*Thirty times have I
taught 5ri Bhashya™. In Rahasyatraya Sara he lays down as the first of
the five duties that a Prapanna should discharge—The study and exposition
of Sri Bhashva. s

(Such is the greatness of Sri Bhashya. It is in fonr: chapiéfs, their
main topic being the Para Brahman of the Upanishads. The fist twor
chapters eftablish with- arguments undisputed and indisputable that the
Para Brahman i the Supreme Cause, Saviour and Redeemer of the Uni-
verse, The third chepter deals with the means for the attainment of the
Supreme God, viz, Himsell, The topic of the fourth and last chapter is
Paramatma who is Bliss and Consciovsness incarnate.  The book on bapd
L1z devoted to this chapter.

Purisai Sri Krohnamacharya, who is the scholarly Editer of the
Tamil philosophical meonthly, Sri Nesimba Priva, and whe has studied the
Adhyatma Sastra under H. H. the Alaginsingers—42nd and 43rd pontifical



Heads of 5ri Ahobila Math, is bringing out in this book the Fourth Chapter
of Sri Bhashyva in Samskrit along with a Tamil translation and cxplanatory
notes and detailed exposition. The wranslation is modelled on the Gurukula
method of instruction in which every sub-section {Adhikarana] is explained
with its component five items. The first traces the development of the idea
from the preceding subesection to the succeading ane, Then the doubt that
may arise is taken up along with reasons for the same. Next is given the prima
Incie view with suitable arguments that they put forward. Lasily we have
the final view (Siddhanta) which first gives a reply to the prima facie view-
arguments and then establishes the conclusion with unassailable arguments,

Purisai Swami has given all this in easy and readable Tamil with
occasional quotations in support from Tattvasara of Vatsya Varadaguru,
Srutaprakasika of Sri Sudarsanasuri, Adhikarana Saravali of Sri Vedanta
Desika, Upanishad Bhashya of Sri Rangaramanuja, Adhikarana Ramamala
of Kapistalam Sri Desikacharya and the Rahasyatraya Sara=—commentary
by H. H. Injimedu Alagiasinger. :

Purisai Swami took up the Fourth Chapter frst for translation since
it deals with the fruit, Bliss—a thing that is desired by all, and since the
number of Sutras also iz less when compared with other chapters. Next he
proposes 1o take up the third—the Sadhana Adhyaya—and fnally the first
two chapters. But all this depends upon the reception that this book gets
from the public and the financial help that accrues thereby.

In spite of many difficulties Purisai Krishnamacharya Swami has
thought of printing a translation of the same in English. In the course of
his instruction and discourses, many persons had suggested that in thete days
when there is neither lacility, nor time, not to speak of disinclination to go
and study in 3 Gurukula, but when is a great thirst for the knowledge of
pur Sampradaye, an Hngl'::h tranalation of the book will be of great use
and wid appeal. At frst the Svami hesitated becawe of the hnancial
commitments; but the repeated requests of his disciples persuaded him 1o

_mgree. Because of his kindness and consideration for me, he entrusted me
with the task of translation of the same imte English. Relying on the
Grace of God and that of the Acharyas, Ihave tried to translate it to the
best of my ability. I hope the public will be pleased with it. Faulis if any
may be pointed out by kind-hearted gentleman, and I shall try to get them
sorrected.



I am grateful to Purisai Sri Krishnamacharya Swami For entrusting
the translation of the work tome, T am highly thankful to my estcemed
frend Dr, V. Varadachari of French Institute of Indology, Pondichery,
for contributing an enlightening Foreword to this book and making it
usciul to all

Pure human cffort without divine grace can achieve nothing. T shall
conclude with the words of Sri Sudarsana Suri in this connection, “The
deep import of Bri Bhashya, the crisp and terse language of 511 Ramanuja,
and the Supreme Greatness of Bhagavan Hari—May all of them bless us by
revealing themselves to us”.

“Tad«Bhaashyam, 5a cha Bhaashyakrit
Za cha Harih samyak praseedantu nah''

26-12-1 985 A, Srinivasa Raghavan-



Sri;

FOREWORD

Itisa great privilege for me to write a Foreword to this work of
Prof. A. Edini.\'flxarugharan_ The writings of the Profesor are so well
known that they do not require a foreword. Modern writings are h-:w-g'l-'cr
held to become complete with a Foreword., Out of respect to this tradition,

1 am required to fulfil the task of writing a Foreword for this work of the
Professor.

The Vedantasutras, which are also known as Brahmasutras, Eﬂ'ﬂtajln
fundamental tenets of the Vedanta system, which, as its name conveys is
based upon the teachings of the Upanishads, Vyasa, who is identified with
Badarayana, is the author of these Sutras which are aphoristic in form, ad-
mitting explanation of what they are intended to convey by their author,
The leading exponents of the various schools of Vedanta chose to offer their
own expositions for these Sutras following the doctrines of the schools to
which they owed their allegiance. These explanations are at once varied

from and at variance with each other. Sri Ramanuja offered his exposition
for the Sutras in his work Sri Bhasya,

The Vedanta Sutras, which are 545 in number, are grouped into four
Chapters called Adhyayas, each having sub-divisions into quarters called
Padas. These Chapters known as Samanvaya, dealing with the nature of
Brahman, Avirodha, devoted to the refutation of the views of the schools of
thought which are opposed to those of Vedantn. Sadhana, treating the
means of attaining Moksha and Phala, the nature of Moksha, Each Chapter
has sub-sections called Adhikaranas comprising one or more Sutras. Each

Adhikarana deals with only one topic. On the whole, the Vedanta Sutras
have 156 Adhikaranas.

The Sri Bhasya which is written in Sanskrit, contains the treatment of
several topics of the Vedanta on Sastraic lines, It is thus a sealed work to

modern scholars who do not have adequate knowledge of Sanskrit and of
the Sastras like Nyaya and Mimamgya. : I o g =2
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Vidwan Sri Purisal Krishnamacharya had realised the need to make
modern scholars get acquainted with the contents of Sri Bhasya and has
chosen 1o present the text of the 56 Bhasya with his exposition in Tamil.
He has begun to publish the 4th Chapter of Sri Bhasya.

With the traditional background for the study of the Vedaata, decp
and analytical study of the Sri Bhasya with its attendant literature and
thorough grasp of the fundamental doctrines of the Visistadvaita Vedanta,
he has succeeded very well in interpreting the text of the 5ri Bhasya.
He has not stopped with merely rendering the original inte Tamil but has

nded in an admirable manner the contents of cach sub-section by indi-
cating the link between one sub-section and another. It is then shown that
doubts could be entertained regarding the purpose of the sub-section. The
prima facie view i then set forth followed by the elucidation of the Sid.
dhanta, The possible objections against the Siddhanta are then stated and ™
answered, sometimes in the form of dialogues. Citations are offered in sup-
port of the Siddhanta from standard works, like the Upanishads, Visnu-
purana, Vedantadipa, Vedantasara, Upanisadbhasya of Sri Rangaramanuja
swami, Vedanta Desika’s works like Adhikarana Saravali, Nyayasiddhan-
jana and Rahasyatrayasara, Sudarsanasuc’s Srutaprakasika and others.
Nothiing that is required to make the treatment clear and adequate has been
left out and what is unwanted in the context has been scrupulously avoided.

It is hardly powible fo single out any portion in the treatment of
which the expositor has excelled himself. Yert, reference could be given,
apologetically, 1o the Asrtyadhikarana (4.2.5), Rasmyanusaradhikarana
{#4-2.9), Archiradyadhikarana {4-3-1). Karyadhikarana (4-3-3) and the dia-
logue between Artabhaga and Yajnavalkya (pp 77-78)-

The title “Sukhabodhini® for this exposition is quite approriate, as
all the 53 sub-sections with 76 sutras,have received a treatment which enables
a reader to get very easily at the purport and contents of the 3ri Bhasya,

With all these excellences, the Tamil exposition Sukhabbodhini can-
not fulfil the expectations of all the readers, as it is written in the Manipra-
wvala form which is: o admixiure of Sanskrit and Tamil. Sanskrr words
are widely used with Tamil endings. Modern scholars, whe are not conver-
gant with Sanskrit, may meet with disappointment, being unable to under=
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stand the exposition. A version of this requires a rendering into English
which is quite necessary to the modern readers.

The task of rendering a Sanskrit text into Tamil or any other Indian
language is casy, since words of Sanskrit origin are already in nse in those
languages, but rendering the Sanskrit vext into English is by no means easy,
“The idioms, phrases and cxpressions in Sanskrit and Indian languages differ
widely from those in English. Rendering into another language does not lie
in merely clothing the meanings of the expressions in the original text with
words in the language inte which the rendering is made. The full import
of the passages in the original text requires to be conveved in the other
language with precision and appropriate expressions. A lieral rendering of
the original cannot bring forth its full import through the other language.
It is only a scholar of eminence who possesses a deep insight into the work-
ings of both the languages that can make an attempt 1o undertake the task
of rendering the original text into another language. In particular, it must
be admitted that such a scholar should be well up in Sanskrit, Tamil and
English.

The choice for this rendering bas rightly fallen on Prof, A, Srinivasa-
raghavan who is renowned for his matchless sobriety, unswerving cennection
in the Sampradaya and unifermal and deep acquaintance with Sanskric
Tamil and English, The thorough grasp of the tenets of the Visistadvaitd
philesophy which he had scquired as a result of the study of the Vedanta
Sasras under the revered Gostipuram Sri Sowmyanarayanacharya Swamin
has been put to good use in effectively bringing out the English rendering of
the Sukhabedhini, With these unigue and admirable equipments, the Profes.
sor has unerringly brought forth his masterly version in English of the
Tamil exposition.

This English version is not merely a translation of the Tamil EX pdi-
tion. To one who takes 1o the reading of this version this is sure 1o create
the impression that it is the origingl, That it is an English rendering of
the Tamil expesition could be made out only when it is compared with the
latter. The Professor’s exposition is perfect and is free from vagueness and
terseness.  The Manipravala expressions, technical terms, and concepts.
have acquired a powerful appeal to the readers in this version. The word'
Upasana is rendered as meditation, contemplation and worship in different
contexts. Karma means ritual, begides acts. Vidwan is a meditator on
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Brahman (p.75). Expressions are used within brackets to make clear the
words and phrases that precede them.  Attention of the readers could be
drawn to such instances on pp. 12, 13, 23, 50 etc. In many cases, the cita-
tions are identified with reference to their sources, eg-, 138, 130,

The following sub-sections have received an admirable exposition;
Asrtyupakrmadhikarana, pp 72-9%0 and Karyadhikarana, pp 192. The argu-
ments for the rejection of Jivanmuke are very clearly stated on po 80,
Explanations offered on the name ‘Amanava’ in the Ativahikadhikarana are

splendid.

Besides serving the purpose to make elear the contents of the Fourth
Chapter of the Sri Bhasya, though it is & rendering of an exposition origi=
nally in Tamil, this work of the Professor affords a good reading. This
work deserves to be a valuable possession for all sympathetic readers of the =

Sri Bhasya.

Pondicherry. {sd.) V. Varadachari
23-12-1985 i Director
Erench Institute of Indology
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SUKHA - BODHINI

Avpitir-asakrt upadesat (4 1. 1)

The means with its suxiliarizs was dealt with in Chapter III. The
zoal is the topic of Chapter 1V. The four sections (pidas) of this Chapter
deal with the four fruits that are obtained by the Upisaka (one who is

meaditating on the Brahma n):

1. The non - attachment (of later sins) and destruction (of the
previous sing

2. The emergence of the soul from the body and its exit through
the vein in the head (kno wn as Mirdhanya - nidi).

34 The journey of the soul along the path beginning with light

Arciridi-mArga)
4. The attainment of Brahman.

Ia the first section, the Satrakira begins to discuss things connec-
ted with the Vidvi i.e. meditation on (Brahman).

Chrestion—
There arises a question here: the means for the I:minml of
Brahman has already been well discussed and the conclusion arrived at
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in the third section of chapter III. Where is the propriety in taking
it agaio in this chapter 1V7

It is not proper to say that certain things left out there are dealt
with here. All about the means should have been treated in chapter [11
which is called Sidhanidhyiya (the chapter on the means). There is no
restriction about the aumber of sub-sections (Adhikarapas) in a chapier.
So what is dealt with in this chapter might have as well been done theps
itself in a few more sub-sections. Moreover, the treatment of the means
in the chapter on Goal (FPhalidhyiya) is out of place. The Sitrakfra
also should observe the rule of propriety with reference to the topics
dealt with in a chapter. S0 the discussion about the Vidyi (Means)-
should not have been done in the Phalidbyiya.

Reply—

Things that have not been dealt with in the previous chapter are
taken up here for treatment. There are four reasons to prove that their
treatment here is quite relevant. They are: 1. To show that Moksa
{Salvation) cannot be attained by any other means excepting Meditation
as stated in the Sruti “Nanyah Panthih ayanaya Vidyate™ (Tait. Arap.
3.12.7) (There is no other path for salvation) 2. The Brahmopisana
{Meditation on Brahman) and salvation are inseparably conpected.
Salvation will surely be attained if the Meditation on Brahman 15 made.
3. By virtue of the practice of Meditation one attains salvation with-
out delay as revealed by the Sruti— “Tasya tivad - eva ciram yavan-na
vimoksye™ (Chand, (6.14.2) [To him the delay is only so long as [ do
not release him. ] (There is delay oaly till the expiry of Prirabdhakarma
{act that has begun to yield its fruit). The meditator will attain Moksa
without delay as scon as the Prirabdhakarma perishes]. 4. «Tam
evam vidvin amrta iha bhavati'® (Porusa-sikiam ). He, who meditates on
Brahman, thus, becomes immartal here itself). This Srati declares that the
meditator attains Bliss even as he is practising meditation,—{Bliss) which
is similar to the full and perfect Bliss enjoyed by the Mukia (Releaged
soul) in the state of Kelease.

Sri Vedanta Dedika has given the answer (to the guestion raised )
in a éloka (Mo. 433) in his Adhikarana - Sarivali thus: *On the basis of
these four reasons. the Sttrakdra deals with the nature of the Means in
Phaladhsiya’



Introduction

In the Mukti-phala - adhikarana ((II. iv.15) which is the last sube
section in section 4 of chapter [, it has been concluded thar tlm
meditation on Brahman will be successfully completed only when it is
not taioted with the desire for fruit aod with the egoistic thought that
1 am the agent. One should alse observe the rites and rituals prescribed
for the men of the various castes and states of life (Varpas and
Aframas) — rites which are the auxilisries of the upisana (Vidy3), the
means for salvation. In this sub . section, the essential nalure of that
Yidys is digcusied.

Subject
The vpanizadic texts like the follo #ing are the subject of discussion.

“Brahmavid - pnoti  param™ (Tait. Z1.1.)(One who knows the
E:i.’amn attaing the Highest. )

“Tam eva viditvi ati - mptyum eti” (Svet. 38). (By koowing Him
{Brahman) alone, one transcends death.) *“Brahma veda Brahmaiva
bhavati”® (Muonpd. 32.9) (He; who koows the Brahman, becomes like
Brahman).

“Yadi paiyah paivate rukma - varpam™ (Muogd. 3 1. 3) (When
the perceiver perceives him who is like gold in colowr).]

Doubi

In the above texts Meditation on Brahman has been referred to,
Here the doubt arises if by doing that meditation just once, it can be
accepted that the Vedic injunction about it has been fully observed; or
it has got to bé done several times.

The Baasomn for the Doubt

In the wpanisadic rexts quoted abowe, the words *vid', *viditva’,
‘veda', and *padyah’ occur which generally signify knowing or perceiving.
But when considersd with reference to other words and sentences in the
respective copléxts, the words must be laken to mean updsana (medita-
tion). If the meaning of the word is oaly ‘knowing® it will be eaough if
the act of knowing is done only once. Buot if we take it as signifying
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*meditation’ it will have to be done many times. Hence the doubt which
of the two meanings is to be taken here, knowing or meditating?

Prima facie view

In the text “Brahma veda Brohmaiva bhavati' (Mupd, 3.2.8)
«He who koows Brahman, becomes like Brahman' the word used is
knows'» Then it will be enough if the act is done once. It leads to the
conclusion that *the means of Moksa is knowledge'. It is not clearly
laid down by the Sistras how the act isto be dooe, once or several
times, if it is to be repeated or not. Une will prefer doing it only once
since it is easy but not repeating it. *'Sakrt krtah Sastrirthah™ — It is
the SHstraic conwention that the injunction laid down in a text will be
deemed as having gained its purpose if it is observed even once.  Accor-
ding to this convention, the injunction prescribring the means for
Moksa also will be satisfied if the act (i- e knowing) is done once.

Again a question is raised in the Parva Mimamsa Sisira whether
ihe sacrifices like Prayija can be done more than once by a person il he
desires to get more fruit. The conclusion arrived at is that it is enough
if it is done once as stated in the following Sttra (Aphorism): “Sakrd -
vi kiranaikatvit™

Therefore there is no valid authority for the repetition of the act
of knowing on the basis of this decision.

An objection is raised against this conclusion thus: it may be that
there is no authority for the repetition. But in the case of the husking
of paddy, the act of striking with the pzstle has to be repeated again and
again till the husk is removed. This is with reference to an injunclion
where the result is visible, The removal of the husk is a visible result.
Vedana also is the means for a visible result, viz the realisation of
Brahman, and so meditation will have to be repeated. The prima facie
view-holder refutes this objection by saying that the illustration of hus.
king the paddy which is definitely a visible result cannol be given here
since the objector himsell holds the view that vedana (meditation) is
the invisible means for an iovisible resolt, wiz. the atlainment of

Brahman.

Again while imterpreting the Aphorism “Phalam atah upapatteh™
{Brahma satra 3.2.37) (From Him alone all fruits come; because it is-



appropriate}. it has been determined that sacrificial ritual, like
Jyotistoma prescribed by the Karma - kiinda, and updisana described in
the upanigads are both for the propitiation of Bhagavin and being
pleased by these He bestows all fruits - dbarma, artha, kima and Moksa.
According to the injunction given by the word -yajeta’, Jyotistoma
is performed only once. Similarly upisana also, which is prescribed by
the word ‘veda” (know) should be done only once and that will produce
the resull, viz. Moksa. The injunction also becomes purposeful.

Final view

Avrttih asakyd - upadesit (4.1.1) [Frequent repetition {of medita-
tion is to be performed, because it is so tavght.] The word ‘vedar
(know) is used in the sense of ‘meditation’; and therefore oft - repeated

- knowledge alone will be the means for salvation. Itis only then the Vedic
mjunction will become purposeful.

In the upanisads to signify one thing, viz meditation, several
words are used like “veda’ (know), ‘upisana’ (comtemplation), and
dhyina (meditation). So all these words are to be taken as synonyms.
This is seen from the way in which the words are used in the upanisads
themselves. In one place ‘updsita’ (contemplate) is the word at the
beginning of the injunction and ‘veda’ is the word at the end. (For
example, “Mano Brahma iti upisita™ [Contemplate that the mind is the
Brahman] is at the beginning. *Veda'is at theend. “Bhari ca tapati ca
kirtys yasasi Brahma . varcasena, ya evam veda” (Chand. 3.18.6) [He
who knows (veda) thus. shines. warms up through fame, glory and
Brihmic lustre). There is another text which begins with ‘Veda® “Yas
tat Veda” (Chand.+.i.4). He who knows the [Brahman]. and ends with
‘upisse’ "Yim Devalim uplisse’” (Chand,4.2.2) (That Deity on which you
contemplate). Similarly there are several instances in which the injunc-
tion begins with *vid" (to know) and ends with upasana (contemplate or
worship) or beging with ‘upisana’ ad ends with *vid".

Again there is an injunction in which ‘vid' (to know) is used—
“Brahma-vid &pooti Param™ (Tait.up.2.1.1) [He who knows the Brahman
attaing the Highest]. There are other passages. the import of which is
the same as the above, in which the word ‘dhydna’ is used to signify
‘vedana’,

o
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“AtmE vi are drastavyah srota mentavyoe nidid ita M
{Brhad.up.4.4.5) [ Verily. dear one, m.:iﬁ "has mj be ::-n]:ar:ln :::uh.h'
heard, has to be reflected upon, and has to be meditated upon J. “Tatas-tu °
Tam paiyati niskalan dhyiyaminah' {Mund.3.1.5) [But. then, he, who
engages himsell in meditation, sees Him who is free from parts]. From
all this it is determined that ‘Vedana® (knowledge), upasana’ tworshipy
and ‘Dhyiina’ (meditation) are synonymous words-

Here a question may be asked: they may be synonymous words;
but how can it be said that the act is to be frequently repeated?

IThil is the reply. The word “dhyina” is dervied from the roat
*'dhyai cintiyim” (the meaning of *dhyi' is ‘constant thinking® accor.
ding to Dhitu - pitha. *Cintana’ connoles constant and uninterrupted
memory: which is of the form of a succession of memories (remembra-
nces)s which is unbroken like a stream of oil, but not one memory alone.
“Taila - dhiir®vat avicchinna - smrli - santati - rdipam, na smyti - mitram™.

One may ask: When the conclusion has been arrived at after so
much of discussion that ‘Dhyioa” and ‘opisana” are synoaymous, where
is the need for the author of the Bhasya to say again “*Updstir - api tad -
ekiirthah™. [Updsti (worship) also signifies the same thing, namely
Dhyina [meditation.)]

Here is the replys — OF course Dhyina means memory. The
memory alse about a thief or a snake will be ‘Dhyina. To indicate that
such a memory is not intended here, it is said that Upisana and Dhyina
have the same meaning, Upisana is that devotion of a person towards
another who is his superior. Thus Dhying 15 nol mere thinking, but
devotional thought on a person who is superior and favourable, This is
stated by Sri Vedinta Dedika in his Adhikarapa Sirivali floka (4:6)-
#Dhyine upisanoktih Para - bhajanatayd vakti sevitmakatvam'.

Thus it is determined as'stated above that ‘Vedana® and other such
words signily not mere knowing, but connotes a succession of memories
which are of=repeated—"Yedana' and other such words that occur in the
Sruti - “Brahma veda Brahmaiva bhavati” (Mupd. upa. 3.2.9) [He who
knows Brahman becomes like Brahman]. *JoZivd devam mucyals sarva-
pitaih™ (Svet. up. 1.8) [By knowing the Deity, one becomes free from all
strings of bondage.]
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Here it musit be understood that on the basis of the maxim of
Siminya - vidéga - adhi . karapa, the general terms like ‘vedana’ (knowing)
efc. shomld be taken in the specific sense of ‘Dhyiina’ (meditation or
repeated pleasure.giving thinking.) The meaning of the:sitra *Avritih
ssakrt upadesit™ is as follows: the vedana. which is & means of Moksa,
Awrttih  asakrt — is uvninterrupied succession of pleasing memories
which iz like the flow of ail. Upadediit — bacaute the Sruti self uses in
its place other words like Dbyioa and upisana which are ils synonyms.

Introduction—

Here an objection is raised: I accept your view that *Vedana® is
synonymous with *“Dhyina’. But since “Vedana' means ‘knowledge’. it
is enough il the knowing is done once. In that case *Dhyina®, which is
- jts synonym, must be interpreted only as "Smpli” (memory). There 5 no
rule that it must be interpreted as a succession of Smrlis (memories).
To this objection the 'Sairakira gives the reply in the next Sttra
Lingicea (4.1.2)

This introduction is given to this Sotra by us on the basis of the
following sentence in Sribhiisya in the Stbra: =Smaryate hi Moksasi.
dhana bhila-vedanam Smyti-santati ropam'™ [It is. indeed. siated in the
Smrti that the vedana which is the means of attaining salvation has the
nature of & succession of memories. )

(Lingicca 4.1.2)

[Because there is a Smpti text (which defines *Vedana® as cons-
iant thinking |

The word ‘Dhyfina’ should be interpreted only as repeated thin-
king and not in any other way, since there is a Smrli to that effect.
Here ‘Linga’ signifies Smyrti. “Linga’ genecrally means inferénce. Since
the proper meaning of the Sruti is ascertained by inference with the
help of the Smyi the word *Lingar in the Satra is interpreted as ‘Smrti®.

The Smyti here 15 511 Yispu Parina in which *Vedana®, the means
for the attainment of Moksa is explained as *a succession of memories’,
in the Sloka:
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6. Dhirand — “Desa-bandha-cittasya Dhirsgd” — [Dbirana is
fixing the mind on one thing]

Chuestion and Reply

Awrlti means the repetition of an act more than once. Asakpt

also means the same thing. When such is the case. why are both words
wsed in the Sutraf

If a person does an act only twice and stops it, then too it can
be called “Avpitis. The purpose of the Sistra would have been served by
it. Upisana has got 10 be repeated again and again several times. To
convey this idea, both words have been used in the Sitra.

If continuous repetition of thinking is dealt with in this sub -
section, what purpose is served by Aprayina - adhikarags (4.1.6)" The
reply is : if the repeated thinking is done continuously for a few days or
till the thinking reaches a stage whea it will be like direct perception,
the imjunctions for repeated thinking can be considered to have been
carried out according to this sub = seclion. But the upisana has to be
practised till the final departure of the soul from this world. That has
not been stated in this sub - section, Hence there is the need for
Aprayipa - adhikarana (4.1.6)

Thus eady the Aepinl » adhikargs (IV.1.1)

Atmatvopdsanddhikaranam (1V.1.2)
Atmeti tapagacchanti grahayanti ca (4.1.3)
{Certainly Brahman has to be meditated upon as Atmi. So bave

they donme In the past and the Upanizads also make us comprehend Him
a3 such:)

Indroduction

In the previous sub-section it was determined that the Meditation
on Brahman should be repeated again and again. In this. the method of
the meditation is being dealt with.

_Subject
Brahmopisana [Meditation on Brahman]
2



10

Doubt

Should the meditator (upisaka) meditale upon Brahman, the object
of meditation, as something different from him or as his own Atma? (f.e.
he is the body and Brahman i3 his over-soul)® Or should he meditate
without any thought about the body-soul-relationship (Sarira-darici-bhava
sambandha) between himsell and Brabman?

Or, the word ‘Atmi’ means onesell. Taking this meaning, should
the meditator meditate with this conception that | am Brahman (“Aham
Brahmaasmi*") (i-e» putting himself and the Brahman in the same gram-
matical case which goes by the name of Siminidhikaranya (grammatical
coordination) or in the form of Vaiyidhikaranpya (i.e. in different cases.
as I am his body and he my Atma)?

Reason for the Doubi

If the person meditatés upon Brahman, thinking that he is himsell
Brahman, then it will be against the Bheda - {ruti which says: “Prihak
Atminam Preritiram ca matvi' (Svet. Up. 1.6) (Knowing the sell and
Paramitma, the Impeller, to be different.) 1f he meditates upon Brahman
as being different from him. it will be against the Abheda - éruti which
says “Sarvam khalo idam Brabma™  (All this is, indecd, Brahman)
putling the world and the Brahman in the form of Sam@nidhikaranya
igrammatical co-ordination.)

Since there are two alternatives and we are not able to decide
which of the two is reasonable, the doubt has arisen.

Frima facie vt

Brahman is to 'be meditated upon as being different from the
meditator since the latter is a Jiviimid who is different from Brabman
whe is the Paramftm3. That the two are entirely different has been
determined by the Sitrakra himsell in the sitrar **Adhikam tu bheda
pirdesit"” {Br. 84, 2.1.32). Brahman is adhikam - other than the Jiviims
who i3 liable to be avercome by the miseries thal proceed from the body,
from the creatures amd from gods. Bheda - nirdesit - becaose this
difference has been declared by the Sroti itself.. *¥Ya fitmani tigthan™
{Brahman who stands in the itmi. ) Adhikopadesit (Br. 56. 3.4.5) This
sltra says - because there i the teaching that Paramitmi is other than
the Jivatmi. ParamilmBE Who is devoid of all evils and who is a mine
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Brahman is the AtmE of the Jiva. Upspoechands - Those who did medita-
tion in the past had done only in this manner as stated in the Mantra:
«Tvam vi aham asmi, Bhagavo Devate!, Aham vai Tvam asi's Bhagovo
Devata; = O Worshipful Deity! Tvam pai aham asmi = [ am indeed Thou
(1.2« the concept °I" and the word 1" ultimately signifies Thee.) Aham voi
Twat asi = Thou art indeed I, (i.e the ullimate connotation of the word
°I" is Thyself. The ancients have worshipped “Thee” in reciprocal terms
thus: that I am Thou and Thou art 1"

This will not come under the class of *drsii = vidhi: Meditation on
non - Brahman as Brabman will be dysti . vidhi; but not this, which is in
the form of *I am Thou and Thou art 1°.

Here a question is raised: if the meditation is done in this way,
will it not denote that the object of meditation and meditator are the -
same? It has been established that they are different. When such is the
fact, how can the meditators conceive of Brabhman as [7 The reply of the
Sitrakara is grahayanti ca. The Sastras themselves make the meditators
understand that this concept is not wrong,

The relevant SSstras are: *Ya Atmani ligthan, Stmano antarab,.
Yam Htmi na veda, Yasva itmf fariram, Y3 itmioam sntaro yamayatli,
Sa te Atma Antaryimi amgtah’’ - (Brhad. Up. 57.22) (He who stands in
the Atmd (the individual sell), who is within the Sim3, whom the Stmi
does not koow. whose body the Gtma if, who rules the Gtmi from withino,
He. the Inner Ruler, is your immortal Atmi.)

“San-milih, somyal ImAbh sarvdh prajih Sadiyatanib, sat-pratiz
thib. Aitaditmysm idam sarvam™ [Chisd. up. 6.8.4.7) (All these things
before us, dear, have their abode in S5al; and they will be dissolved in Sat
wveaseeeeAll this has That (Sat) for its Atma). This world seea by us, which
is comprised of non-sentient matter and sentient soul, has the Paramatms
as the Inner soul-

“Sarvam khalo idam Brahma, Tajjaliniti”™ (Chand.up.3.14.1) [Al
this is, indeed, Brahman; because it is born out of Him. gets dissolved
into Him and lives by Him. It has Paramitm3 as its Atmi] (Tah ca lah ca
Jalin. Jam—Jiyate {Is born): Tajjam: means has come forth from him.
Lam—Liyate is (dissolved); Tallam means, gets dissolved in him; An—
Aaite (bica thea); Tadan means, lives in Hior: Since all ﬂliﬂ:r, sentient-
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and non-sentient; are born of Him, protected by Him, and ruled by Him,
they are His body and He is their Atmi. Therefore He is your Atma).

{In this Upanisad, there are these words “Sa te Atmi" which are
not quoted in the Sri Bbasya text. Thouogh Bhisyakira first guoted the
Brhadiranyaka Upanisad and then Chindogya Upanisad, he explained
first the latter and then concluded with the former. 3o we need not feel
non-plussed that the words ‘Sa te Atmé® are not there.)

Just as it is found in the case of the Jivitmd that he identifies him=
self with his body and speaks of himself ‘1 am & god’, 'l am & man”, the
Paramitmi also can refer to the Jiviimd, who is His body as 4", Thus
do the ancients explain.

After the word “Yuktam' ( proper) in the 511 Bhisya text, the word
‘Upapadayanti® (they justify) is to be supplied.

In this way the Sastras reveal that all thoughts and all words ulti-
mately connote Brahman. The ancients agreeing with this interpretation
spoke with reference to Brahman in reciprocal terms thus: ~Thou ar 1™
and “I am Thou".

#Atha yo anyim devatim updste "anyah asav’, aoyab abam asmi®iti,.
na sa veda" (Brhad.Up.3.4.10 (He, who meditates on the other deity with
this thought that *He (that deily) is another and | am some one else’, doss
not koow.) That person is completely ignorant if he thinks and medita-
tes that Paramitmi and himself are different — the deity Paramitma
who supporis and rules over him, and himself who is supported and

robed over by Him.

wAkrtsno hi esah..-ese Atmd ityeva updsita™ (Brhad.up.3.4.7)
{The Jiva is not the whole;......... Meditate on Brahman only as Atmi)
“Atha Brohmana eva sarva-nima rapavisistatayid sarvitmatvit, ekaika-
pimi-rupena vidistah esah Jivah akpisnah—apfipah bhavati ityarthah®™ (it
@ only Brahman that has as its attributes all pames apd forms, and it
slone is the Aima of all; whereas the Jiva has as his aifribule only ons
name and form. 5o he is ool whale: therefore do nol think of medita.
ting upon the Jiva as the Atm3 who is associated only with one body and
name; meditate upon Paramfilmi alone whom all names connotle and all
forms denote. °*Ekaika - oima - ripam Jivam vibiya. sarva - nima -
ropa - bhijam Paramilminam opisiia.’
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between Brabhman apd Jiva as in “Sarvam khalu idam Brahma® (Chand.
Up. 3.14.1) [All this is indeed Brahman [; and also in texts which are in
the form of Vaiyadhikaranya (words in different grammatical cages).
for example *This (Brahman) is your Atma™ [“Sate Atmd (Brhad. Up.
£7.22)]. In 1hese two cases there is no room for doubt. Bun the doub:
arises in. places where there is a drsti=-vidhi (i.e.) where the Jivd is 1o be -
conceived as Brahman, e.g “Ye annam Brahmopisate,” *¥ijoinam
Brahman ced veda™ [who meditate on food as Brahman; if he meditates
on the Jiva as Brahman]; and also in places where the word “iti’ (thus)
occurs, g “Atmi iti eva’” To dispel the doubt that arises in such
places, this Adhikarapa is begun.
Thus ends
Atmatvopdsena - adhikarara (1Y, 1.2
,—ﬂ_—

FPratitddhrkaragam (1¥V. L3}
Na prattke na hi sah (4.14.)

[Atmi should meot be meditaled on in the praitka (symbol); indeed:
he is oot that. ]

Infraduehion

Tn the last suk-section it was determined that the Para Brahman
should be meditated upon by the meditator as the Atwd of his own selfl,
since the former is the Atmd of the latter. A doubt arises if themedita
tion on the Pratikas (or symbols) like mind and others also should be
done as meditation on the Aims or nol. To clear this doubt this sub-
section is begum.

Subject

The subject for discussion is the Upanizadic texts like the follow=
ing that lay down medilation on the Pratikes (symboels). “Mano Brahma
it updsita”™ (Chir. up. %18.1) [ Meditaie on the mind as Brahman J; #Sa
yo nima Brabhma iti vpdsie” (Chand. Up. 7.1.5) [He who meditaces on
the name as Brahman J.

Doulsd

In the meditation on these Pratikas, should they be conceived as
Atmi or not? ;
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Reason forr the Dould

Should the Pratika be conceived as a qualilving attribate of
Brahman or Brahman be conceived as a qualifying attribute of Pratiika?
IT Brahman is conceived of as mind and meditated upon, it will ba a
direct meditation on Brahman itszll. Oa the basis of the conclusion
made in the previous ssction, Brahman should bes maditated upon as
Atmi since Brahman is the object of meditation. In this process, the
Pratka (symbaol) is the drsti-vidzzans of Brahman. Oa the other hand, if
the mind and the like are conceived of as Brabhman and meditated upan,
them it will be ooly maditation oo th: mind ete This will be a
Pratikopisana (meditation on the symbal), Pratika is not the itmy of
ithe meditator: In that case th: maxim of the preceding subsection
cannot be applied here, and Brahman will be a dpsti-viéssans of the
Pratika. Of the twa, which will be reasonable and appropriste? This 15 _
the nature of the doubi.

Primia facie view

sMano Brabma iti uplsita" is the injunction for the m:ditation
on the symbol The word "Brabmar' occurs here alse. Therefore this
meditation too can be equated with that on Brahman. Sinece it is accepted
that Brabman is the Aimi of the msditator, here also (ie. in the

Prailkopisana also) the Pratika should bs maditated upon as the dtm3 of
e meditator (uplsaka).

Final wew

Na prafike — In the Pratikopdsana, the pratika {symbaol) is not
to be meditated wpon as the dwmi. Na i sah — The pratika, indeed;
it not the Gimd {of themaditator) Therefore in the maditation on the
aymbol, it is not to be meditated upon as the itmi of ths maditator.

It may be contended that Brahman is the objsct of meditation in
pratikopisana also. So that upisana also is the same as Brahmopisana,
Since Brarman occupies a place in the Pratikopisana, maditation on the
symbol also is o be done oaly as the Simi.

To this, the reply is as follows: In Pratikopdisana, the symbol
(Pratika) alone is the main object of mxditation and not Brabman. In
that, Brahman is only dpsti - Visesana (i-e. Brahman is conceived of only



17

4s & qualifying attribute of the pratika. Pratikopisana is meditation on
a Pratka (symbel or object) which is non - Brahman with the concept
that it is Brabman. For, in that, the object of meditation is the mind
mame etc., which are oot Brahman, and so which are oot the aima of the
meditator. Therefore meditation on the pratika as the Sima is not (o be

done, :

Meaning of the Satra

Fratike — In the symbols like the mind, name etc., which are non-
Brahman, na - meditation as tmi need not be done. K - Because, serk=
symbol like mind, na - 15 oot the Simi of the updsaka (meditator).

It may again be comtended that even in the meditation on the
symbols (pratikopisana) it is Brahman that is the object of meditation.
It is not appropriale > say that the mind and other things which are
possessed of less power should be deemed as Brahman and meditated
upon. Therefore in Pratikopisana also it must be granted that Brahman
i3 the object of meditation [upisya), but with the conception that the
mind and the like are dpsti-videsapa (qualifying attributes).

Here is the reply of the Satrakira to this contention:

Brahma.drstih utkarsit (4-1-5)

[To conceive (the aymbols) as Brahman is proper. because of the
superiority of Brahman .

It will be proper to think of the mind and the like as Brahman.
but not so to conceive of Brahman as mind ctc. Brahman is suparior to
the mind etc., which are inferior. It will be proper to think of lower
things as higher and worship them, but not of higher things as lowear. If
the king, who is superior, is conceived of as a servant. and treated, it
will certainly produce a bad result. Buot when we think of a servant as
& king and approach him, we sce it produces a good resull. (5)

Thus ewds the Pranka-adbikarana (IF=F5

Adityddi-matyadhikarapa (IV i £)
Aditysdi-mataysdca anga upapatteh (4.1-6)

[With reference 1o the auxiliary (like the udgitha in the ritual}), to
conetive of it as the sun-god ctc. is indeed proper, because it is reason.
-able. ]

-3
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Introduction

It was established in the preceding sub-section that the deity is
superior and the mind ete., which are inferior, must be conceived of as
the deity and as being higher. This sub-section is begun to reply to an
objection that is raised.

Subject

“Ya eva asaun tapati tam Udgitham upisita®™ (Chind. Up. 1.3.1)
[He who buras (i.es the s5un), meditate upon him with regard to Udgitha.]

Daoubi

Udgitha ete. are auxiliary to Karmes (Vedic ritoals), In thie
connection the doubt arises whether Udgitha ete. should be conceived of
@s the sun eic., of the sun ete. should be conceived of as Udgitha,

Reason for the doubd

In the Devatidhikarapa in Porva Mimimsi, the decision was
arrived at thar Karma alone is important in preference to deities. But
in the Phaladhikarapa (111. ii.8) in the Sariraka Sasira (i.e- in the Brahma
Sdtras) it has been determined that it is Bhagavin, who is propitiated by
the ritvals and who is the conferrer of their fruits, is superior and karma
has no high position. Therefore the doubt arises here if the Udgitha i
superior or the sun is superior. Io other words the pature of the doub
it whether the maxzim arrived at in the Pirva Mimamsd should be
followed and the Updsana (meditation) should be done subsidiary to
Karma or the Upisana should be done with reference to the sum and
treat the sun as superior according to the conclusion taken in Sariraka
Sistro. In short, should the sun be viewed as the Udgitha or Udgitha
as the sun—Uldgithidi-dysti in the sun ete- or Adityddi-drsti in the
Udgiha ete.?

Prima facie view

According to the decision that only an inferior object should be
viewed as superior, tbe sun, who is infenor should be conceived of as
udgitha which is superior. The sun is inferior, because he does not
confer the fruit. It is karma that bestows the fruit with udgitha as s
auvxiliary. Therefore it is superior. “Yadeva Vidyaya karoti™—{Chand.

r
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LUlp. 1.1.10). This Sruti states that a thing which is done with the help of
Vidya is more powerful, and thercby declares it is only the udgitha -
Vidyd, which is the means and which confers the fruit, that is more
important. Udgitha is the chiel means for the attainment of the fruit
apd the Sun. who is ooly connected with the Updsana, iz ooly a seccon-
dary mcans- 30 when compared with the Sun, Udgitha alone is superior.

An objection is raised against this Prima facie view thus: Udgitha
i said to be the means for the frut only as an auxiliary for the Karma
which is (he maio fruit-bestower. Similarly the sun and othar gods
alse, who are subordinate o Karma, confer the fruit. When both the
Udgitha and the gods are subordinate to Karma which is the chiel
means. How can it be decided that out of the two. Udgitha is higher?

He, who holds the prima facie view. explains his contention as
follows : There iz a Sruti - “Mano Brahma iti updsita® (Chind. Up.
3,18.1) [Meditate on the mind as Brahman]. There it has been decided
by all that the mind should be conceived of as Brahman (i.e. Brahma-drsti
should be done on the mind) In this Sruti, the mind, which is to be
meditated upon is mentiond at the beginning of the seatence and the
Brahman, which is the drsti vifesapa (the qualifying attribute) at the
end. Brahman, coming at the end, is considered higher than the miad,
In the passage under discussion the construction is similar. “Yaeva
agau tapati, tam Udgitham wupasits. (Chind. Up. 1.3.1) [He who
burns (i.e. the sun), meditate upon him with regard to Udgitha.] Udgitha.
mentioned at the and of the sentence here, is superior Lo the Sun men-
tioned before it like the Brahman that is considered superior (mentioned
in the previous text quoted (“Mano Brahma iti upisita’. Therefore
Udgitha should be takea as the dpsti-visegapa.

Moreover in the Sruti *Ya evisan tapati, tam udgitham updsita™,
the relative pronoun *yah' is used with reference to the sum, and there-
fore it is only on the sun that Udgitha-drsti should be done (i.e. the in-
ferior sun should be conceived of as the saperior Udgitha).

Sudardana-siri, the author of Srutaprakisika, [the slaborate com-
mentary on the Sri Bhagya of Sri Raminuja) has put forth the second
objection not being satisfied with the one raised firstin the Prima facie

Fiew.
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ceived of ds the sum etc.” “Brahma-mativat Adityadi - matayah api iii

‘ea’ - sabdirthah "—these are the words in Sruta - prakifiki commentary

in this confext. (6}
Thus ends the Adiryddi - matpadhikarana (IV. 1. 4)

Asinddhitarapam (IV. i. §)
Astnah gambkavdt (4. 1 7)

Meaning of the Satra

Asinah—COne should meditate sitting on & gofl sear. Sambhavdi-
Because concentration of mind will be achieved only when meditation is
done beg seabed.

Iniroduction

It was concloded in the Avpitiadhikaraga (1V.i. 1) that the medi-
tation on Bhagaviin will be the means of attaining Salvation only if it is
repeated frequently. In this sub-section it is delineated in what posture
the body of the meditator should be during meditation. This sub-séction
alone is directly connected with the the Avpttiadhikarans. The interven.
ing three sub-sections—Atmatvopisanidhikaraps, Pratikadhikarans, and
Adityidi-matyadhikarana (2, 3 and 4)—are but casual,

Tope
About the posture of the body during meditation.

Dol

Should the meditation be done being scated only! Or can it be
done in any posiure—sitting, standing, walking or lying down® [s there
any rule about it or not?

Cause for the doubi

In Pdrva Mimimsdin a particular ritaal known as Angavabad-
dboparani, it is seen that the priests carry on their part of the duty in a
standing posture, which is conducive to its observance, and complete it
Again while doing the Sandhyi-vandana we do it as laid down in the
Ststras, standing in the morning, sitting in the evening and at noon
standing or sitting secording to convenience. Similarly can the Upasans
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(meditation) also be done in any potture as ene chooses? "Or is there
any rule that it must be done only being seated, as stated in the Bhaga-
vad=Gl1d sloka “Upavidya fsane...” (6.12) [Oaly being seated on a seat].
The doubt arises, because one does not know which of these pastures is
appropriate and comfortable.

Priva facte view

The Srutis do not lay down any rule that meditation should be
done in the sitting posture only. Therefore one can do it as one likes
being seated or standing, walking or Iving down. The Sruti *Sa khala
evam®* (Chand. Up. B.15.1) and the Smrti “Tad.ropa-pratyaye™ declare
that the Updsana should be done without any break til the end. but not
that it must be doos only boing seated. It oeed nod be argued that a
rule is laid down by the Gita-ilpkas that one should practise meditation
only in a sitting posture. Socau dede...Upavidéya dsane™ (Bh. Gi. 6.11.12).
All that we said was that there is no restriction about the posture during™
meditation. We did not say that meditation should not be done being
seated. Again the ilokas of Bhagavad-Gita say that when one does the
medilation being seated, one muost obierve the role that the 3241 mait be
well covered with cloth, deer-skin, and kuda-grass (“Celijina-kudottaram"™
Gira 611} 1t docs not lay down thal meditation shouid be done being
scated only. For all these reasons one can do the Updsana in any posture
one likes and not being seated only.

Final wiew

Asinah —Meditation should be done by a person only being seated.
Sombhopdt=—8ecauie there will be the concentration of mind only when
he meditates being seated. If he does it standing or walking. he will
have 1o put forth some extra effort to support and keep the body erect
withowt falling. This extra-exertion will affect the concentration
adversely and the meditation will be disturbed. It is troe that even in
the sitting posture during mediiation some effort will be necoigary (o
keop the back of the body erect. [0 i3 only to avoid even that extra -
exertion, it is stated in the Gita that in the sitting postare some support
to the back should be provided. (7)

Dihydndeea (4.1.8)
[And because continued contemplatio has to be done.]

Updsana (meditation), which has been ordained as ths means for
Salvation, must be in the form of continued contemplation as laid down

L.
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in the Upanisadic text “MNididhyasitavyah™ (Brhad. Up. 6:.56). For this
contemplation, concentration of mind is necessary. To facilitate this a

sitting posture is to be adopted. It has been already stated thet medita--
tion is contemplation on one and the same thing—contemplation. which -

i% continuous and wninterrupied by thoughts of other things (8}

Acalatvam edpekyya (4.1-9)
[And (this is) with regard to immohility.]

We come acrosss the vse of the word *“dhyfinam” {meditation) with
reference to the Earth, Sky etc.; that is because of the similarity of the
abzence of movement in them. A fruti says: “Dhyiyativa Prithivi: dhya-
yvativa Antariksam; dhySyative Dyaohy dhyiyintiva Apab; dbySvaniiva
Parvatdh” (Chind. Up. 7.61) [Earth seems to be meditating, the Sky
seems to be meditating: Heaven seems (o be meditating; walers scem 1o
be meditating; the mountains seem to be meditating] Therefore fora
person, whoe 15 in meditation, absence of motion is oecessary. That will
be possible anly if he sits and meditates. 5o he must do the meditation
being seated, (9

Smaranti ca 4000

[And they say it in the Smetis also [

The 5mytis alie declare thar mexditation shoald b2 done only
sitting.

wSucau dede pratisthipya...
- Yunjyat yogam dtma.vifoddhaye™ (Bbaga. Gita 6. 11, 12)

The meditator should choose a pure spot and place a firm seat for
himself which will be neither too high, nor too low. He must spread
Darbha grass on it over which a deer-skin must be spread and on thar
a <loth. Sitting on it, which must be provided with a back.rest and
which will be conducive to calmness of mind, he must control the senses
and fix the miad on 002 objsct. Thuas he must do the meditation, (ie.
strive for the vision of the self. ) Jima-viduddhaye—Tor the purification

of one's owa self (i.e. for the removal of bondage) (10p
i
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Yatraikdgratd talrdvifepdt (4.1.11)

{ The meditation should be practised where concentration of mind
can be attained, because nothing else (i.e. no time or place) has been
specified. |

There are ne aulhoritative texts which lay down that meditation
should be done at some specilic time or place. All that they say is that
they must be conducive and agreeable for tne concentration of mind.
Oope can go on with the meditation in any place and at any time which
will be comfortable and help the mind to do one-pointed concentration.
In this context & Mantra from the Svetifvatara Upanisad is cited as
authority. *“Same jucan dede..” (Sveta. Up. 2.10). This describes in
detail a place which will be conducive for the practice of yoga. *Yopa-
nusthinayogyam defam vistarena dba—same iti simoooatatvidi-rahite,
pariiuddhe, kyudra - plsina - vabai - sikatd - rahite, viyw . dhvani --
jaldsayidvatyanta - simipya - rahite, caksuh - pida - hetubhiita - ulkadi-
rahite, gubidi-laksana - nivita - deslérayapena Yogam anutigihet ityar-
thah." <[The Yoga must be done in a place which will be pleasiag to
the mind (manonukilel which will be neither too high nor too low,
which is pure and clean, which will be devoid of sand, gravel and fire,
which will not be very close to wind=-dralt, noise, water-reservoirs (like
a tank or lake), which will be free from excessive light dazzling to the
eves and which will be like a cave.] Here is the full text: **Same fucan
dese darkari-vahni-viluki-vivarjite sabda-jaldsayidibhib ¢ Manonukile,
ng tu chaksuh-pidane gubi-nivirisrayapena yojayet™ (Svet. Up. 2. 10)

Whoen it 15 stated that the place and the like mentioned above are
indispensable auxiliaries for the sitfing posture and for one-poioted con.
centration of mind, it goes without saying that the various rules with
reference to the Asanas also should be observed.

Im shott the purport of the Sitra is that mind-concentration cannot
be ablained while standing or walking, and it can be acquired oaly if the
meditation is done being seated.

Meaning of the Silra

Yatra ekdgratd — In whichever place there will be concentration
af mind, fafra—it is only there and at that tme the meditation should be
carried oo Avifegdt—"Becouse no place or time has been apecified. (11)

Thar endy rhe Adsddhikarawa ([F.L5)
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Apraydnddhitarasa (IV. . 6)
Apraydndt fatrdps bi deglfam (4.1.12)

{ The meditation should be carried on till one departs from the
world; because with reference to this alse Scriptural authorily is seen.]

Itrodustion

A question arises; Is there any rule that the upisana should be
done throughout life even as there is & rule with reference to the posiu-
re (i-e. Asana.niyama)’ In the last Sitra of the preceding sub-section
it was determined that there is no role that the meditation should be done
in a specific place or at a specific time. One may argue. on the basis of
that, that there is no rule regarding the doration of meditation. This
view is refuted in the following sub-3ection.

Subject is Brahmopdisana.
Dioubd

Whether it will be enough to practise the meditation on Brahman
till one reaches that stage when meditation is like direct perception or
whether one should practise it every day till the time of ones death.

Reaszon for douldt

An Upanisad says — “Sa khalu evam vartayan yivad-Ayusam*’
{Chand. up. 8 151} [going on with the meditation in this way through-
out his life. ] On the authority of this text one may say that the medita.
tion should be done throughout life. In the same text it is also stated
"Abhisamivriya kuiambe ducae dede..”” (Chand. up. 8.15 1) [After com.
pleting the studies (as Brahmacari) (and leaviog the gurekula he should
get married and as a house-holder he should remain in a pure place... ]
In accordance with this textit may be said that one should observe
the rituals prescribed for the different Adramas (different stages of life
like that of a Brahmaciri (Bachelor), grhastha (house-holder), Vanapra-
stha (Hermit), Sanyisi (Ascetic) ) throughout one’s life without break.
Or should we declare that the upisana should be continued till the end of
hig life relying upon the statement in that context that ‘the upisaka
does not return to this world® (‘Naca punar-ivartate’ (Chand. Up.£1% I)?

4
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We are not able to decide which of the alternatives is reasonable and
bence the doubt.

Prima facte view

‘Ekasmin ahani Sastrarthasya krtatvit tivataiva parisamipaniy am'-

If the wpdssna (or amy ritual) is done one day, even by that it can he
taken that the Sistanic injunciion has been carried out. Therefors one

thould do uplsana just for one day and then stop.

Here the phrase ‘Ekasmin ahani* (in one day) should not be taken
literally, but only in a secondary sense. To explain: A person begins
the upisana, When it reaches a mature stage and becomes preception-
like, he need not continue it thereafter. Otherwise a doubt will arise
aboul the stand taken by the Prima-facie-view-holder in this subsection
thus : what is the new idea that is tanght in thit subsection which has
not been propounded by the Avrityadhikarapa (1V.i0)? Therefore it
must be undersiood that the opinion of the Prima-facie-view-holder is
that if the Upiisana becomes mature and meditation becomes like direct
preception, the very mext day the meditator may stop the practice of
meditation.

Mo doubt the Sruti ‘Sa khalo evam vartayan yivad-ayusam’' (Ch.
Up. & 1 . 1) states that the Karmas (rituals) should be observed till the
end of life. It says thar Maokti (final release) is the fruit of such an obser-
vance of karma. It does mot say that the uwpisana should be practised
till the ead of life-

In Sahakiryantara-vidhyadhikaraga (IILiv.12) the question was
raised with reference to the Chaodogya passage ‘Sa khalu evam® (8. 15. 1)
thus : how is it proper to say that the Grhastha-dharma (duty of a house
holder) should be continucusly practised so long as one is alive ! By the
Aphorism” “Krtsna-bhivit tu Grhipopasambirah' (Br. 54, 3 4 47), the
conclusion was arrived at that the mention of the grahasthfisrama (the
stage of house-holder) is only to indicate that the duties of all Adramas
(stages of life) also are included in il. Therefore the final view was taken
that the Sruti Sa kbalu evam™ declares that one should observe only
thosg Karmas [ riluals) which are spxiliary to Vidylds till the eod of one's
life. Therefore it will be enough if the updsana is done for one day.
This is the Prima-facie view.
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Sri Reminuja in his work Vedinta Dipa describes, the Prima-facie
view thus ¢ Ia the Sruti #Yavad-Iyusam™" there is oo word to show (hat
it i an injunction. So it may be taken that it speaks obout the result
of Vidyi. It does not lay down = rule that the upisana should be done

till the end of life.
Final vinw
Apraydndt— Till the time of death. the updasana must be practi-
sed. Tatrdpi hi dpgtam — Because the Sruti declares that the upisana
mist be done throughout the period from the commencement of the opa-
sana till the time of death. The interpretation of the Sruti text “Sa
khala evam'" by the Prima facic view-holder is not correct: He says that
the Sruti enjoins the observance of Karmas (rituals) throughout life and
Lits result is final release (Moksa), The correct interpretation would be
that the Karma-anusthina is the means of Release only being auxiliary
to the updsana. Since the conclusion there is that the Karma should
be observed only as an auxiliary for the updsana throughout life, it will
sutomatically mean that the Vidyd (upisana) alio should be dope
throughoat life. “Piiyagiatam Omkdrac abhidnayiyia™ | )
This Sruti clearly states that till the departure (from the worla), the
updsana on Omkira (letter Om) must be done. Therefore it muost be
granted that even after the comtemplation becomes Perceplion-like.
Brahmopisana should be carried on as long as there is life in the body.

The argument of the Piarvapaksin in Sahakiryantara.vidhyadhika-
raga (Br. 5i. fil.iv. 12) was : ‘Those that are in the different stages of life
(Adramas) must observe the rituals of the respective Aframas as aoxiliary
to the Vidyd and those ritoals have been stated to be the means for the
attainment of Brahman., Bat in the middle the rituals pertaining 1o the
grhasthisrama (householder's life) only have been mentioned. Is it not
saf  This was the argument. The reply is: The reference {o the grha-
sthisrama-dharma thers is only suggsstive. Sincs the members of all the
four Adramas are eligible to practise the Vidyi (upizana), the grhasthas
{house-holders) also can do it. This is stated in the Sitra : Kptsna-bhavat
ta grhipspasambdiran™ (Br. S4. 3. 4. 47). Therefore, in that place also, it
must be recognised that the Karminusthiina must be observed. Without
abserving the Angi (the main thing), the observance of tha Anga alone
{the auxiliary) is useless. Therefore the practice of the Vidyd, which is
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the Angi, must be continued so long as one i3 alive, even as the Karmas,
which are Angas, are observed.

What is stated in the Vedanta Dipa is this: it is nol correct -lo
say that since there is no word which signifies injunction, in the Sruti
text *“¥ avad-Gyusame [tll the end of life], it speaks only of the fruil!
Even though the injunction - signilying word is not in that Sruti quoted,
gince there is no such word in the whole contexl, il must be asccepled
that the Sruti itself lays down an injunction that the uplsana must be
frequently repeated. 1t must be taken that the injunction is implicit. 12

Thus ands the Aprayinddhikarasa (IV.L0)

—_—
Tadadhigamadhikaragam (IV. i 7)
Tadadhigame uitara-purvdghoyordilesa-vindiou todvyapadeidtn (4.1.18)

[When that (Vidya) is aliained, there will be non-attachment and
destruction respectively of the subsequent and previous sins; because it
is declared so.|

Introduciion

So far in the Chapter on Goal, the discussion was with reference lo
the pleasing nature of the Vidya (Meditation). That was because Bhaga.
y&n, who is the object of Meditaion, is of an excessively pleasing nature.
Therefore Meditation on Him is not only the means, but is also the iruit
From the Purinis also we learn that Meditation on Bhagavin is highly
pleasing and it will make a man forget the sulferings of the world. The
Vispu Puripa says that Prahlida was meditating on Bhagavin so inlen-
sively that he was enjoying great Bliss and did not koow that terrific
poisonous snakes were biting him. “Sa tvigaktamatih Krspe Dasyamano
mahoragaih + Na viveda dtmano gitram Tat-smriyshlada-samathitah o
(V. P. 1.17.39). So it is clear that Meditation itself on Bhagavin is a
source of great joy-

So far in this €hapter the natore of the Vidyd was delineated.
Hereafter the results of Vidyd, viz. non-attschment and destruction of
sing and merits are going to be dealt with.

Subject
#Tad-yathi pogkara-palisa dpo na £lisyante, evam evam=vidi
pipam karma na sligyate” {Chan. Up. 4. 14. 3) [Just as the water on the
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lotus leal does not stick (o if, sinful deeds do not attach themselves to
him who knows (and meditates on ) Brahman in this manner, ] Upaniga-
dic passages like this dealing with the non-attachment and destruction of
sins are the subject for discussion,

Some Srutis bave been quoted in the Sri Bhdsya text. Their mea-
ning a3 found in the Upanisad Bhisya (of 511 Ranga Riminuja) is given
below !

1. “Padma-patra.jaliilesa-tulya-sarva-pipiilesipidaka-Vidyi-viza-
ya-bhitam Brabma vaksyBmi ityarthab o™ [I shall speak to you about
that Brahman which is the object of the Yidy& (Meditaion). That Vidys
brings about the non-attachment of all sios to the meditator even 4s the
water on the lotus-leafl does not stick to it.)

Z. “Tasyaivitmd (va syat) padavit Tam viditvd na karmani lipya-
e pipakena”™ (Brhad. Up. & 4. 23) *Tam Brabhmavin-mahiminam viditvi
parah pipakena karmapd na lipyate ityarihah o* [A person, who knows
the greatness of those who have realised Brahman, is never tainted by an
evil deed.]

3. “Tada-yathi isika-ldlam agnau protam prdiveta, evam hisya
sarve pipminah pradiyante” (Chand. Up, 5. &4 3) “Yathd isTkayih mu.
njantarvarti-iypa-vifesasya tilam agnau praksiptam sadyo dahyate.
evam sarvipi pipini etidpda-vidyipirvaka-prioignibotrinusthioena da.
gdba bhavanti ityarthah™. [There is a cotton-like fibre in the blade of
grass koown as ‘munja’. If that fibre is thrown into fire, immediately
it 1% burnt and nothing remains behind. Similarly il a person obgsrves
the sacrificial ritual, Pripignibotra by name, &% an aoxiliaty to the
Vidya of such eminence, all his sins are burat out.]

& * Kgjpante cdsya karmdni fosmin-dpste pardvare” (Mugd. Up.
2. i%) #Agya prairabdhavyatirikiani pirvipi ancka-bhavirjitioi karmani
ca nagyanti. Etat sarvam kadi ityatraba- Tosmin drgfe Pardvare Pare
avare Yasmit sabh Pardvarch. . Sarvotkpstih apl Brahmidyih Yasmat
nikpstih ityarthab. Athavid Pordvore — parivara-iarfrake, Sarviima-
bhiite ityarthah, Tadpie Toasmin dpgje — Dardanasamindkira-jnina-
vigayikrie ityarthah™. [As soon as the meditator realises Bhagavin
Purugottama, (i.¢. when Bhagavin becomes the object of his knowledge
which is like direct preception itself) all the sins that he has amassed in
his many births, get destroyed — excepting those sins which have begum



1o produce their results. Pardvarah is Bhagavin Sriman Nardyans, who
iz superior to Brahma and others who are higher tham many otherss
Or Bhagavin i Parivara, becavse He i3 the inoer soul of all beings,
higher and lower; (i-2) He has all as his body.

Dot

As a result of the practice of Meditation on Brahman, will the
non-attachment and destruction of sins take place or not 7

Reason for the Doubt

According to the Yedic text quoted above, it appears that thers
will be the nop-attachment and destruction of sins as a resait of the
practice of Brahma-V¥idyi. Buat the floka in Brahma-vaivarta-Puripa
says the karmas cannot be annihilated except by expericocing their froits_
*‘Nabhuktam ksiyate karma.” (Br. Vai. Po. Prakriti- 26. 70) Since these
two are confradiciory. the doubt arises as to which of the two is to be
taken as valid; or whether there is no contradiction batween them: or
since all have accepted the view that by virtue of the observances of the
expiatory rituals {priyadczittas) the sins can be annihilated, should we
say that the latter statement - (ir. sins can be destroyd only by experien-
cing their fruits)— should be. taken to refer to those other sins only
which bave oot been done away with by Prayasziuta (expiatory cere.
mony)? Inthat case it will amount to saying that Brabhma-Yidyd is an
expiation for all sins. But it has not been declared that Brahma - Vidyi
is & Priyascilta, So oope is pot able vo decide which of the two alierna-
tives will be correci.Hence arises the doubt.

Prima facie wie

There cannot b the mon-attachment and destruction of sins as a
resolt of the practice of Brahma-VYidyi: Becaose it is quite contradictory
to the Sdstras which declare that evea after crores of acons sins will not
perish unless one experiences their results.  The experience of the fruits
of sins is inevitable if one wants to get rid of them.

MNor can it be argued thus: the statement that ‘sins will not
perish except by experience’ is 2 gencral rule.  This is with reference 1o
sins which are other than those that can be destroyed by the practice of
Brahma-Vidyd; that is, it refers to 'the sins of those who do not practise
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the Vidyi.- Because there is no Sruti which declares that the Brahma-
Widya will bring about the nop-attachment of subsequent sins and du-l
truction of the previous ones.

It cannot be argued thus : “Brahma-vidipnoti Param™ (Tai. Up,
Apand. 1" [He who knows the Brahman attains the highest.] Itis not
correct to say that texts like this declare that the non-sttachment and
destroction of sins are the result of Brahma-Vidyi. Onpe statemént can
speak of only one result. As this (ext refers to one fruit, namely. the
attainment of Brahman, it csnnot bz said that the Sruti states another
froit also—the destruction of sinsg. Therefore if there are Sruti-texts that
speak of the non-attachment and destruction is sins, they must not be
taken literally, but should be interpreted as being landatory (Arthavida)
and as auxiliaries to those Srutis which lay down iojunction for
Meditation.

Mor can it be argued thus :  he who is praciising meditation must
experience the fruits of all sins 25 stated in the Sroti, “Nabbhuktam ksi.
yate karma” (Brah. ¥ai. P.), and thereafier he aitaing the Brahman. The
Sruti about the attainment of Brahman refers only to this- Therefore it
cannol be declared that the non-attachment and destruction of sins are
the result of the Vidydi.

Final Frew

Tad-adhigame—When the Vidy i of the meditator reaches a8 matu-
re stage; (i-e.) When his knowledge is not mere thought, but is in the
form of direct Perception; by virtue of its intensity, Meditation brings
about the non-atiachment and destruction respectively of the later and
earlier sins.  {Uttara-pdrvdghayoraileja-vinddan). Tad-vyapodeidt—
because there are declarations, (i.e.) Srutis which say “There is non-atia-
chment of sins*" and *All sins get annihilated™. Thus by wiriue of the
greatness of the Vidyi. there will be non.attachment and degtruction of
ging. This does not contradict the other Sistra— “Nibhuktam” [Karma
does not get perished except by the experience of its resull.] Becauvse the
two are with reference to two different things. “Nibhuktam™ says that
those sing. which have not been expiated, will certainly produce their re-

sults. [t does not say (hat sins which have been annihilated will produce
their results.
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The Srutis which speak of the oon-attachment and destroction of
sins state that the Vidyd has the strength to destroy the power of thoss
sins committed before its commencement to yield their fruits and also to
prévent the power of sins that may be committed after its commence

On the conlrary if we accept the Prima f(acie view that the Srulis
about non-attachment and destruction are only laudatory (Arthavida),
there will be no attainment of Salvation (Moksa) at any time. To expla-
im : il it is accepted that Karma will be destroved only by experiencing
its fruit. as supposed to be stated by the Sastra ~MNibhuktam*’, then a
body will be necessary for such experience. With that body a person
will not only reap the fruit of the previous karma. but will also commit
fresh deeds, good and bad. To reap their fruits, there will b2 need for
another body in the next birth and s0 on ad infinitam with the resul®
that there will not be the attainment of Moksa by him. To aweid such
an unwelcome conclusions the non-attachment and destroction of sins
mentioned in the Sruti should oot be taken as merely laudatory. The two-
Adlesa-Sruti and “Nibhuktam®" texts - refer to two different things like
the two statements *fire burns and ‘water extinguishes fire’. 5o there ig
no contradiction between them and both of them are valid.

‘Mon-attachment of sins' means the prevention of the pawer which
i3 the cause of latent impression of evil acts etc., as well as the removal
of the disqualification to do Vedie ritaals.  If a person commits sins, he
loses his qualification to observe the rituals. Ope sin, goaded by latent
impression, creates a desire for committing more sins and i thus harmful,
The dispelling of all these evil tendencies is signified by Adlesa-karags
{oon.atiachment ).

Annihilation of sins (Aghavinida-karapa) means the destruction
of the power of sins that have come into existence. Here ‘power’ sig-
nifies the displeasure of Bhagavia. Just as the Paramitmi, the ohject
of Meditation is a source of great joy to the meditator, Vidyd (Medits-
tion) also gives him joy. Itis a kind of worship of the Paramitms and
thus removes His displeasure which has been generated by heaps of sins
commilted by the meditator in his previous births, The same Vidys pre-
vents also the rise of displeasure in the Paramiimi by the commission of
sing subsequent to ils commencement.
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The non-atiachment of sins mentioned here refers only to those
sin: committed unconsciously. The Sruti “MNivirato dudearitit™ declares
that if a person does not give up his inclination to commit sins, he will
not succeed in practising the Meditation. Therefore it is clear that the
meditator should not indulge in committing sins consciously.

We next proceed to give replies to some questions that may arise-

I. Question

‘witara - parvdghayoh’ is & compouod word in the Sitra under
discussion. How is it grammatically correct to put the word *uttara’ a®
the first member of the compound? The rule in Sanskrit Grammar is that
in a compound of two words, that word with a less aumber of syllables
must be put as the first member, 5o io the Saira, the compound lhﬂuld
be, *pirveliardghayoh’. since *pirva’ is a two-syllabled word and ‘uttara”
“three-syllabled. To agree with that change. the other compound word
‘Aflesa-vingsan® also may be suitably changed as *vinidfslegau’

Heply

There iz another rule in Grammar which says ‘“Abhyarhitam pdr-
vam."" OFf the two words in a compound, that word is placed first which
signifies something most desired. We find the application of this rule
in the compound word *Itihfisa - puripibbhyim™ where *Itihasa’ (a four-
syllabled word) is placed as the first member of the compound., and
sPutina’ (a three-syllabled word) as the second, because Itihdsa is consi-
dered 1o be a more pleasiog and popular composition than the Puripa.
gimilarly here the non-attachment of the sins yet to come is more wel
come (Abhyarhita) and therefore more important and hence the first
place in the compound is given by the Sitrakica to the word *uttara’.

o Dol

‘Tad-adhigame"' is the word in the Satra which means "even at the
beginning of the Vidyi's Therefore the doubt arises, whether the non-
attachment and destruction of sins take place even on the very day of
the commencement of the. Vidyh; whether, as stated in the Sruafi, inthe
middle of the period of meditation, (i.e. when the thinking in meditation
becomes 80 one-pointed and iotense that it is like direct Perceplion; or as
concluded in the Saimpariyadhikaraps (Br. Sa. TIL iii. 1) &t the end, i.e.
At the time of the fall of the final body.

-
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The 5ruti declares : “Ksiyante cisya karmipi Tasmin drgie pari-
vare'" (Mund. 2.28) [when He, Who is the Supreme Being and who is
superior to all others, high and low, is scen by the meditator, all the sins
{of the latter) get annihilated.] As the words in the Sruti arc *Tasmin
drstz” (when He is seen), the non-attachment and destruction of sins
will happen only when the meditation becomes mature and attains a stage
which is like direct Perception.

& Ohjechion

It may be proper and reasonabls (o say that the meditation on
Brahman has the qoality of being & Priyaadcitta for prévious sing. Priya-
Lcitta (expiation) 18 prescribed for those sing that have been commitied -
already, but oot for those that are vet to be committed. When such
is the rule, how is it proper to say that the meditadon bas the guality
of being a Priyadeitia for unborn sins® When there is no occasion for it
how can Vidyid be a Prayascitta?

Reply

Vidya is a Prayadcitia only for those sins that have been commit-
ted befors its commencement. If the meditator com nits some sing
unconsciously after he has commencced the Vidyad, they do not come
ander the class of sins. Since there is no occasion for expiation, Vidyd
need not be treated as a Prayaseitta, To explain: Bhagavin is so
much pleased with the Updsaka (meditator) that the very thought of
punishing him for post- Vidya sins never arises in His mind. It is an
accepled rule that sin is only another name for the will of Bhagavin to
punish (nigraha - Sankalpa). That the post - Yidy& sins are nol counted
B #in% is the opinion of those who say that Brahma - Vidya 1s expiatory
for the post - Vidyd sins. '

All this has been clearly stated in the following Sloka (No. 4562)
of his Adhikarany = Saravali by 5ri Yedinta Desika.

wPriyadeittam nimitte katham anudite?
ityatra naivinoyojyam

HNidharmas-tasya tat syt iti khalu
hrdayam grahyam aflesavicab™*
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[In this case, i.e. with reference to Vidya being an expiation
for the Post - Vidyd sins, it should ot be questioned how thers can be
an occasion for Prayadcitia when the contingency for it has -not
mrisen. What the meditator does in the post - Vidhyd period is not &g
all connted as an evil deed orsin. Tt is with this view they say thag
there will be non - attachment of sins. ]

Important Nofe

Those who are practising Meditation will always lead a cautious
and virtuous life fest any evil deed should be committed by them even un-
consciously: They will not consciously commit a sin in the Post-Vidyd
period. But on account of unfuvourable time or placs if they are compel.
led to commit a sin wantenly. they will repent, and get rid of the evil
result by properly cooducling sxpiatory rituals. In other words, if the
-dins were committed secretly unnoticed by others. they will do expiation
in private If the sin is commitied in public and is known to many,
then they will call for an assembly of the learned elders, confess their
sin and seek their verdict for expiation. On their advice they will do
the necessary expiation. In case they are mot able to do the relevant
Prayaicitta, they will seek refuge under Paramiimi, which is also
recognised as a kind of expiatory ceremony and thus get rid of the
consequences of the sin. Oa the other hand, if they had consciously
committed a sin and had not madeproper ameads for the same, they
will b2 punished, but for a heinous sin the result of which will have to be
experienced for millions of years, they will be given only a light punish-
ment to be undergone for a short time and thus they become free from
the effect of sin. Inm this the punishment accorded to them will be like
that given to an erring prince.

“Laghur-dagdah Prapannasya Rija-puttriparidhavat"”

[Te the Prapaona the punishment (for his sin) is light as in the
" «case of the son of a King (for his offence.))

«Ma Khalu Bhiigavatih Yama-visayam gacchanti'® (Rah, Br.)
[ The pious devotees of Bhagavin do not go to the region of Yama, |

- #Ihaiva esdm kecit upakiesi bhavanti, Kind bhavanti. Kanji bha=
vanti” (Rah: Br.)
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[In this world itself the meditators meet with some minor lrou-
bles as a punishment for their sins). They become blind by one eve,
of lame by one leg.]

Ag stated in the above texts, the meditator is given a light puaish-
ment for & great sin on the analogy of one (who is dear) being punished
with the prick of a thorn instead of being pierced with a spear. Under-
going punishment for a sin i Inevitable in the case of A meditator. Even
great sing of Brahmaviis (those who have realised Brahman), aré got
rid of by being accorded a light punisnment. That this 1% true can be
seen in the episodes of Vytrasura, Sisupila and others. It is also seen
that Moksa was bestowed on them even in the very same life.

It may be agked how it was possible for Sifupila to attain Brah-
man when he had committed hundreds of sins and bad made no Priya-
dcitca to cancel them. As @ result of some meritorious actions he had
done in previous briths, he had the good fortune to see 517 Kring in pers
gon at the last moment of his life. That sight of Krzpa was by itscif a
full-blown expiation for all his sins agd he became cl2ansed of all his
sins and attained Moksa straightway. This is narrated by Sr1 Vedinta-
Desika in his epiz poem Yidavibhyudaya.

“Sukrtena purd kriena Caidyah
Pratipanna-prakrii-pralina-vairah

Ksanam Adbhuta-kpsna-riipa-darsi
Sithilakrgta-silimukhosvatasthe v™ (Yadavibhvodaya 15.126)

[Sifupila had bent his bow and fixed the arrow 1o it ready to dis-
charge it oo Kpspa. [t was just the time for the previous meritorious
acts of bis 1o produce their result. He became good-natured and at once
all his enmity against Krzna vanished. He had a direct, vision of that
wonderfully beagtiful figure of Krgna just for a moment and felt happy.
He became blissfully wonder-struck and stood without discharging the
arrow against Krspe.J

It is the conclusion arfived at by Badariyepa (Yedavyisa, the
Author of the Brahma.Sdtras) that the Brahma-vits (those who have
meditated on Brahman and realised Him) will attain salvation either in
the same birth or after many births in accordance with the turn of their
good karma. There is no restriction of time in their case regarding the
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attainment of salvation. This bas been stated by Sr1 Vedinta Desika in
the Sloka begining with the words: :

“Dhi-purvam uttarigham oa spjat™ (Adhikarapa-sirival, 453)
[ The upisaka does not commit & sin once he has begun the Mediiation]

{uestion

In this sub-3ection it is stated that Bhakti yoga alone is Sarva
priyadcitta (an expiatory ceremony for all sins.) There is a dloka which
aavs that sarapigati also (seeking refuge in Bhagavin) is allexpiatory.

wSaranam Twvim prapanni ye Dhydina-yoge-vivarjitah 1
Te api mptyum atikramya Yaoti Tat Vaispavam Padam™ n
— | BrahmaPuripa—33)

[ There are some who do not practise the Dhyina-yoga (e, Medi-
4ation), but seek refoge in Thee- They also cross the Samsica (material
world) and enter the Abode of Vispu (Vaikuptha)''. Whes such is the
statement, how can it be said that Moksa can be attained only by Dhyi-
na-yoga']

Reply

Bhakii-yoga and darapfigati i.e- Prapatti) both have the quality of
being all-expiatory. Moksa can be attained by both of them. This is
stated in the sloka quoted above by the words “Te api™ (they also)
Moksa) is attained not only by those who praclise Dhyina-yoga (ie. upi-
sana), but also by these who do Saragigati (seek refuge in Paramitm3)
Therefore even though it is established in this sub-section that only
Bhakti-yoga is allexpiatory and the means for cthe altainment of salva-
tion (Moksa), it must be understood by implication that Saranigati also
is all-cxpiatory and is the means for salvatien.

This is stated by Sri Vedanta Destka in Sloka 442 of his Adhi-
kar;nﬂ-ﬁ-ﬁ[lﬂ‘l‘lﬂ

“Nanvevam ye Mukundam Sarapam upagatd varjiti Dhyina.yogaih®

[If you contend that uplisana is the only means for Moksa, there
is also another view, which 18 considered anthoritative. They, who seck
refoge and surrender themselves at the feet of Mukunda, they also atrain
Mokga, even though they may be bereft of Dhyioa-yoga, [

Thuy ends the Tod-adhigama Abikarawam (FF0 T
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Hturddhitarapam (TV. i 8)
larasydpyevam asamilesah pdte fu (4.0.04)

[Regarding the others also (i, meritorious deeds) there is like=
wise non.attachment (of the subsequent ones) as well as destruction
{of the previous.) But this non-attachment takes place after the fall (of
the bady. )]

Introduction

In the previous sub - section, it was stated that by virtue of the
Updsana thers will be the destruction and non-attachment respectively
of the previous sins and subsequent sins. This sub. section deals with
the destroction and noo-attachment of Pupya (merits of good deeds)
which take place in & similar manoer. The connection beiween this
sub - gection and the previous is on analogy (Atidesa),

Subject
The Meritorious deeds of the Meditator.
Dionlt

Whether the destruction and nom-attachment respectively of the
méeritorious acts dome by the meditator previous to and subsequent 1o
ibe consummation of the Vidyi will taks place or nof.

Clawse for the Dowlt

“Pipam karma na Slisyate” (Chand, Up. 4.14.3) [Sinful acts do
ot stick to him]

“Sarve Pipminah pradivante”™ ([Chind. Up. 524.3)

[All the sins are burnt up.f Thess two Srati -lexts mention the
non - attachment and destruction of the sins only. “Na sukrtam nipi
duskrtam, sarve pipmiadh ato oivartante’ {Chand. 5 4.1 [Neither the
meritorious deeds will remain, nor the evil deeds. Because of the
practice of Meditation all sins will ture away (from the meditator)].
This Srufi declares that meritorious deeds and evil deeds. both will
perish. Relying oo tos latter Sruati, should we interpret the words *Sins’
in the former Srutis as referring to both meritorious and evil deeds? s
the word ‘Pipa’ in all the Sruti texts quoted to be taken to sigaily sinful
deeds only? The donbt arises since we aré not ahle to come 1o a ¢con-
<lusion siraightway.



Prima facie wew

“Pipam karma na vidyate”: “Sarve plipméanah praddyanter [Sin-
ful deeds do not stick to him"™ “All the sins are bagat up™] In both the
Srutis is mentioned only the word *pipa’ which signifies ‘sinful deeds
Therefore the Pugya {meritorions deeds) will not be destroyed. “Na
jard, na mptyoh, na éokah, na sukptam, odpi dugkylam, sarve pipmanah
ato nivartinte” [There will be neither old age. nor desth, nor griefl;
there will be neither meritorious deeds. nor sinful deeds.  All sins
turn away from him.] It cannot be argoed on the basis of the above
Sruti that both the pipa and pupya will be destroyed. [If in one Sruli
these is mention only of Papa it must be taken to include Popya also.
Therefore it must be granted the Pogyas also are desiroyed. The
Parvapaksin (Prima facie view holder) refutes the argument of the
ohiector ag follows : [n the Sruti “Apshata - pipmi vijars vimriyuh'
fChand Up. 7.0 it is stared that the meditator is Apahata - Pipmd
(fiee from all sins); heis Fijorah Vimpiyuh (he will be rid of old age
ard death). Here the word Apahata- Papma itsell will signify that
there is freedom from old age and death also. In spite of it they are
mentioned separately even though they come under the class of sins
similarly if Pupya also were classified as Pipa, they too would have
been mentioned separately even as old age and death have been men-
tioned. Since there is no separate mention of Pupya there, it cannot be
said that Pugya also i sigoified by the term Papa. Maoreover no one
gan say that toe meritorious deeds (Pupya) which are heipful to
Meditatior will be destroyed.

Again according to your contention, it the Pupya also is destroyed
we should say that only those Pugyas will be annihilated which will be
the means for. Kimya-phala (optional fruits). It is certainly a daring
siatement to make that sacrifices like Jyotigtoma — which are the means
for the attainment of Kimya - Phala like Svarga — are Pipa. Nobody
condemns those people who conduct Kimya - karmas (rituals that are
optional) as sinoers. Moreover a ritual that is universally accepied as a
virtuous duty can never be decried as a sin. If your opinion is accepted.
the distinction between Ponya and Papa will cease 1o exisi.

Mor can it be said that if the Pugyas also are not disposed of, it
will lead to uowelcome results. Since the Pupyas conlinue to exist even.
after the destruction of all PEpas, that have negon o yield their (ruiis
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there will be rebirth again because of the existence of the Pupvas.
There is a Sruti as follows :  **Sukyta - duskrte dhinute” (Kausi. Up. 14)

As declared by this Sruti it can be said that on the firal day the
gmeditator sheds away all his Pupyas and Papas because of the grealness
of the Vidya he has practised. And thus there will be no cause for his
rebirth- Therefore non - attachment need not be predicated with
eference to the Sukrtas (Punyas) before that time. :

Final Fiaw

Itarasya api — Regarding that (viz. Pugya) which is other (than
the Papa), evam aslesah There will be non - attachment and destruction
of sins by virtue of the power of the Vidyi on the basis of the conclusion
arrived at in the previous sub - section. The Pupyas also are abstacles
to the goal of Vidyi. There is also the Sruti “Sarve Pipmanah ato
mivartante” All sins go away from him regarding the destruction of
all sins (i.e. thal are obstacles.) Therefore there is the annibilation of
Punyas also. {

Itis a well - known fact that amongst the Kimya - karmas (duties
that are optional), that which is Pupya is counted as Pipa and that
which is Pipa is considered as Pupya. Sacrifices Ifke Jyotistoma are
Pupya for him who has a longing for Svarga as its fruit. But in regard
to a Brabmopdsaka (one who practises meditation on Brahman). the
same Jyotistoma is like a Pipa since it is a cause for delay in the
attainment of Salvation { which is higher than Svarga.)

Mumuksutvimumuksutva dasi-bhedena karminah o
Karmaikam pipa-punyatve sidhyaikye pi samadnute n

Syenddes-coditasyaiva dvairipyam dvividha-sruteh 1
Ekasyaiva ekadaivisti kila-bhede tu kim punah u

[In the case of a person who conducts a karma, in spite of its
being the means for the same goal, it turns out to be a pipa or Punva io
accordance with the «tate of that person, whether he is a seeker-alter
release or non-seeker of releass Mumukso or Amomuksu).

Syena-yiga is the name of a sacrificial ritual, for which there is a
scriptural injunction. There are two iruti-texts which declare diverse
results for its performance to the same person at the same time. When
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and above this decision, another doubt arises to clear which this Adhi-
karana is begun, applying the nysya of the previous sub-section on analogy.

Again a question is asked: *Tat sukptadugkpte dhinote” (Kavgi-
14) [He shakes off the Pupyas and the Papar] Woen this Sruti clearly
says that the Meditator shakes off the Pupya also, how can a doubt arise?
It is the opivion of the questioner that that Sruti speaks of those Pupyas
only that get destrcyed alter the abandenment of the body.

For the vuriisaka, rain, food and the like are necessary to keep
his bedy and soul together so that he can complete his opisana.
They can be obtained only by means of his Pugys. If it is argued that
since Pugyas also are obstacles to Vidya, they will get destroyed by its
power; then those Punyas will not be ibere to bring rain, food ete. How :
can the Meditator with an empty stomach continue his meditation?

The words " Pate tu" [Aflter the fall of the body ] in the 50 ra gives
the reply to this question. Those Pupyas which are conducive to the
consummalion of the Vidyi contious to exist, and they are not des,
troyed- It is ooly after ihe fall of the body (i-e- after the death) of the
Ugisaka, those Pupyas perish that producs rains, food ete., and that
are necessary for him to continue the meditation in his life time.

uestion

It may be asked: With reference to the Brahma-vit (.. one who
has realised Brahman), there cannot b2 any Pupya to perish at the time
of his death- He is a virakta (devoid of all desires) by nature. So he
will not perform any Kimya-karma (rituals that are opuonalr Therefore
theére will be oo such Karma to perish at the time of his death. Even
though he is a virakia, it is just probable that by virtoe of latent impress-
tops 10 his mind be may perform Kimya-karmas also, They must yield
their fruits, When he epjoys rain, food ele. which are the result of the
E&imys-karmas cone by him impelied by latent impressions, the work of
the Kimya.karma is over and automatically they will cease to exist,
Therelore there will be no Kdmya-karma in his case about which it can

be said that they get destroyed ai the ume of the fall of his body,

It cannot be contended that there may be some Kimysa-karmas
done by him unconiciously; because only that act can be called & Kimya-
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karma which is done intentionally and that too with the abjest of attain,
ing some fruit. So there caanot be any KA nya karma conducted uncon.
sciously. Am act that is done unconiciouly carnot be called a Kimya-
karma. Therefore there will not remaio any Pupya 1o be destroyed after
the fall of the body.

Again it cannot be gaid that those Punyas conduzive to the consum-
mation of the Yidyd get destroyed after the fall of the body; because
they have already perished in his life time when they have produced
fruits like rain, food etc., to keep his body and soul together so that he
can successfully go on with the Meditation. Since there are no Fugya
Karmas left behind, how can it be stated **Pate tu*® [As the time of the
fall of the body the Pupyas get exterminated? ]

Reply

It is Just probabls that thers are many karmas done for the con-
summation of the Vidyd and probabls alse that all'of them might oot
have yielded their fruits. Even though ths upiiakn is devoid of worldly
desires, still be might havs dons some karmas becauwss of the latent
impressions in his mind or ia ignorance which are yet to produce their
fesult. Again there may be many Pupyas done by his loving relatives
for hiz help and which have bean passed on to him. Taoey may not ba
suitable for the progress of the Yidyd of the M:ditator and so their
effect is kept pending, and atthe timaz of the fal of his body they go
away from him.

All these objections and replics have been stated by 511 Vedinta
Detika in his Adhikaragy S33va'i in a 4loka that bagins with the words
« Kinyam necchet virakiah™ (466). [ A person, barelt of desires, will
nct like 1> do a Kinya-karma J.

: Thus ends the frarlduikarans (IV. I, 8)

Andrabdha-kdryddhikarana (IV. 1. 8)
Andrabdha-kdrge avo tu pdroe fodavadheh (4. 1. 15)

[Ttis only the previous two (Popyaand Pipa) which have not
begun to prodage their result that will perish; because a limit has been
sct with reference (o thse karmas, which have begun to yield their
Truits (that they last till the time of death).



Introduction

.

In the previpus two sub-zections (7 and B) it was stated that the
Pipa and Pugya done belore the commencement of the Vidyd perish.
There it was not specilically stated that partcular sios only will perish.
The question arises il all of vbem get perished or only a few. That is
being discussed in this sub-section.

Subject

This is with reference to karmas that bave begun to produce their
resulls.

Doulid

Whether all the Pupya and Papa done before (earlier) perish or _
only those that have not yet begun to produce their results.

Cause for the Dould

“Sarve pipminah pradioyante™ (Chand.up. 5. 24 3) This Sruti
states that all sins arelburnt up- ~Tasya tdvad - eva ciram™ (Chind, I'_Tp.
6. 14. 2) says that there is delay only till the fall of the body since the

karmas continue to remain till that time.  The doubt arises: which of the
two is 10 be taken as correct

Prima facic view

“Sarve pipminsh pradiyante.” This Sruti declares that by the

greatness of the Vidyi. when it reaches the perception-like stage. all the
Punyas and Papas are destroyed.

It need not be doubled how the body will continue to exist when
all the karmas have perished. The very exist:nce of the body indicates
that there is some karma left, for it. We see that a potter rotates the
wheel with bis hand while making an earthen pot and even afier be takes .
away the band, the wheel is sull rotating. That is because of the mo-
menlum given o it Similarly even afier the karmas have perished, the
body may stil cootioue, oue to the latent effect of the karmas that had
brought ii into existence.  1f is (o this relention of the body by the lalent
eifect that the Sruti “Tasya tdvad - eva ciram" refers. Therefore it must
be accepted that there is & destruction of all karmas.
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Final Fiew

Out of 1he karmas (Popys or Pips) dope before (he commence-
ment of tke Vidyd, only those iwo (Fupya sod Pipes karmas) perish by
the gresivess of the Vidid “Andrabdho-kdvye eva” — The two, which
ave net yet begon 1o produce 1beir resulis and which are collectively
called ‘Sancita® (ccumulaied). Firirabdhe = karma (karma that has

- begun to yield its fivit and is the cause for the body) does not perish.
“The reason is given by the lawer part of the Sarra — “*Tad - avadhel’
[Because there is & time-limit preseribed forit] “Tasya tivad - eva
ciram yivan-oa vimoksye; atha sampatsye” (Chind. Up. 6. 14, 2). To
that upAsaka there is delay in the attainment of Brahman only till the end
of the body which coincides with the end of the fruli-yieldiog karma
(Prarabdba-karmivesion ), Therefore there 18 delay 1o the attsinment of
Brahman by the Meditator till the fall of the body. If we say that all the
sins committed befere the beginning of the Vidyd perish, that will be
agaicst all means of konowledge — Perceplion, Inlerence and Scriplural
Text- For we see wilh our cwn eyes that ithe Meditator experiences the
fruits of meritorious apd sinful deeds (Sukpia and Duskpta). It is against
the Inference in this way: if the pidrabdha - karmas (deeds which have
begun to yield their fruils) were pot there, (he Meditator will not have
the experience of joy or sorrow.  The contradiction to the Srati has been
already stated. Therefore anly those sins perish that have not begun to
yield their fruits (aprirabdha - pipa). Their deeds, good and bad, bring
about respectively pleasure and displeasure 1o Bhagaviin. The canse of
the continued existence of the bodies of all beings in this world is the
pleasure or displeasure of Bhagavio. There 13 po valid authority to
declmre i is ool o, acd fo sy that Samskires (or latent effects of karmas)
are responsible for it.  Thercfore the fruits of the previous deeds that
have begun 1o produce their resalts will have to be experienced (to briag
about their destruction I

Objection P

It does mot appear to be quite correct to say that only by experi-
encing the fruits of the prdrabdha - karma (karmas that have begun to-
yicld their fruiis) we can bring about their extermination, There are

ather ways declared by the Sistras thum
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“Japmintara - kptam pioam
wyddhi - ripeny bEthate i

Tacehintih avsudhair - divah
japa - homircanidibhib o™

[The sin committed by us in previous births torments a3 io the-
form of diseases- Tais sull:ring can bz aaninilated by tha administration
of remedies, by giviag gifts, reciting Muatras, offarings in saznifices. and
god-warship.] From this, it shoald by admnitred that atlsast soms of
the sins that have begun to produss resulls perish— #ithout oor experis
encing their froits (by doing expistory rites).

#Janma karma ca Me divyam
Evam yo wetti tattvatah »
Tyakivi deham punar - junma
Maiti Mam eti sah Arjonal o (Bhag. Guis 4 %)

Srt Krson says in the Gita: < Hs, wha troly anderstands that My
Birth and actiond (in this world) are supranatoral, atrains Moksy evan
in that life, after abandoning that body, and reaches M=" Waen a par-
son meditates vpon the Avatfrg-rahasya (the mysterious nstures of
Bhagavin's iocarnations), all his Prarabdna-karmas parish eves withoot
his experiencing thair fooits and ha attaias Baigavin withouat delay. Con=
trary (o the declacations of these two valid 33+ rais texis, how cun it ba
established in this sub-section that the Prirabdha-karmas can b anaihi-
lared only by expericociog their fruits?

Answar

Itis said that only thass Prarabdbv-kirmas (desds that have begun
1o produce their results) would ba destroyed by exp2ricaciog thair fraite
which have not been dispeased with by means of expiatory niunls (Praya.
£citta) as meotioned by you. Taus is ths considersd opiniaa of ths Saura-
kira. Smy is; Ltib&sas, Purdins and sagess Toerefore there is no contras
diction. Al this has been expounded by 5.1 Vedaata Dodika ia his Adhi-
karaga SSrdvali, dloka 468

“Priyadzitojjhitisdm nanu phala-
oiyatib Shrakirddyabblzil"™”

Theer ends the Anlrabdhs - Elrpldbikaraps [IV. L %)
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Agnikotrddyadhikaranam (1V. 1. 10)
Agmi holrddi (u tat kdrydyoiia fad - dardondt (4. 1, 16)

[Agnibotra and the like, however, (should continue to be done;)
becanse they are of help for the consummation of Meditation). This is
seen (in the scriptures. )]

Introduction

“Itarasydpi evam assamilegah™ (4.1.14) — In this Sdtra it was
established that because of the greatness of the Vidya. the meritorious
deeds also do not stick to the Meditator. Dhaily and occasional duties
(nitya and naimittika Karmas) like Agnibotra etc., which are preseribed
lor the wvarious Adramas (stages of life), come under the class of good
deeds: S0 non - aitachment of the fruits of those good deeds alio muost
be taken to bave been declared. ln that case, if & person has no desire
for their froits, he need not observe them. To prevent such & con-
clusion, this sub - section is begun.

. -
Agoihotra and other duties of the different Adramas (stages of

life—that of a bachelor, of 2 house - holder, of a forest - diveller and of
am ascetic.)

Dionhi

Whether one should observe the Agnibotra and other duties
prescribed in the Sastras for persons in the different slages of life or not.

Cause for the Doubt

In the ItarGdhikarepy (IV.i 8)it was concladed that there will
be oon - attachment of good deeds also. “Tam etam Vedinuvacanena
Bikbm:pih vividiganti yajacna dincna tapasi anidakena™ (Brhad. Up.
6422 [Upon Him the Branmanas wish 1o meditate by reciting the
Vedas, by doing sacrifices, by giviog gifis, by practising austerities and
by fasting.] The above Sruti states that Sacrifices and such - Like
things should be done as auxiliaries to Mediation. (f the meditation
has to be done throughout hife wll the last day of departure from the
world, Agnibotra and other auxiliaries also should be done throughout



life. Sinecs there is mo non - atiachment to the Popyas prodoced by the
gcts like Apniboira ete., it will have ta be eanscladad that the Agaihotra
and other Adrama - dharmas moust ba performed and they should mat
be given up. Or il wa int:rpret that the Sroti *Tam etam veddnuvas
canena™ refers only to those aoxliary coremonieds which havs to be
conducted before the completion of the Widyd, it will mzan that they
peed not be dooe oncs the Vidyd has reached a matare stage when it is
like direct perception.  'We are mot able to decide which of the two alter-
oatives is correct and heacs the doubl.

Prima faeie View

Agnibotra and the like obligatory and ather ocemsional daties
eome under the class of Suakrtas (meritorions desds.) Sioce they are
Bukytas, the oon- attachment of their froits also will have to be predi=
eated: But no one will liks to do acts which d> not bring any fruit
Therefore persons who are devoid of dsa'r:s may convenieatly abandoa
the observance of Agnihotra and other Adrama - dasrmas.

This contention of (be Pirva - paksin may be further explained
thus: if it is determined that the enjoyment of the fruits of the obligatory
and occasional Karmas is unavoidable, then the Texi, that speaks of
aon - attachment of those fruits, wouold become meaningless; To aveid
this unwelcome conclusion, if we ifavent some other fruit - bestowing
rituals and say that the non - atlachment spoken of is only with-reference
o them, even then it cannot be maintained that they also are frultfol,

I canoot ba argued that the frojt of the conduct of Karmas, obli-
Eatory and occasioaal, i the uniaterruied and contiouaus Meditation-
For if a person daily practses Maditation, as he does the daily duties,
that itsell will bring about contiousas Madiation. Tosierors it caonot

be contended that the daily obiervance of Karmas is necessary for the
attainment of continuous Meditation.

Moo can it bs argued that the froit of the observance of the
Karmas is the removel of the obstacles that preveat the practies of conti.
puous Meditation, Sins, committed before the commencement of the
Vidya are aonihilated by the greatoess of the Vidyi itself. Oace the
¥idya has advanced and becomes mature. it is not at all liksly that the
Meditator will consciously commit sios. Regarding thes sios committed
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unconsciously, if any, it has been stated that they will not affect the
Meditator because of the greatness of his Vidya. Thus there isno sin
which will act as an impediment to the progress of Vidya. So it cannot
be maintained that the fruit of the parformance of Karmas is the removal
of the sins that act as obstacles (o the practice of Meditation.

Daily and occasional duties should not be given up. If a person
fails to observe these duties, he will b2 commitling a sin. With some
effort it may be argued that the duties of the various Asramas (stages of
life) should be observed by the respective members so that they they may
not become sinoers. But it cannot be affirmed that the Karmas should
be observed as auxiliaries to Vidyi. Therefore oo one need observe
them for the sake of parfecting the Yidyi-

The Sguti text *Tam etam vedinuvacanena” only says that sacrifi-
cial rites ate., should be observed so that the Meditation attains a percep”
tion-like stage. [t does not lay down that they must be done every day.

Final wew

Agnihotridi fu (Agnihotra etc. however.] The word “to’ signiflics
the distinctive nature of Agniboira e, as contrasted with other merito-
rious deeds. Nog-attachment has not beea predicated with reference to
the fruits of Agnihotra and other Adirama - dharmas. Therefore they
have got to be observed. Since they are conducive to the consummation
of the Vidyd, non-attachment bas not been mentioned regarding their
fruits- The word *Tad-darsanit® in the Sitra gives the reason for this state-
meni- Because it is seen that the daily sacrificial rites are presceibed as
auxiliaries to the Vidyd by the Sroti “Tam etam vedinuvacanena™, Vidyd
has got to be practised till death: If the daily rites are not observed as
enjoined, that will be a sin which will affect adversely the power of con-
sepiration of the mind, with the result that Vidya cannot ba practised.
Therefore to gain purity of mind the daily rites must be performed.
Again the ruti, which lays down the observamce of sacrificial rites,
declares that they must be done throughout life as aunxiliaries fo Vidyi.
Moreover no reascn is found anywhere by which we can limit the abser-
vance of the rites till that stage when VYidyi develops and bacomes
direct Perception - like. Oa the conbrary. the following Sruti clearly
slates that the Karmas should be observed so long asg thera is life in the

body. “5a khalu evam vartayan yivadiyusam™ (Chand. Up.8. 15 1).
# 7
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[Living. indeed, in this manner throughout life] (he attains the world
of Brahman). Therefore that Sruti which lays down the observance of
sacrifices should be 3o interpreted that it also enjoins their observance
throughoug kife.

It cannot be said thai the observance of daily rifes is purposeless.
Again 50 long as one practises the Yidyad, its auxiliaries also must be
practised along with it to ke¢p it going- On the otheér hand even while he
is in the midst of the practice of Vidydl. if the meditator knowingly gives
up the Vidyi - auxiliary Karmas, it is a direct violation of the Sistraic
injunction as & result of which the fickle mind is no longer under control
and brings about a break in the practice of the Vidya. [o addition, it
may even dispel the desire of the meditator for practising the \’i:];,.-a_1
On the contrary it may create a temptation in him to do the prohibited
actions which will deprive the maditator of his ability to think of Para.
mitmd at the moment of death. Therefore it is essential that he must
observe Agnihotra and other Adrama - dharmas throughout his life, even
after the meditation has reached a Perceplion-like state. {16}

Good deads like Agnihotra are conducted for the advancement of
the Vidyl. When that has been achieved, they automatically perish.
Those that were done before the commencement of the Vidyi, continue
to remain $o loog as there js the balance of Karma to be exprienced by
the meditator. When he has dome it. they also perish- S0 do the
following Srutie state : “Yavat sampitam usityd™ (Chand. Up. 5, 10, 5)
Here the word “sampilam’ means the balance of Karma. (Residing
there as long as Karmas last.) So the previoos good deeds remain till
their fruits are experienced. “Pripyintam karmanah®™ [Haviog reached
the eod of the Karmas dope.] (Brhad- Up. 6. 4.6.) The meditator
experiences the fruits of the Karma fully and thus brings about its
destruction. The Karma which has begun to produce iis result becomes
destroyed by its epjoyment. Thus all the meritorious deeds dope both
before the commencement of the Vidydl and during its practice, get
perished by the experience of their fruits: When such is the case, and
there s oo balance of good deeds, where is the propriety in the state-
ment of the Sruti “Subpdah sidbu - kriyim™ (Sdtyiyasa Bri,) [The
friends of the meditator get his good deeds 1 ;
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The reply is given by the next Shira :
Atonydpi hyekegdm ubhayoh (4. 1. I7)

[Other than this (Agnihotra and the like), there are many good
deeds among the two (i. ¢ good desds done previous to and subsequent
to the commencement of the Vidyd); this is stated by the text of some.]

Atah — Apart from the Agnikotra and the like good deeds done
for the commencemant of the Vidyl, Anyd api - there are other countless
good deeds which have becn done before and after the commencement
of the Vidya, and which have not produced their results, having baen
ghstructed from doing so by more powerful Karmas. This is stated by
the text of some schools : “Tasya putrd diyam upayanti, suhrdah sidhu -
kptyim'* (Sityiyana Brihmage.) After the death of the Updsaka, his sons
share the inherited property and his friends take his good deeds.  (17).

In the “Tan-nirdhiragi niyamidhikarapa’ seventeenth Adhi+
karana of the third Pidi of the third Chapter, this conclution was

arrived at that there may be some deeds which have not yislded their
fruits having been obstructed by more powerful Karmas. The next
Shtra recalls to our mind this.

Yadeva Vidyayets ki (4. 1. 13)

[“That alone which is done with meditation' has been stated
already. ]

"Yadeva Vidyayd karoti...tadeva viryavattaram bhavat (Chand.
Upe 1. 1. 10) ¥af eva - That karma alone Vidyayd FEarofi - which a
person  does along with (Udgitha) Vidy3. fof eva - that alone,
viryavattaram bhavati - is more powerful: The more powerful quality
signifies that its friut cannot be obstructed by any othar powerful deed.
1f a person conducts a sacrificial ritval along with Udgitha - Vidyi as
its aoxiliary, that sacrifice will produce its result unimpeded by any
thing. Io this statement, this idea is implicit that, otherwise, there will
be an obsiacle for its fruil; therefore the conclusion is that there are
many good deeds doue by the meditator, the fruits of which have been
obstrocted by more powerful deeds. Those good deeds are referred to
by the text “His friends get his good desds™
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done if one does not want their fruits. In the Agnihotridhikarapa
fIVi.10) it is established that for the sake of the Vidyl, the Karmas
have got to be observed. 5o there is no redundancy. ~ (18)

Thus ends
ke Agaiborrddyadbibarana (IV.0.10)

Hara = ksapanddbikaranam (IV.4.171)
Bhogena tvitare kzapayitedstha sampadyale (4. 1. 15)

[After annihilating the other two (.. good and bad deeds which
have begun to produce their results) by experiencing their fruits, then
be (the meditator) attains Brahman. |

Introduciicn

The destruction of the accumulated good and bad deeds which
have oot begun to vield their Mruits was dealt with before. This sub -
section s devoted to the destruction of good and bad deeds which have
begun to produce their results.

Subject
Prarabdha - karma — deeds that have begun to yield their (roits,

Docht

Whether the anphilation of deeds, that have begun to yield their
frwits, takes place at the end of the body in which the meditator began
the YVidyi or whether there is po restriction about if; (e} it may
happen cither at the end of the very same body or after taking several
births.

Cause for the Doubt

“Tasya tivadeva ciram yivan - oa - vimoksye, atha sampatsye™
(Chind- Up. 6. 14. 2} [For him there is delay only so long as he is not
released from the body;: then he attains the Brahman.] By this drofi it
appears that a person attains Moksa after he has expended the Karma
which had begun to yield ifs fruit.  **Asmat Jaririt samutthiyva Param
Jyotir - upasampadya svena riipepa abhisampadyate” {Chand. Up.8 12.2)
[The meditator’s soul emerges from this body, reaches the Brahman
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who is the supreme splendour, and then becomes posscased of its own
innate essential nature] By this text it appears that he attains Moksa
even at the end of the body with which he begins the practice of Vidyi.
The doubt arises because of the contradictory views expressed by two
Upanisadic texts — one saying that Moksa will be attained at the end of
the present body itsell and the other at the end of his expending the
Karma which has begun to yield its fruit, which means at the end of
bodies taken in several births. We are not able 1o decide which is
reagonable,

Prima facte View

wAsmit Saririt samofthiya Param Jyotir - upasampadya’ (€hand.
Up- 8122) As this Sruti declares clearly that he attains Moksa at his
death, we must accept this view that even al the end of the bedy in
which he has begun the practice of Vidya, all the Karmas which have
begun to yield their fruits get expended and he attains Moksa straight.
way- *““Dhitva fariram akptam kpi&tms™ (Chand. Up. 8.13.1) [Having
shaken off my body, I, who am now blessed. shall aitain the eternal
world of Brabhman.] Io this passage ‘Sarira’ (body) is the word used
which is in the singular number and not *bodies’. So it will be proper
to say that bhe aitains Moksa even at the end of the body in which he
began the Upisana, and not after several births: “Tasya tivad - eva
ciram™ (Chind. Up. 6.14.2)- It is true that this Sruti says that the
attainment of Brahman will be when he is fréed from all sins.
From this one may contend that freedom from all sins may be after
many births (i after taking many bodies). Bot there is another
Sroti which declares the Atmi emerges *from this body' and from the
use of the word ‘this body® it is clear that Moksa is attained a t the end
of that very same body in which he began the Vidyi. Because of this
clear statement that he does not take many bodies, the previous Srug
speaking about the freedom from sing alss should be interprated that
even at the end of that body itself, in which he began the Vidya,
he attains Moksa.

Final View

“Bhogena tu itare ksapayitvd™ - The word ‘fu" has been used to
set aside the Prima facie view. [tare- The other two (ie. Papya and
Pipa) which have begun to yield their froits. Bhogena — By experienc-
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ing the fruits that they have begun to give (i.e.expending them by
undergoing the joys and sorrows that they give.) _dtha — After
experiencing their fruits. Sampadyate — The meditator aftains the
Brabman. If the fruits of the Pupya and Papa are such that they can
be undergone and expended by the life of one body alone. then he will
attain the Brahman at the end of that body. But if they are such that
thay have to be undergone by several bodies in several births, only at
the end of that series of births he will attain the Brahman. Since the
Karmas that have begun to yield their froits bave got to be expended
only by experiencing their fruits, one cannot specify the number of
births that are requried for it. The passage “Tasya tivad - eva ciram”
does not say anything about the body or the time. limit. By the
clanse “Yavan- pa vimoksye™ it only says that as long as there
rernains the Karma which has begun 1o produce the result, till that
time there cannot be the attainment of Moksa.

The phrase “asmit Jarirat" should be taken to refer to that body
atoui which we are thinking and which is the last to experience the
iruits of the prarabdba - karma and expend it. The singular number of
the word *fariram, (bedy)in the Stuti, “Dhitva dariram’ must be taken
to denote the genus, but net one only. Attention must be paid to the pas=
sage ““Adva iva romini vidhiya papam® in the same Sruti. [Tust as the
horse shakes the bairs (on its body to dispel the dust) the Upasaka shakes
off his sin.j The word ‘pipam’ here is in the gingular numbaer and it
skould mot be taken as referring to only one sin. In the illogtration,
‘romlni’ is in the plural number. So ‘pipam’ should be taken aga
collective singular dencting the gemus. Since there is no specific men-
tion apywhere limiling the number of bodies that will have to be
taken to expend the Karma, we must say the number is not definitely
fited. It may be one body or more than one.

It may be asked : the phrase here is *from this body". Instead of
taking i as referring directly 1o the body before our eyes why should
it be interpreted as referring to this body before us or 1o some other
body about which we are thinking?

In the Mabibbirata we come across the episodes of illostrious
persons like Jada - Bharata. the great Yogi, Vidura. virtue incarnate,
tP:E Bhizma the famous celibate. All of them have bhad = series off
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births. From this we will have to concluds that Moksa can be obtained
only at the end of the Karma that has bégun to operate. In accordance
with thaf, 'asmit daririt’ also shouold be interpreted as referring to the
last body by which the Karma which bas begun to produce the [result
gets expended and comes to am end. There is nothing improper or
unnatural in our interpretation of the phrase "asmat Sarirdl’ since it is
‘based on the episodes of great seers and sages.

Cheestion

Here is again a question : In "asmit saric®’; (from this body) the
word ‘asmit’ is clearly wused as a pronominal adjective qualifying
‘arirdl. There must be some purpose for the use of that adjective,
Can you explain what it is?

Reply

The Jiviimi, who is a soul in bondage, now, has got the inmatbe
qualification to do eternal service to Bhagavin and enjoy supreme bliss
even a8 the etornally Free Angels (Nityasiris) like Adifasa Garuda, and
Vigviksena are doing. But because of his beginningless Karma he has
lost that bliss and (inds himaell imprisoned in this body. The word
‘asmil’ (this) is used to signify the despicable nalure of this body which.
keeps him away from that Supreme Bliss, eternal and unsurpassed
This is the purpose of the use of the word.

A parallel illusiration can be given from the Bhagavad - &ita
when 5ri Krina says (o Arjuna: “Anityam asukham lokam imam
pripya bhajasva Mim'* (Gita 9. 33 [Having come into this word and
living here, which is transient and miserable, worship Me (to get out
ofit.})] In this Zloka Sri Krjpa uses the word 'this' in the phrase
‘in this world® to show that the world is equally contemptible and
disgustiog as the ‘body" referred to in ‘asmit Sarirdt® in the Upanisad.

Sviyambhuva - Manu also says that the body is despicable :

“Asthinam sodiyu-bandham mimsa-iogiti-lepanam
Charmivanaddham durgandhi pirnam mitra-purisayoh n

Jari-foka-samdvistam rogiyatanam Sturam i
Rajasvalam anityam ca bhutivisam imam tyajet o™



a7

[This body is built, of bones and veins, is filled with flesh and blood
and i4 covered entirely with skin. It has within it a lot of faeces and urine
and has a very repulsive odour,

It is subject toold age and gricf, and is the resort of disease and
distress. It is again full of the quality of Rajas and transient, and.also a
modification of the live elements” This you must give up.] Here also the
word ‘imam’ meaning ‘this' is used to show that its despicable nature s
quite perceptible. The word ‘this' in the Sruti also should be interpreted
likewise.

{huestion

The essential nature of all Jivatmas is similar and the there is abso-
Tutely no differenc in it. The Punyas and the Papas they have committed
from time immemorial are countless. Bhagavan, who confers the [ruit,
\loksha, on those who practise the Upasana, is declared to be absolutely
devoid of partiality and heartlessness.  When such is the case, how can it
e justly said that salvation is attained by some souls in the same birth
without the delay of taking other births to attain it, whereas, by some
others, it is attained with great delay and after taking several birtha?

Answoer
L]

There is no point in this question, It is an accepted fact by all
systems of philosophy that the time of attainment of the fruit by the
Jivas varies according to the nature of the stream of their karmas. There-
fare it must be granted that some will attain the Truit only aflter some de-
lav. That is to say—the prarabdha-karma ‘el one person may get expen-
ded in the life of one body and that of another alter taking several births,
Because of such diference in their Karmas, there cannot be any unifor-
mity in the time of their release. Therefore it mast be accepted that the
Llpnsakas attain Moksa only at different times in accordance with the time
of extermination of their prarabdha-karma. (19)

That end)
the Trava-Loapenadhiterana (IV. i. I) e
Hera amdr tha Firid Pads of Chapéer Fosrr.
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CHAPTER IV—FADA II
Fag-adhikaranam IV, ii. 1)

Vang-manasi dorsanat sabdac-ca (4. &. 1}

(The speech of the person merges inthe mind (at the time of his
death), because this is seen and is also stated in Seriptural Texts.] |

Tulreduciion

In the first Pada the fruit of Meditation that accrues to the medi-
tator when he is alive in this body was stated. The froit was the non-
attachment and destruction of the previous and subsequent Punyna and
Papa. In this Pada the next stage in the ruit of meditation is described
when the soul emerges from the gross body through a vein, Brahma-nadi
by name, which {stage) is the beginning for his journey through a preseri-
bed path in which fire is the first step-

In the previous Adhikarana it was stated that he who has realised
the Brahman attains Him at the end of his karma which has begun 1o pro-
duce its result.  In this sub-scction the' emergence of® the soul from the
body is delineated which is the beginning of the Journey.

“Krta-krtyaah pratikshante mrtyum privam ivaitithim® | )
[ Those who have done their duty are expecting their death as one would
do to a beloved and welcome guest.] For those who have practised the
WVidya or Prapatti, death also is a welcome thing. Therelare the eniry
into the Brahma-nadi vein is treated as the fruivof Vidya in this chapter
on frais.

Subject

The meaning of the sentence *Vak manasi sampadyate” is being
discussed which is in the Sruti:  “Asya somya, purushasya prayatah vak
manasi sampadyate, manah prane, pranas-tejasi, Tejah Parasyam Devata-
yam" (Chand. Up. 6.8.6) [The speech of the person departing from this

world, my dear child, merges in the mind, the mind in the vital air, the
wital &ir in fire, and fire in the Supreme God. ]
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Doubt ;

In the passage *“The speech merges in the mind"”, whether the mer-
ging of the function of specch in the mind is spoken of or whether that of
the sense of speech itsell in the mind.

The Cause of the Doubt

It is only in its cause that the merging of the effect can 1ake place.
Since the mind is not the cause of specch, the latter cannot merge in the
mind.  Still since the act of speaking proceeds from the contact with the
mind, it may be stated that the function of speech merges in it. Ewen
though the word used here is *Vak’ which signifies the ‘sens¢ of speech’,
cin we say that “Vak’ refers to the function of speech and that the merg-
ing of the function of speech in the mind is spoken of here, or the merging
of the sense-organ of speech is spoken of?  Again the doubt is whether the
word ‘sampadyate’ (merging) signifies mere association or complete
absorption.

Prima facie View

Tt must be stated thay only the funciion of speech merges in the
mind: because mind is not the canse of the sense of speech and absorption
can be predicated only to an effect in its cause. Again the word ‘sampad- .
vate' {merges) should not be interpreted as ‘associates itsell’. It hag
already been determined ‘sampatti’ means ‘absorption’ while interpreting
the passage “Satad..sampanno bhavati’’ (Chand. 6.8.1). Therelore “Vak
manasi sampadyate” means that the function of speech gets absorbed in
the mind.

But the sense of speech is the cause for the function of speech and
not the mind. How can you say that the function of speech gets absorbed
;n the mind which is not its material causef

What you say is true to a certain extent, buot not fully, By giving
an cxample we can explain with some effort that the absorption can be in
a thing which is not its cause, A burning log of word is the cause of ita
I'Ialli':- But when it is thrown in- water, the flame gets absorbed in water
which is not its cause. Similarly itcan be shown that the function ol
specth Eﬂ““'h."'md in the mind by explaining that the mind is the cause

em—

r
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of the function of speech, because the function of speech comes into
existence as & result of the working of the mind.

Final View

YVak manasi etc, It is only the essential nature of the sense of
speech that merges in the mind, Because it is seen o be 36, Even when
the sense of speech ceases to function, we see that the mind is working.
-In the life-time of a person it is seen  that the function of speech is under
the control of the function of the mind. It is also scen that on some occa-
sions even when there is not the function of speech, there is the working
of the mind. In the case of a person who has taken a vow of silence and
of one who is dumb, there is no speaking, but the mind is working.  Just
as the unmanifest fire is latent in the fire-pregnant piece of Arani-wood,
the sense of speech also in latent state can merge iself in an active mind.

The Sutrakara gives a reply to those who argued that the union
with the mind can be predicated even if the word ‘vak' is interpreted
as ‘the Munction of speech’ and not “as the sense of speech’, by the word
*Sabdaccha’. (Also because it is stated in the Scriptural Texts). In the
passage “‘vak manasi sampadyate”™ (the speech merges in-the mind) it is
only the absorption of the essential nature of speech that is declared, and
not the function of speech. IF it is said that the absorption of the funct-
fon enly of speech in the mind, takes place, it will imply that the sense of
speech continues to exist; but there ¥ no means of knowledge to show
that it exists. The Prima facie view-holder argued that since the mind is
not the material cause of speech, i3 absorption in the mind cannot be
said. That argument is not correct.  Just as the mind is not the cause of
the sense of speech, it is not the cause of i3 fupction alse. The sense of
speech alone is the cause of its function. The argument was given that
the mind can be cause of the Function, beeause the act of speaking takes pla-
ce only when there is the contact with the mind. True, but then the mind
is only the cfficient cause (nimitta-karana). In that case the contentions
of beth the Purvapakshin and the Siddhantin will not be carrect, since the
mind is neither the cause of the sense of speech, nor of its function.  Bue
in the Purvapaksha the word *vak’ is given a secondary meaning (ie. the
Functien of speech) which is incorrect, whereas in the siddhanta, it is given
the primary meaning (viz. the sense of speech). The secondary meaning
of a word can be givn only when the primary meaning does not fit in.
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Maoreover the objection regarding the union of the “Vak® (speech}
with the mind comes up only when the word ‘sampadyate’ is given the
meaning of ‘laya’ (getting absorbed or mixed up). The word “sampatti®
has two meanings, ‘absorption’ and ‘association’.  Since the fermer mean-
ing is more popular, it should be given. IF the latter is given it will not be
appropriate. This objection of the Purva-paksin to the Siddhantin is
equally applicable to the former meaning.  But in the Siddhanta one word
Sampatti’ alone is given the less popular or the secondary meaning of
‘association’; whereas in the Purvapaksa there is greater inappropriateness,
because they have to give secondary meanings 1o two wards: o 'vak” as
the ‘function of speech’ and to ‘Sampatti’ as ‘association’. It will be
more proper if one word, instead of two is given the secondary meaning,
which is done in the Siddhanta, and the passage is interpreted as “The
sense of speech becomes associated with the mind. (1)

Alg eva sarvanyam 4. 2. 2)

[Therefore all the sense-organs also get associated with the mind
as “Speech’ does. |

It has been stated that for the sense of speech, there is only associ-
ation with the mind and not absorption in it. Therefore as in the case
of *speech’, all the other sense-organs also get themselves associated with
the mind. The following Sruti also says this; “Tasmaat upasaanta-tejaah
punar-bhavam indriyaih manasi sampacdyamanath' {Prasna Up. 3.9). The
bodily heat vanishes {after death). Then the soul, along with the mind
with which all the sense-organs have associated, reaches the vital air in
order to take anether birth.

Ala erg=— Since it was interpreted that the sense of speech gets asso-
ciated with the mind, am in the wake of Vaak, Sereani— all the other sense
organs also become associated with the mind.  This will be reasonable.

(huestion

It is scen that ‘sampadyte” is the word used both with reference to
“Vaak® and with reference to the other Indriyas in the Sruti.  When such
is the case, how can this Sutra “Ata eva sarvanyanu’’ (In the wake of Vak
all the other Indriyas alse) arise? How can the interpretation of Vak be
given to ather Indriyas on analogy in this Sutra?.
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Reply

‘Tasmaat upasaanta-tcjaah™ - in this Sruti, the word ‘sampadya-
manaih” {get united) should not be taken to signify the absorption of all
Indriyas in the mind for the sake of being born again. If the Indrivas
{sense-organs) get absorbed in the mind, then they cannot again come
into existence.  Therefore the word “Samipatti’ should be intrepreted as
signilving only association and not absorption. Since the union of the
Speech also has to be in accordance with the nature of the union of other
Indriyas, the interpretation of the latter has been given as the reason.

Chertion

In the passage “Speech merges in the mind”, should we predicate
the union of the sense of speech alone with the mind or should we take it
that it includes the union of other sense-organs also by implication? Since
the cessation of the activity of other sense-organs has not been separately
stated, we must take it that, on the basis of the word “am’ {following) in
the Sutra “Ata eva sarvanyanu'' the word *Vak® denotes other Indrivas
also by implication.

Then the following statement in Sri Bhashya will not be correct :
Drsyate hi vagindrya uparatepi manah-pravettih™ [Even when there is the
cessation of function of the sense of speech, it it seen that the mind is
working. ] If the sense of speech only ceases to act, then by the activity of
the sense-organs, we will be able to infer that the mind is working. If all
the sense-organs cease o act, how can we infer the working of the mind?

Raply

The above statement “‘drsyate hi”" in Sri Bhashya has been explained
by 5 Vedanta Desika in the context of the last remembrance of the de-
parting soul in Niryanadhikara (Chap. 20) of his Srimad Rahasyatraya-
sara as Follows -

“When speech ete., do not act, the remembrance or theught which
arises inthe mind, before it ceases to function—is known as the last remem-
brance. Those who stand by cannot know i, Sri Raman uja, im  his
comméntary on the Brahma Suwra (4.2.1), says : It is seen that the mind
functions even after the senses have ceased o do se.” . This means only

i
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that the mind’s functioning may be inferred by some sign or other. It may
;.I:m .:lku;rihc the person’s own experience in some states of ill-health and
the like.

Injimedu Srimad Alagiasingar, in his commentary, Sarabodhini by name
on Rakasralrgpa Sara writes thus on the explanation of S Fedanta ﬂq:j:r-.i‘g.
We give below an English translation of the same:  ~The sentence quntﬂ:[
from Sri Bhashya is not about the cessation of the activitiea of all ihe ten

sense-organs.  But it refers 1o the cessation of the activity of the sense-
organ ol speech when it unites with the mind. Then from the working of
the other Indriyas, we can know by inference that the mind i3 workin
Therelore there is no comtradiction® Inm our experience in the wm|§'
when a man is not able 1o speak because of some illness. we infer h}-r
means of his pestures that his mind is working. It may be asked how the
-word ‘drsyate’ (is scen) s used.  'Will it not be correct Lo say ‘it 5 imfer-
red'? Here is the reply. This is the experience of the man who is himsell
in a state of iliness.  In his case, he loses the power of speech, but he
cognises that his mind is working. That he had the knnw]cdgu_: that his
mind was thinking, but could not give expression to his thoughts when
!:i_- Wi EIII. he himself says when he gets over his illness thus: ‘I thought
in my mind, but could not express the thoughts', Therefore the Sri

Bhashya passage does not refer to the final rememb .
2 - rance by tl
when all the other Indrivas have ceased to function, ¥ -the rru;;:

Thuer ey
The Vagedhitarema IV ii 1)

Manodkikaranam {1V, fi.s)
Tian-manak prona stiarat { §.2.3)

[That mind unites with the Vital air; because (of the statement in
the text that follows.] '
Tniroduction

This sub-section comes after the previous one even as the passag
iﬁ" ;h;}ﬁru:i is: “Vak manasi sampadyate; manah pranc” (Chand. L';
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Subject
Diseussion ahout the statement **Manah prane.™

Doutt

_“Manah pranc (sampadyate)” — Whether the absorption of the
mind in the Vital air s predicated here or the mere joining of the former
with latter. :

Cause of the Doubt

Whether the meaning of the word ‘Prana” is only Vital air or whe-
ther we can give the secondary meaning ‘ap’ (water) on the basis of the
Sruti “Apomaya pranah” (Chand. Up. 6. 6. 5) (The Pranaisa product
of water). If the meaning ‘water’ is given, then the word ‘sampadyte’ can
be interpreted as ‘gets absorbed”. 17 the meaning *vital air’ is taken, then
‘sampadyate’ will signifly only "union'. The doubt is which of the two
will be correct.

Prima focte View

There is the Sruti “Anna-mayam hi somya, manah” (Chand. Up.
6.6.5) According to this Sruti, mind is a product of ‘anna’” (food) which
is itsell a product of earth. By this it must be understood that ‘anna’ is
the material cause of the mind. By the Sruti ~Ta annam asrjanta™
{Chand. Up. 6.2.4) it is said that the “ap’ (waters) ercated the ‘anna’
{earth). Therefore the water is the material cause of the earth. “Apo-
mayah pranah” {Chand. Up, 6.6.5) declares that the Prana {Vital air) is
a product of water. From the above Sruti texis we learm that Waters
create earth (“TafApah)annam asrjanta’) and they produce Prana | Vital
air) alée. Earth produces the mind. When the Sruti says the mind
merges in Prana, it can be interpreted that there & the absorption (laya)
of the mind in water through Prana which & the product of water,
Therefore the word ‘Prana’ may be taken to denote water, which is its
cause, though secondarily. The Sampatti of the mind in water which is
its mediate cause can thus be justified and Sampatti can very well be inter-
preted as laya’ (absorption) and not “samyosga’ (maere uniting).

Fimal Fiew

“hanah Prane nmpﬂﬂyat:" l'["hl: mind geis aborhed in Vital :lir,}
The Sruti, that the mind is the product of *anna’ (carth) and that the Vital
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air is the product of water, should be taken to denotethat the nourishment
of the mind and Vieal air takes place through earth and water respectively
and not that earth and water are the material causes of mind and Vital
air. Here the relationship between the two sets is only that of the nouri-
sher and the nourished and not that of cause and effect. The mind i3
horn of Ahankara tattva which alone can be-called'its material cauwse and
not earth.  Again the Vital air is born of Akasa, its material cause, and
not of water., To interpret Vital air as water will be only a secondary and
.an indirect meaning for the word. It is not proper to give an indirect mea-
ning for a word when its direct meaning suits the context well, Therelore
the word ‘sampadyate” should be taken to mean only “gets associated” as
was done in the previous subssection, and not *gets absorbed’ which mean-
ing is neither direct, nor relevant.

(e stion:

Here a question is asked with reference to the passage in 5d
Bhashya in this context - which runs thus: “Tal—S8arvendriya - samyuktam,
manch, Prane sampadvale—Pranena samyujyate; na mano-vritli - matram’s
{That mind, that is, the mind which haz become associated with all the
sense - organs, gets iself associated. with the Vital air.) In the Sruta -
prakasika (the ‘elaborate commentary by Sr Sudarsana Suri on Sr;
Bhashya and in Adhikarana - Saravali of An Vedanta Desika—in both
these works, the question discussed here is whether there is absorption of
the mind in the Vital air or only its association with the Vital air. That
ie, the discussion is about the interpretation of the word ‘sempadyare’—
whether it connotes here absorption or only association; and not whether
there is the merging of the function of the mind as stated in the previous
subs-section with reference to speech or whether the merging of the sense-
organ, mind. That was the nature of the discussion because there cannot
he the absorption (laya) of the sense - organ of speech in the mind, since
atsorption can be only in the material cause of an effect and the mind is
aot the material cause of the speech - organ.  The contention of the Prima
Facie View - holder here is, even accepting the conclusion arrived it in the

sub - section, it may be said that the absorption (laya) of the
mind in the Vital air can take place because the word Prana’ can be given
the secondary meaning of ‘Water” which is its producer, and the mind gets
absorbed in the mediate cause Water, because it is alse the cause of the
carth out of which mind has come. Therefiore the wond “sampatti” derived

L' :



o

from ‘sampadyate” can be interpreted as absorption. When such is the
case, why i it stated in S5ti Bhashya thus—Sampadyate means gets asso-
ciated and not absorbed, since the material cause of the mind 3 Ahankara
and that of Air is Akasa. Therefore not only the fum:lmn of mind gets
associated, but the mind also.

Reply

That sentence in Sri Bhashya is to be interpreted thus: “Sarvendriya-
Samvuktam manah svavyaapaaroparati - purvakam Prane sampadyate —
Pranena samyujyate’.—The mind, which has become associated with all
the sense - organs; gets itself associated with the Vital air, and even before
that it has ceased to function. It is accepted that all the sense - organs
assgciate teemselves with the mind, when they have ceased to funttion
even hefore that. So in the case of the mind also it must be said that -
first it ceases to function and then it associates itself with the Vital air,
When this is the final interpretation, it cannot be said that there is the
association of only the function of the mind. But it must be accepted that
the mind, which has ceased to function, associates itsell with the Vital air.

Thr omd the Mawodhikarane (FF-4i-2),

Adbyakshadhiboranam—IV. if. 3
Soxdhykshe tad-wpapamacdibipal (g.2.4.)
[It {i.e. Praana, the principal vital air) unites with the lord (of

the senses ie. Jiva), because it {the Praana) is said wo approach it and do
such other things. ]

Trtradution

“Manah Praane, Praanas-tejasi’’ (Cha., Up. 6.8.6.) iz the order in
the Sruti text,  This sub-section 15 begun Following that order.

Subrret
“Praanas - tejasi” is the text that is dealt with here.
Dowbt

Does the Praana unite with Tejas (the element of fire) or does it
unite with Jiva (the individual soul)? :
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Recsom for the deubs

“Praanas - tejasi” is the text. It means the “Vital air unices with
the fre.” If it is interpreted thus, it will be quite in consonance with the
text. IF we say that it signifies the union of the vital air with the Ffire
after its union with the Jiva, it will be against the normal meaning of the
sentence,  The reason for the doubt is if it is possible or not to interpret
the text without geing against the normal meaning taking into
congideration other Vedic texis.

FPrima facie View

It was stated that the Text “Vaak man:.'u sampadyate, mnnan
Pranae’’ means that the speech unites with the mind and the mind with
the Vital'air, Similarly the Text “*Praanas - Tejasi” also must mean that
the Vital air unites with fire. That will be the' proper mr_a.nmg To
introduce the union with the Jiva in the middle will go against the
natural meaning of the Text.

Final View

Sah — The Vital air (united as it is with the mind, which latter has
become united with all the sense - organs), Adkpakshe sampadyaie — becomes
united with the Jiva who is the lord of the sense - organs.  Tad-spagamacdi-
biyak — Because Vedic Text states that there iz close contact of the
Wital air with the Jiva. *Upag:-w' means literally ‘approaching’. Here it
signifies close contact, “Evam eva imam aatmaanam anta - kaale sarve
Praanaa abhisamaayasnti” (Brih, Up., 6.3.38.) (In the very same way do
all the Vital airs proceed towards the Atma (Jiva) at the time of death. )
The Brihadaranyaka upanishad states that all the Vital airs go with the
Jiva at the time of death even as the faithful followers of a king will
go with -him in his victorious march even though he has not issued any
speeific order that they should doso. Again the departure of the Vital
air from the body along with the Jiva is stated in the same upanishad
“Tam utkraamantam Praanotnootkraamati™ (6.4.2.) [The Vil air
departs from the body, following him (the Jiva who departs.) Thisis
indicated by the word ‘Aadi’ in the word “Tad - upagamaadibhyah"
in the Sutra. Just as it s stated that the Praana also departs with the
Jiva, it is also declared by another Sruti that the Praana is gbsolutely
dgpm:ldml on the Jiva at all times even before its departure from the
hodyv., “Kasmin utkraante utkraanto bhlﬁth}ranm:"' Kasmin vaa
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Pratishthite Pratishthaasyaami®? (Prasna Up. 6.3.) (The Jiva thinks as
follows:) [What s it on ‘the departure of which I also depart (from this
body). And again what is it on the staying of which I also stay {in this
body?)]. Therefore the Text “Praanas - tejasi” should be interpreted in
such a way that it does mot go against the statement in the other Vedic
Texis. That iz vosay: it must be stated that the Vital air unites with the
Jiva first and them the Jiva along with the Praana becomes united with
the fire element.

It may be asked: how can we say that there is directunion of the-
Praana with the Tejas, when actually Praana becomes united with Jiva
first and then he with the Praana unites with the fire? The reply is that
"here are such usages in the world. For instance people say that the
‘River Yamuna joms the ocean. The fact is . that, first, the Yamuna
becomes joined with the Ganga and than the latter along with the former
joins the ocean. Still the statement is popular that the Yamuna joins
the ocean. Similarly here even though it is Jiva united with Praana that
goes to Tejas, it is loosely stated that Praana goes to Tejas as though
there is direct comtact between the two. Thus our interpretation of
Praanas - tejasi'” is correct. (4}

Here ends lbe Adbyalibsadiibesana (IV-fi-3)

Bhootaadbikeranam [IV.60.4)
Bhooleshn Taschruteh [ 4.0.5.)

[The Vital air (rests) in the clements, because it is so declared
in the Vedas. |
Introduction _

Tt was stated in the previous sub -section that the Viial air
united with the Jiva rests in the fire element (Tejas.) Now it i being
discussed in this sub - section whether the resting of the Praana is in the
fire clement alone or in the fire associated with all the other elements
alse.

' Praanas-tejasi”’ is the text for discussion.

" Doubd:

As'said ahove whether the Praana united with the Jiva rests in
Tejas alone or in the Tejas associated with the other elements. L
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Reason for the dowbt

“Praanas-tcjasi” is the Vedic text. Here the word “Tejas’ will
signily only the firc-clement and not the fire-element united with the other
clements.  But there are also other Vedic texts which describe the body as.
“Prithivec-mayah, Aapomayah and Tejomayah'- The body is constituted-
and therefore associated, 4t the Same time with several other elements (like
water and carth). In that case it appears proper to say that the Praana
unites with Tejas (Mire) which is in association with other elements.  Thus
the douabt arises as to which of the two interpretations can be considered
correct.

‘Prima facie view

When the Sruti declares that the Praana unites with Tejas, we must
say that its union must be with Tejas . only. It will not be proper to say

that the union will be with Tejas which is associated with other elements
on the hasis of the maxim known as ‘Chatree-nyaaya’.

This popular maxim Chatree-nvaaya is explained as follows.
Scveral people are going on the road, some of them holding umbrellas
over their heads and others without the umbrella. A person who sees
them says: ‘Chatrino gacchanti’ — men with their umbrellas are going.
The statement will signify that all that are going have the umbrellas. But
the fact s only some are having them and others not. The inaccuracy
of the statement is explained away by saving that it refers literally only to
those who are geing with the umbrella, but those who have not got that
are lootely included in that statement.

“Applying this maxim to the Text ‘Praana uwnites with Tejas”, one
may say that even though Tejas (fire) alone B mentioned, - we can
include ather elements also. That i to say that the word ‘Fire’ denotes not
only the firé,  but refers toother clements also that are associated with it
i the body. The Prima - {Reie - view - holder contends that the unbrella-
hobder - maxim cannot be applied here, because there we see with our eyes
that' only some are having umbrellas and others not. Therefore it can
be said that  the non - umbrella-holders are mcluded secondarily, But
with  reference to the inclusion of the other elements in the [ire, even
sccondarily, we. cannot;:because here the substances are not perceptible.
Eo we must resirict the reference to fire only. 5o 'Praana unites with
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fire’ denotes only the union of the Vital air with the fire and not with s

the other clements.

Fimal Feew

Hhovteshn [Sampadyatey — With the elements does the fire get united.
Why? Tar - chruteh = because the Vedic Text "Prithivee - mayah, Aapo -
mayah, Tejo - mayah"” declares that the Jiva, who moves about in this
world amd in the heavenly region, is always associated with all the
clements.  Prithivee - mayah means with eanth as an accessory. Since
the body of the Jiva is composed of the twenty four Tattvas (Reals), all
the other Tattvas also should be taken to have been included in |:I1,_=_n-n= ;
Tattwa, lire. So,we must understand that the Vital air associated with

the Jiva unites with the fire element which is already in union -with the
other clements.

Here an- objection 18 raised @ IF we assume that the Praana ul'l..i'l.-ﬂl-
with the Tejas and other elements one after the other, then also the Text
wAapo - mayvah ete., can be taken to have been satislactorily explained.
B0 as stated in the Text we must say that the Praana unites only with the
fire, and then with the other elements one by one. (3)

This u-hj;:u:ljun is answered by the following Sutra ;
No Ekaswern  davsapate 8 (4.2.5.)

[The Praana does not unite with every one (of the clemenis)
separately, because (the two) the Sruti and the Smriti show it. |

The elements are capable of producing the effects only when they
are intermixed according to the scheme of Trivrit - karapa or Panchee -
karana (i.e. compounding of three clements or of five elements.) The Sruti
savs : "Aapah purusha— vachase bhavamti' (the waters receive the name
of the body o & Jiva.) There it has been determined that the waters
produce the effect only when they have been intermixed with the other
two elements {fire and earth) according to the Tripartité schéme). Each
element by itseli without being compounded with the others cannot produce
an effect, Therefore the words in the Sutra “na ebesmin™ say thae
the Praana cdoes not unite with the clements in the process of one
after the other, Darsayate & = It is well = known that the tworeligious
texts' {Sruti’ and Smriti) abo state that each one of them separately cannot
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[The constituent clements, possessing varied powers, were first
separate and were not mixed together. Without becoming completely
inter - mixed, they were not able to create the beings. The elements
became compounded and began to abide mutually in one another. Then
they heginning with the universal principle of Mahat and ending with the
l-]JﬂI:J'rI-I: per'II.‘iFilt aof earth, go to make the cEE - ;h;];md univm-:g_]

The elements were either too hard or too soft to be able 1o create
the Brahmanda without combining together. S0 all the principles

beginning with the Mahat and ending with the earth joined together and

created the egg- shaped Universe — this, in short, is the statement of the
Smriti.

Therefore in the passage “Praanas - tejasi’, the word ‘tejas’ signified
fire that has become combined with the other elements, So it is concludes
that the Praana associated with the Jiva becomes united with the carth
. and other elements which are in a subtle form, (6)

Here emdy the Bhosta - adbibaranam | TV-fi-g).
Aasrityupakrame - adhibaranam (JV, if. 5)
Samaanaa cha ansrilyupakramast amritatvam cha aeuposkpa (4.2.7.)
(The departure of the soul from the body is the same up to the
beginning of the path [{in the case of the men of Vidya and others); the

immortality (of the man of Vidya) is obtained without burning (the
connection with the body. )

Friroduction

Till mow the departure of the soul from the body was discussed,
Now it is investigated whether the departure is the same both for the man

of Vidya and the other without it or whether it is only for the man without
Vidya.

Subject
It is about the departure of the soul.
Preatt

. Whether the departure is the same for the man of Vidya and Gor
him without it or whether it is only for the man who i without jt,



Reason for the doubt

“Satam cha ckaa cha hridayasya naadyah.....Tayas oordhvam
anyan amritatvam eti” (Katha, Up. 2.6.16.) In this Sruti it is stated that
it is only in the case of the man with Vidya that there is the Heparture of
the soul through the vein that penetrates the head. ““Amrita iha bhavati”
[Here he hecomes immortal, becomes a mukta.] “Atra Brahma
samasnute’” (Katha Up. 2.6.14.) [He .attains the Brahman here itself.]
The doubt arises since there is a difference between the idea of one Sruti
and that of another.

ann_ﬁlm piew

. The departure can be predicated only with reference to the man
who has no Vidya, because the following Sruti clearly states that the man
with the Vidya becomes inmortal and he attains the Brahman here itself
{in this world).

“Yadaa sarve pramuchyante Kaama ye asya hridi sthitaahy
Atha martyo amrito bhavati Atra Brahma samasnute™ g

(Katha. 2.6.14; Brih. Up. 6.4.7.)

When all the desires that exist in the heart have been abandoned
{by a man, ) that mortal becomes immortal and enjoys the Brahman here.
So there is no departure of the soul in the case of the man with the Vidya
{from this world).

“Tena pradyotena esha Atmaa nishkraamati chakshusho vaa,
moordhno vaa, anyebhyo vaa sareera - desebhyah™ (Brih. 6.4.2.) [(At the
time of death) this Jiva departs (from the body) with the help of this
light (i.e. the shining edge of the heart) through the eye, or through the
head or through other parts of the bndr,g This Sruti states in general that
a Jiva departs from this body through one or other of its scveral limbs
Therefore we can say that a man without Vidya may as well depary
though the vein that penectrates the head, %o it can be said that the srut
.ext “There arz a handred and oaz vaing of the hsart ™ also speaks about
the man without Vidya,

* b
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Reason for the douht

“Satam cha ekaa cha hridayasya naadyah..... . Tayaa sordhvam
anyan amritatvam cti” (Katha. Up, 26.16.) In this Sruti it s stated that
it is only in the case of the man with Vidya that there is the departure of
« the soul through the vein that penetrates the head.  “Amrita iha bhavat”
{Here he becomes immortal, becomes a mukta.] “Atra Brahma
samasnute” (Katha Up. 2.6.14.) [He.attains the Brahman here itself.]
The doubt arises sioce there is a difference between the idea of one Sruti
and that of another.

Prima facie yiew

The departure can be predicated only with reference to the man
who has no Vidya, because the following Sroti clearly states that the man
with the Widya becomes inmortal and he attains the Brahman here ftself
{in this world).

“Yadaa sarve pramuchyante Kaama ye asya hridi sthitaah’y
Atha martyo amrito bhavati Atra Brahma samasnuie” g

(Katha. 2.6.14; Brih. Up. 6.4.7.)

When all the desires that exist in the heart have been abandoned
{by a man,) that mortal becomes immortal and enjoys the Brahman here.
5o there is no departure of the soul in the case of the man with the Vidya
(from this world).

“Tena pradyotena estha Atmaa nishkraamati chakshushe wvaa,
moordhno vaa, anychhyo vaa sareera - desebhyah” (Brih. 6.4.2.) [(At the
time of death) this Jiva departs (from the body) with the help of this
light [i.c. the shining edge of the heart) through the eye, or through the
head or through other parts of the body.| This Sruti states in general that
a Jiva departs from this body through one or other of its several limbs_
Therefore we can say that a man without Vidya may as well deparg
though the vein that penetrates the head. P it can be said that the srut
ext “There arc a huadred and ons veims o7 the hease ™ alio speaks abogt
the man without Vidya,

R ||
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Final view
Sameanaa che Aa-rityupakramast —

The departure [from this body) is the same for the man with the
Vidya also upto the beginning of the path. There is no difference in the
process before the soul enters the Brahma - naadi between the man with
the Vidya and the other without it.

“Satam cha ckaa cha hridayasya naadyah,
Taasaam moordhaanam abhi - nissritaa ekaa
Tayaa oordhvam aayan amritatvam eti
Vishvang - anyaa utkramane bhavanti” w  (Katha. 2.6.16.)

There are a hundred and one veins of the heart. OF these, one
proceeds towards the head. The Jiva, who goes above through it attains -
immortality. The other veins spreading in all directions are for going out.
of the body (without the attainment of immortality.)] This Text clearly
states that he who makes his exit through the vein going to the head
reaches Vaikuntha, the world of the Brahman, and attains the state of
release when there is a full bloom of all his essential nature, The other
veing which are spreading borizontally in other directions will take a man
anly to the material world (Samsara. |

Simce it has been declared that the man with Vidya departs from
this body through a particular vein, departure from the body for a man
with Vidya is inevitable. Since nothing specific has been stated about the
process of the departure of the man with Vidya till he enters the path
going to the head, it must be understood that the movement of the soul in
the body is the same both for him who practises the Brahma - Vidya and
for him who does not do it. At the time of entering the vein, the former

enters into that vein which goes to the head.

Though the Vedic Text “Tena pradyotena” [With the help of the
light ;ﬁj_]:_i_]:lg at the edge of the heart] speaks about the departure of & Jiva
in general, it must be interpreted in such a way that it i3 in accordance
with the other Sruti Text “Satam cha ckaa cha...” (A hundred and one).
The latter Sruti ~‘Satam cha ckaa cha states that the Jiva makes his exiy
through the vein going to the head and attains the Brahman, whereas the

Jormer clearly states that the other man without Vidya goes through the
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.path of the eye etc.  So it must be determined that the exit through the
mn Em to the hﬂi’d :i, with relerence to 1h¢ man with the \’:I.ﬂ‘jl'i ancl
the exit through the other veins is with reference to the other men without
Vidya, Thus we come to the conclusion that there is departure Trom the
body cven for that man whe is practising the Widya,

Mow. the reply is given by the latter part of the Suira  Amritaloan o
* to the objection raised that the Jiva becomes 4 freed sonl here
i1s¢ll om the basis of the Sruti *He becomes immortal here tsell.”

Here the particle ‘cha’ should be taken in the sense of “only’.  Anw-
poshya cha’ = Anuposhya cva. “Sarcera - indriya - sambandham adagdhvaa
eva' — 1. e, even without burning the contact with the body and the sense-

ns, - That is to say = cven before giving up the body and when the
contact with the body is still there. it is stated that immortality is
obtained. This signifies only the annihilation of the sins that had been
committed carlier and the non-attachment of the sins that may be commit-.
ted lager. It is this idea that is stated by the Sruti — “Yadag sarve
pramuchyante kaamaa ye asya hridi sthitaah | Atha martyo amrito bhavati
[‘Br,i_hld Up. 6.4.7; Katha UF' 26 14). [Wlun all the desires that exiat in
the heart have been abandoned (by a man) that mortal becomes immortal.]
The text “Atra Brahma samasnute” should be interpreted only thus; sira -
here (1. €.) in this place even at the time when he i3 practising the medi-
tation; Hrebms somorande — enjoys the Brahman. There is the Srui text
beginning with the words, “There are a hundred and one veins of the
heart”, which clearly states that the Vidvan (meditator on Brahman)
makes his exit from the body through the vein that goes to the head,
whereas others make their departure from the body through the other
veins, Therefore it will be proper to interpret those texts in that way so
that there will be [ull agreement between the two. (7]

Tad - aapeeteh semsaara - ppapaderant (.28, )

Tat athar immortality, refers to that which a man geis here in this
world. For gz apeetel = till the attainment of Brahman, Sameasrs-orapadesaat=
there it connection with the body.

That (i.e, the immortality mentioned above with reference 1o the
man of Vidya) should be understood to speak about that which he gets even
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when he still refains the body and not when he has abandoned jt.° For ihe
Samsaara continues till the final dissolution of the body and the attain-
ment of the Brahman.  “Utkraantasya api gacchatah seokshma - sareerd-
sambandhaat aa apeeteh samsaarah iti abhidhaaya" (Srataprakaasika. )

That person, who leaves this body and goes out, has connection
with a subtle body which persists till the amtainment of Brahman, 5o he s
still a Bamsaaree, a being in the mortal world. A question may be asked
Brabman is all pervasive and exists everywhere. Can it not be said that
the man attains the Brahman here itselfl? The answer is given by the
following sentence in the Sri Bhashya: ‘Saa cha Archiraadi-maargena desa-
visesham gattvaa iti vakshyate'—It is going to be stated in the next Pasda
by the Sutrakaara that the attainment of Brahman is realised by a person
only when he reaches a particular region (i.e. Vaikunta) after Jjourneying
through the path known by the name of Archiraadi. .

Or the verb ‘vaksyate' (is going 1o be stated) inthe Sri Bhashya
sentence quoted above states that the answer is given by the next Mantra
in the Upanishad itsell which follows this Mantra “Yadaa sarve prammg-
chyante'” (Brhad. Upa, 6,4.7). The next Mantra there js

“Anub panthaah vitatah puraanah
Maam sprshto anuvitto Mayaiva 1
Tena Dheeraah apiyanti Brahmavidah
svargam lokam ita oordhvam vimuktaah ¢ (Brhad, Up. 6.4.8.)

(Those who meditate on the Brahman are released from their meortal
badies; they pass through the Archiraadi - path and attain the Transcen-
dental world of the Brahman which is superior to all ather worlda) The
word ‘vakihyate' (is going to be stated) in Sri Bhashya passage can he
taken to mean that the answer is given by both — the author of the Sutras

and the sruti text itsell — in the next Paada by the former and by the
next MMantra in the latter;

Since the Sruti reveals and the Sutrakaara establishes that the Pars
Brahman can be attained only in a particular world (Sri Vaikunta) after
traversing the Path known as Archiradi, it must be accepted that till the
wetual attainment of the Brahman, the Karma persists in a subtle form
shich is the cauwse of imperfect knowledge that results from the contace
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~with  the mortal frame of the Atma.  ““Tasya taavad - eva chiram yaavan-
na vimokshye, atha sampatsye” - This Sruti clearly declares thar delay is
inevitable till the fall of the body which is the product of accumulated
Earma and when Atema is released [rom that body, Atma will attain the
Brahman, Therefore it cannot be argued that the Brahman will be attain-
ed by a man the moment he has acquired a knowledge the mature of
which is perception - like, .

Again here is & Sruti text ;@

"Asva iva romaani vidhooya paapam
Chandra iva Eaahormukhanst pramuchya
Dhootvaa sareeram akritam kritaatmaa
Brahma - lokam abhisambhavaami” w  {Chand, Up. 8.134)

1 shall get rid of my sins just as a horse shakes off the dust from its body
and shall get out of this bady like the moon that comes out of the eclipe-
ing mouth of Rashu. Purified as I am now by the practice of constant
meditation, [ shall abandon this body and attain the world of the
Brahman. Since this is the form of his unsullied meditation, the attajn-
ment of immortality predicated with reference to a person when he is still
enshrouded by the body will signily only the annihilation of the sins
committed before beginning the practice of meditation and also the non.
attachment of those thar may be committed afterwards. (B)

It was stated in the previous aphorism that the body in a subtle
form does persist,  The following aphorism shows the authority for the
SATE,

Seokehmam pramacnatar - cha tatha upalebdheh v (4.2.9)

[The subtle body goes along with the departing soul; becawse such
i% the knowledge that we get from the authoritative means of knowledge. |

The above aphorism is introduced in another way alio (different
from the one stated above), It was declared that so long as there is
contact with the body and the sensc-organs, the attainment of ithe Brah-
man cannot take place. “Amrtatvam cha anuposhya” (4.2.7), (The
Er:mﬂrtﬂit}' is obtained without burning the connection with the hody,)
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Mow that the soul has departed from the gross body, its contact with the
body has come to an end, Since the Brahman is omnipresent, the attain-
ment of Brahman can instantly take place. I so, why can we not say that
Ihl: ﬁtma :ll::lin: the Hr;.hm.:n h:rl: i.t;:ll" the next mn-u'l'l.l:nl.?

] The reply ia :  the word “anuposhya’ does not stop with indicating
the abandonment of the gross body only, but signifies the abandonment
of the subtle body also, Therefore Brabman can be attained only afer the
subtle boady also has been abandoned. From the means of knowledge we
learn that the subile body continues.  This reply 5 given by this aphorsim.

Even though the Upaasaka has got out: of the gross body, he is still
with the subtle bady, " Therefore his bondage has not been annihilated.
Sinee he has to go through the path of the Archiraadi, a body is necessary
for this movement, 3o we said that, unaveidably, we have to accept that
hie ia still with the subile body. Our deciion is baged not only on reason,
but we establish it on the authority of the means of l:nu:nwlcdgc Pramai-
nathas - cha tathaa upalabdheh — since we see that there is the means of
knowledge which states that there is a subtle body which continues to
«exist. ‘'Pramaanatah Jeevasya tathaa — sookshma dehavativena upalab-
dheh’”. With reference to the Upaasaka who goes through the path of the
Archiraadi, it iz stated that there is a dialogue which takes place. hetween
him and the Moon as follows : “Tam prati-brooyaat..satyam brooyaat™
4 One should speak to him...One should speak the truth) (Kaush. Up, 1.2.)
Ome cannot speak without a body, Therefore by the means of knowledge
also it is determined thar there is a subtle body apart from the gross one.
Bo the bondage does continue,

We shall give below the passages from the Kausheetaki Upanishad
which describes the dialogue that an Upaasaka carries on with the Moon-
god when the former goes to that dominion.  “Etad-vai Svargasya lokasya
dvaaram yah Chandramaah, tam yah pratvaaha tamatiscjace™ [Kaush,
-E_I'P. 1. 11. 'I.'E']_ Thnn = hike the gateway for the warld o Hhagwuin {i_g,
Vaikunta), The Moon-god is like a gate-keeper. That god asks him some
aquestions and if the latter gives the correct answer, the former permits him
1o proceed to the world of Bhagvan Sriman Narayana. :

When the Upaasaka approaches the Moon, the latter asks hin :
“Roasi?”. {who art thou?) “Tam pratibrooyaat” (He should reply.) If E"
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gives a reply in the following maver, he is permitted to go to B s
loka.

“Tena Satyena Tapasaa riur - asmi. aartavah asmi, Ko asmi, Tvam
aami iti”. Here the world ‘tapas’, which means penance, is used to indicate
-self - surrender’ as is indicated in the following Mantra, *“Tasmaat
nyaasam eshaam tapasaim atiriktam aahuh' (Therefore they say that
Nyaasa (i.c. sell-surrender) is the greatest of all penances.] Tapasaa »
By that penance of my self - surrender to Him, Paramatma, Who is knowm
as Satya, became pleased with me. Tena Satyena - By Him I was blessed-
and now Rtub asmi = T am the Rtu (i.e. scason. ) Aartavah asmi — [ am.
also the objects that are the products of the scasons. Kah asmi = 1 am
{the four - faced) Brahma. Thyself also [ am,  *Abam Manuh abhavam,
Kaksheevaan Sooryas - cha. (T was Manu, Kaksheevaan and also Sun.).
Such was the statement of Sage Vamadeva when he realised that the
Paramatma is the Super - Soul that is immanent in all things of world.
If the Upaasaka gives the reply to the questions of the gate - keeper in
Vaikunta, even as Vamadeva did, the gate - keeper allows him to proceed
{0 that world. This is what is found in the Kausheetaki Upanishad. (%)

Na upamardena atah (§.2.10)

(For these reasons, the attainment of immaortality here by the des-
pruction of all karmas 15 not stated by the Sruti texi.)

Atah = For these reasons, namely, till the Upaasaka reaches Brahman
in a particular world after having travelled through the path of the”
Archiraadi, ma ypamardena - the Sruti mentioned below does not refer to the
«mmoriality (Moksha) that he gets after the destruction of all Karmas, but
refers only to the non - attachment and destruction of sins that result from
the pereeption - like knowledge which he gets while still in the practice of
Upaasana (meditation.) The Sruti Text above referred to is @ “Yadaa
sarve pramuchyante kaamaa ye asya hridi sthitaah 1 Atha martyo amrio
bhavati atra Brahma samasnute” (Brahad. Up. +.4.7.)

(When all the desires existing in the heart are abandoned, then the
mortal becomes immaortal and enjoys the Brahman here.}

By this aphorism the author of the Brahma Sutras refutes the doctrine
of Jeevan-mukthi (Release while still living in the world)., The reasons for
the refutation are !



1. The injunction “Nididhyaasitavyah” lays down that meditation
{dhyaana) must be practised. “Evam vartayan yaavad-sayusham®;
+Praayanaantam Omkaaram abhidiyaayeeta”. It is enjoined by these Sruti
texts that the meditation should be continued throughout life and thar the
concentration on Omkara (Pranava) should be done till the time of death.

3, +Vaak manasi sampadyate...Tejah Parasyaam Devataayaam™ (Chand.
Up. 6.8.6). [Speech unites with the mind.... The Tejah (fire and other
elements associated with the Jiva) unite with the Supreme Deity,] The
Sruti states that the Jiva having become united with several substances in
a particular order, departs from this gross body through the vein that goes
straight to the head from the heart {Moordhanya-naadi);

3. Itis specifically declared that Jiva travels through the path of the
Archiraadi.

4. “Param jyotir-upasampadya svena roopena abhinishpadyate'' —

This Sruti declares that the Jiva reaches the Supreme Deity in Paramapada
and becomes endowed with all the good qualities which are natural to
him, but which were not fully manifest when he was in the state of

hondage.

It is the considered opinion of the Sutrakara that i Jeevan=mukti
{liberation during life) is accepted, it will go against not only all the Sruti
Texts, but against Pratyaksha {Perception) also, i 10y

Here an objection may be raised: You say that we must accept a
subile body for the Jiva, because it is clearly stated that the Upaasaka
{Jiva) moves through the Archiraadi-path and that he carries on a dialogue
with the moon. It is not right to say so. The Vidvaan, in the course of
his life, had committed acts, good and bad, and was experiencing joy or
sorrow as a result of those acts, But when he departs lrom the gross body,
he becomes [ree from all of them, Therefore there s noe Karma left
behind, the fruit of which he will have to undergo. Contequently there
is no need for him to have a subtle body. The next Sutra gives the answer
1o this objection.

Sri Vedanta Desika, in his Adhikarana-Saaraavali sloka 485, presents
this objection as lollows: *If a question it asked of the prima facic view-
holdér, how it will be possible for' the Jiva to undertake the journcy
through the Archiraadi-path and also to hold a dialogue, with the moen’,
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he replies : Even though the Jiva s without a body, it i3 pessible for
him to ge through the path. The atomesized Jiva is by nature endowed
with the power of doing an act. So even without a body, movement is
possible for him. Hence there is no need for a subtle body. But since the
Sruti declares that in the mid-way he converses with the Moon,we shall
say that he assumes a body fos that occasion only to do that. Thus the
need Tor the subtle body is dispensed with, The Sutra gives the reply.

Asyaiva cha upapatich oorhmaa (4.2.07)

[Because of the appropriatencss in the continued existence of the
aubtle body, there is heat {in some part of the body)]

Asya upapatteh cha = the existence of the subtly body in some part of
«the gross body is established by appropriate reasons. We sce that there is
heat only in some part of the gross body of a person who is about to die. It
must be understeod that this is the heat of the subtle body, It cannot be
taken to be the heat of the gross body; for, if it were 50, there must be heat
in the entire body, from head o foot as stated in the following text :
“Santaapayati svam deham aa-paadatala-mastakam” [It gives heat to
its body from the foot to the head], Itis not se in the body of a dying
rman; We leel the heat only in some part of the gross body, which is due
to the presence of the subtle body there which has drawn into itself all the
heat the soul was radiating through the whole body. So in the case of the
vidvan also we have to come to the conclusion that there is asubtle body
which is associated with his departure from the body. o it has been
-explained in detail that the departure from the body is the same both for
the Upaasaka and non - upaasaka before their entry into the vein thar
goes to the head.

Again an objection is raised that the departure for the soul of the
Vidvan is an impossible thing., Before this the objection was that there is
no departure for the soul, because the Sruti-texts clearly state ; **Immortal
he becomes here'’ “He attains the Brahman here” (Kata-6-14, Brhad 4.4.7)
Now the objection is that the sruti text itsell states that there is no depar-
ture. ‘The sutra gives the answer.

Pratiskedhaat i1 chel ma; Saareeraat Spashts ki Ekerhagm (g.2.02)

[If it be contended that the departure of the soul from the body of
jhe Vidvan is negatived, the reply is ‘nd’; because in that context the non-
11
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separation of the wital airs from the sonl is stated. And this is clear in the
text of some].

The prima-facie-view-holder says :  Your statement that there is
departure of the soul in the case of the Vidvan is not appropriate for the
aruti itsell negatives such a departure. To explain : The context in the sruti
begins thus : “Sa ctaah tejomaatrash samabhyvaasdadaaane hrdayam eva
anvapakraamati” (Brhad. Up. 6.4.1). (This Atma becomes weak at the
time of death and on account of the agitation of the sense-organs becomes
overcome by Moha. (Here Moha is explained as the state of unconscigus-
ness. which is said to be a semi-dead state. “"Moha naama maranasya
ardhasampattih”) Then the speech and other sense-organs become
asociated with the Atma; which, along with the latent impressions of the
scnsc-organs, goes to the lotus-shaped heart), Then the Sruti goes on :
“Tena pradyotena esha Atma nishkraamati; tam utkraamantam praanak
anu-utkrazmati” At the time of his death, there is the twinkle of a light at
the edge of his heart. With the opening through the vein thus shown by
the Paramatma, the Jivatma makes his exit through the senge.organs
like car, nose or car. When he departs the vital air also departs with him.
After describing the process of departure, of a person who does mot
practise Vidya, the Sruti continuwes: “Anyal navataram kalyaana-taram
roopam kurute” (Brahad. Up. 6, 4, 4). This Jiva assumes another body
which is newer and more auspicious. It is like a goldsmith who, out of the
old gold he had, makes 2 new and thining ornament. Then the Sruti con-
cludes :

Praapya antam karmanas-tasya
Yat kincha iha karoti ayam 1
Tasmaat lokaat punareti ;
Asmai lokaaya karmane iti tu kaamayamaanah «
{Brahad. Up. 6.4.6)

This Jiva, while living in this world conducts the acts like sacrifices
with the object of cnjoying their fruits like Svarga. Then he goes to-
Swarga to enjoy the fruits of these acts. Those karmas become exhausted
after yielding thosc fruits. Then from the Svarga he comes back to this.
world for doing karma again, This indeed is the person who has desires.

After thus concluding the topic with reference to the man without
Vidya, the Sruti begins to describe the superiority of the man with Vidya
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with the words : “Atha akaamayamaanah” “Yah akaamah nishkaamab
aapta-kaamah Atma-kaamah, na tasya praanaah utkraamanti; Brahmaiva.
san Brahma apyeti” (Brahad. Up. 6.4.6)

(Then the Sruti begins to speak about the Upaasaka who is devoid
of desires thus : he i3 akaamah, a man without desises because he s a
nishkaama-frec from all the desires which he had before. A doubt may ™
arise that even though the previous desires have left, it is possible that
new desires may arise in his mind. In that case how can he be called a
nishkaama?. The answer is—he is aapta kaamaa; he has realised all his
desires. 5o there is no occasion for the rise of new desires in him.  Again
a question may be asked— how is it said that he has realised all desires?
The reply is he is antma kaama; (i.e,) his sole desire is Atma and nothing
else is desired by him. 5o he is justly described as akaama, nishkaama
ete. It is regarding this kind of a person that the above mentioned Sruti
“Brahmaiva san Brahma apyeti” speaks. ““Brahmaiva san=-Since he has
become endowed with the eight qualities like freedom from sin ete, and
has attained the essential nature of Brahman, Brahma apyeti=he becomes
merged in Braham. It will be seen that in this Sruti text the departure of
the soul of a man with Vidya is negatived),

In the same way in the earlier section (1. e. 5th) in the context of
the question of Aarta - bhaaga, the departure is negatived, becanse the
soul does not depart. “Apa punarmriyum jayati” (Brhad. Up. 5.2.10)
(He again conquers death.) Aartabhaaga, was the son of Rtabhaaga and
belonged to the Jaaratkaarava gotra, went to Sage Yaajnavalkya and said:
0 sagel How many! grahas are there? How many Atigrahas are there?”

?qinavaltrn replied - “The Grahas are eight and ecight are the
Atigrahas, The Grahas are the sensc-organs that keep under control the

Aima and the Atigrahas are their objects. Nose, Speech, Tongue, Ewe
Ear, Mind, the hands and che Skin arc che Grahas; Smell, word, taste,

form, sound, desire, act and touch, are the eight Atigrahas, respectively of
these eight Grahas.

After getting the reply from Yaajnavalkaya, he again said: “(y
Sage! The entire Universe cognised by perception is said to be the lood for
Mriyu (the god of death). This Mretyu also is said to be the food for a
Dhvinity.  Please tell me what that Divinity i5".  Yaajnavalkya replied
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*“The fire burns all things. %o they are the food for fire. Therefore fire
is the Mrtyu, That fire oo is extinguished by water (Ap). Therefore the
fire should be treated as food for water. He, who meditates upon water
{Ap) that five is its food, conquers Mriyu (death); (i.e. is released from the
Hamsara.) In this way Aartabhaaga introduces the Upaasaka (meditator)
and puts a question again to Yaajnavalkya: “Yaajnavalkyal iti ha uvaaca-
yatraayam purushah mriyate, ud-asmaat praanaa kraamanti, ashe na?”
(Brhad up. 5-2-10) (He said, O Yaajnavalkya! When this purusha (ie.
Jiva) dies, then do the praanas (vital airs) leave him and go back to their
respective places or not?"') And the answer was: *“Na' iti ha uvaaca Yaajna.
valkyah. Atraiva samavaneeyante; sa  ucchvayati,  aadhmaayati.
Aadhmaato mriah sete'” iti.  {Brhad. up. 5-2-11) ("No'—'they do not go’
said Yaajnavalkya. Ayam purushah this body, mriyate dies. Asmaat from
this body, atraiva here jtselfl {ie. with that body, samavaneeyante the
praanas are joined, Therefore, sah, that bedy, ucchvayati-becomes bloated;
asdhmaayati-gets (illed up with the external air. (It means that the body
becomes flled with the external air and gets bloated). This is the inter-
pretation of the Prima facie view-holder.

But the Final view holder interprets the Mantra differently thus.
Purushah — the Jiva, mriyate, gives up his contact with the body. Then,
asmaat — from that Jiva, atraiva — with that Jiva himsell, samavanee-
vante — (the pranaas get united so that they can depart from the body
along with the Jiva. Sah — that Jiva, mrtah — with the vital airs departed,

ucchvayati  gets bloated.

The contention of the Prima facic vicw-holder 1= that being with-
_out the praanas, the bloating of the body etc. are things that cannot
happen in the Jiva who is the Viseshya (object qualified by the attributes),
and so it must be stated that the praanas become united only with the
“body which is an auribute of the Jiva. Thus the departure of the Jiva
“from the body has been negated, So the conclusion thould be that he
attains the Brahman even in that place from which the departure has been
negatived and he experience the Bliss ol the Brahman here itself,

By the elliptical sentence “Tat na', the view of the Purwvapakshin
is ‘refuted. His view is that with reference to the Vidvan (Meditator),
it'has been stated that his praanas de not depart and therefore the Vidvan
does “not depart from here, ““Na tasya praanazh utkraamanti” Hrhad ap,
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4{52:10)-this Sruti text statcs that the praanas [ Vital airs) do not dissociate
themaelves from the Jivatma who goes out of the body. It does not say
that the Vital airs do not go out of the'body, The pronoun “tasya’ can
refer only to the Jiva who has been mentioned earlier. It denotes the
Jiva, the meditator, about whom the passage “Atha akaamayamaanah™
(Brhad. Up. 6.4.6) begins to speak, and cannot refer to the body which
finds no mention in the contexi.

Here comes an objection : the word “tasya’ is in the genitive case
It is commonly accepted thar the genitive suffix is wsed after a word that
connotes the person who possesses an object.  You say that the pronoun
asya’ in genitive case connotes the Jiva who is in the body. It may be
correct. But you will have to accept that the praanas that are the Jiva's
do not depart from the body, Becawse the words in the text are “na tasya’
‘praanaah’ (the praanas belonging to that), but aot ‘na tasmaat’ (not from
that), The question is- ‘wherefrom do the praanas that belong to the
Jiva not depart?’; the answer will be ‘they do not depart from the body;’
and not as you say ‘from the Jiva. The form of the relevant sentnece here
is - 'ma tasya praanaa utkraamanti’ (the praanas belonging to him do not
depart), but not “na tasmaat’ (not from him do they depart.)

The reply to the objection runs as follows:

your statement is not correct.  The question is from what the Praanas do
not depart. To give the answer, it will not be proper to  supply the word
‘hody' which i3 not mentioned there. It will be appropriate if we take the
Jiva who is mentioned there and who is associated also with the Praanas,
The propricty lies in this fact that we are not supplying a jword that is not
found in the context, but take the word ‘tasya’ in the genitive case to refer
to the Jiva who is mentioned there. The only change that we adopt is we
give the meaning of the ablative case ‘from him' to the word ‘tasya’ (of him)
in the genitive case. On the other hand, you not only supply a word “body’
which is not there to signify ‘tasya’, but also change the genitive case "tasya’
as ‘tasmaat’ ablative case. Our contention is that in the word ‘tasya'=—a
pronoun in the genitive case, we say that the pronoun refers to Jiva who is
mentioned immediately belore and we change only the genitive inte abla-
tive. It should be preferred to your view in which you import a new word
"hody’ which is not there and also change the meaning of the genitive case.
Making one change is said to be economical and should be preferred to
amaking two changes which you de.
F-A
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Please listen to another argument of ours, In the passage “na tasya
praanaa utkraamanti” the genitive suflix should be taken to signily only
the ablative suffix (i.e. ‘tasya’ (of him) should be given the meaning of
stasmaat” {frem him). The reason is this. It is a thing known to all of us
that the Praanas are always with the Jiva. 8o there is no special purpose
in interpreting ‘tasya praanaah’ as the praanas that are associated with him,
the Jiva. Thercfore it is concluded that the genitive suffix (of) should be
taken in the sense of the Ablative suffix (from). Such a usage is current in
literary works For instance there is a sentence ‘natasya smoti’ in which
‘natasya’ is in the genitive case  But it is given the ablative meaning and
the sentence then is ‘nataat srnoti’— (hears from an actor)  Similarly the
genitive form “tasya’ should be taken to signily the Ablative form “tasmaat®
In that case the Jiva who has the body is the object from which the
Praanas do not depart  But this does not suggest by inplication that there
is no daparture of the Praanas from the body. So we come to the conclu-
sion that even in the case of the Vidvaan (Medifator) there is departure
of the soul from the bedy.

Sri Bhashyakara next says that it should not be misunderstood that
he is trying to establish some view which he holds dear; but that there is an
unequivocal Sruti Text which supports his view, *“Spashto hi ckeshaam™.
The Maadhyandina branch of this Sukla Yajur Veda clearly has the word
‘tasmaat’ (from the Saareera ie. Jiva) instead of ‘tasya’ (of him). [The
word ‘ekeshaam’ in the Sutra means ‘maadhyandinaanaam’ (in the
Maadhyandina branch.) The word ‘saarcerah” is the substantive that is
qualified by the attribute ‘spashtah. It is clearly stated that the word s
used in the ablative sense. Therefore the meaning of the phrase in the
Sutra iz that Saarcera i the word having an ablative suffix fi.e. from the
Jiva).] In this way the base ‘tat’ and the genitive suffix in the word “tasya’
are explained as shown by another Sruti text.

Here is the text of the Maadhyandina branch : * Yo akaamah, nish-
kaamah, aapta-kaamahb, aatma-kaamah, na tasmaat praanaa utkraamanti's
{Brhad, Up. Madh. 6. 4. 6). [The praanas do not depart from him-who is
desireless, whose desires have left him, whose desires have been fullilled
and whese only desire is the Self.] The pronoun ‘tasmaat’ with the ablative
dulliz denotes the Jiva, the meditator who is mentioned at the beginning
af the sentence and therefore the pronoun “tasya’ (of him) with the gemitive
suffix in the Brihadaranyaka Upanishad branch must be taken only in the
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sense of ‘tasmaat’ (from him). This is quite similar to the interpretation
of the twe words “vijnaana' and ‘aatma’ in the two Upanishads. In one
Upanishad. **Yo vijnaanc tishtan" (Brhad. 5-7-26) is the clasue in one con-
text. In a similar context in the other Upanishad *Ya aatmani tishean
is the clause, Vijnaana' and ‘aatma’ are taken to refer to the individual
self. So here also ‘tasya’ with the genitive suffix can be taken to have the
meaning of ‘tasmaat’ with the ablative suffix, since both of them appear in
a similar context in two different branches of Sukla Yajur Veda, Tt will be
quite proper to do so and also appropriate.

Again an objection is raised: Itis an accepted rule that a negation
will arise only when there is the possibility of the occurrence of a thing
(Prasakiasya hi pratishedhah) “Na tasya praanaa wtkraamanti' —the
negation of the departure of the Praanas from the Jiva can be done only
when there is the possibility of their departure from him. Since they are
always united with him, there is no need to declare that they never depart
from him. Therefore it will be proper to say that the praanas do not
depart from the body, and not from the Jiva.

Reply : Your objection is not correct. ““Tasya taavad-eva chiram"
(Chand. Up. 6.14.2) There is delay only till that time.) When the final
body, resulting from the karma that has begun to yield its friut, falls, the
next moment the meditator attains the Brahman, Since the Sruti declares
that when the Jiva departs from the final body, he attains the Brahman,
there will certainly be the occasion for the departure of the Praanas also at
that time from the Jiva. Such a departure of the Praanas from him is nega-
tived by the Sruti “na tasya praanaa’ etc.

Again the objector stands up and says ; ‘well, let there be the possi-
bility of the departure of the Praanas. It must be negatived only if there
is any unwelcome result by such departurc from the body when the Jiva
gives up his final body.

Here is the reply. Please listen.  IT the Praanas should leave the
saareera (the Jiva), it will not be possible lor him (the Jiva) to travel
through the Archiraadi path and attain the Brahman. Therefore it is
declarcd by the Sruti “Na tasya praanaa utkraamanti™: that the praanas do
not dissociate from the Jiva till he attains the Brahman passing through
the Archiraadi Path. I the Meditator is the subject in the passage where
d:r_ questions of Aartabhaaga find a place, the above reply can be as well
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given there; mamely there is no dissocintion of the Praanas [rom the medi-
tator o that he can make the journey through the Arghiraadi path.

On close examination it will be seen that the questions put by
Aartabhaage and the amwers given by Yaajnavalkva are only with refer-
ence 1o a pon-meditator (who is an avidvaan). There is no reference to-
meditation on the Brahman, We shall give below in bricl the dialogue in
the relevant portion of the Upanishad,

Aartabhaaga, who was the son of Riabhaaga of Jaratkaaru gotra'

approached with respect the great sage Yaajnavalkys and asked him a few
guestions,

Aartabhaaga—Sage Yaajnavalkya! Please tell me. How many are
the Grahas? How many are the Atigrahas?

Yaajnavalk ya— O Sage! The Grahas are cight and they are the eight
Indrivas (sense-organs)— Nose, speech, tongue, eye, ear, mind, hand and
touch. The Atigrahas arc cight and they are the objects of those sense-
organs. Smell, name, taste, form. sound. desire, holding and touching.
These are called Atigrahas since these objects of sense have under their
control the respective sense-organs.

Aarta—0Oh Yaajnavalkyal To which Mrtyu do all these things that
are perceived by the eyes become food? Again, to which Mreyu does that
deity too become food? Please tell me.

Yaajna—Fire burns all things. Therefore all of them become the
food for fire. Therefore the fire (Agni) is the Mriyu., That fire too is
destroyed by Ap (water). Therefore [fire is the food for water. Thus
water iz the Mrtyu for the fire (Mriyu). He who knows this conquers the
fire which i3 a Mriyw

Aarta — Yaajnavalkyal When the Jiva dies, do the pradinas go away
from him or not

Yaajna — Mo, the Praanas do not depart from the Jiva.

Aarta — Apart (rom the praanas of the dying man, do other things
gepart (rom him# :



B9

Yaajna — O Sage! The names do not go. We see that the names of
great persons like Yudhishtira Ho not disappear even though their bodies
have gone. By the name that continues to exist, a man conguers the
eternal world of virtue, (i.e. reaches it). It is for this reason that people
are doing virtuous acts and are taking efforts to keep their names ever-
lasting. :

JAaarta = Yaajnavalkyal It is said that speech and other organs of
the dying man become united with their respective deities presiding over
them. “3peech becomes united with fire: the vital airs become united
with air, the eye with the sun, the mind with the moon, the ear with the
quarters, and the body gets united with the earth’”, In that case, when and
whom does the Jiva take resort to?

When Aartabhaaga asked him these questions, Yaajnavalkya thought
for a moment and concluded the answer was something that could not be
divulged in public. So he asked Aartabhaga to extend his hand and hold-
ing it he ook him aside and said, ‘Come with me. We shall exchange our
thoughts and decide.”” So saying he led him to a lonely place devoid of
public movement and there came to a conclusion after mutual discusion
that the Jiva becomes endowed with a virtuous body as a result of his
wirtuous acts and becomes united with a sinful body by his own sinful acts.
Though it was Yaajnavalkya that revealed the answer, he said that both of
them would discuss and determine, That shows the noble nature of
Yaajnavalkya, that he was bereft of sell-conceit and of a longing for vain
glory. " Understanding the greatness of the Acharya, Aartabhaga refmained
f;-..:.:m putting any more questions.

MNow we shall explain the relevant text in the 5ri Bhashya on this
Sutra. What arc the things about which questions were asked by Aarta-
bhaaga and replies given by |Yaajnavalkya? They are—the nature of the
sense organs and the sense-objects under the nomenclature of Graha and
Atigraha, that water has fire as its food, that the Praanas do not depart
from the dying Jivatma, that the name of the Jiva continues to be popular
even after his death, and that he becomes possessed of a body in aceor.
dance with his acts, good or bad. One can see that there is no mention of
the upaasaka here (also known as Vidvan). Every one of the above is with
reference to Avidvaan who is not an upaasaka, Is it not so?
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Purvapakshin—It may be so. But there is the Sruti in that context
“Apa punar mrtyum jayati® (Chand. Up. 3.2.10). (He again conquers
death.) This declares that il a person acquires the knowledge that fire is
gt food for water, he becomes released from the Samsara. This also is
4he statement of Yaajnavalkya in this comtext. [Is this not a clear refe-
rence to the Meditator when it is said he is released from Samsara (material
world)? What is your answer to this? . -

Siddhaantin — Here is my reply. If a man acquires the knowledge
that fire is the food of water, he conquers fire. Only the conquest of
fire is described here as the conquest of death (Mrtyu). It means that
fire will not be the Mriyu (the cause of death) for that man who knows
this, Therelore there is no mention at all of the upaasaka here. Buta
question may be asked: how is it proper to say that there is no departure
of the praanas in the case of a non-upaasaka. Our reply is that the,
dissociation of the Praanas (rom the Jivatma is not in the same manner as
in the case of his gross body. But they go along with him even as the subtle
elements do.  This is what the Srutis reveal, this conclusion is faultless (12)

The three objections raised by the Prima-facie-holder have been
answered as detailed above: and it was established that the soul of the
upaasaka makes its exit from the body through the vein that goes to the
head as stated by the Srutis.

Mext the Smrtis are cited as the authority for the same.

Smarpale cha 0 (4.2.13)
[And it is stated by the Smrtis also]

“Oordhvam ckah sthitah teshaam Yo bhittvaa soorya-mandalam |

Brahma-lokam atikramya Tena yaati paraam gatim "
—{ Yaajna-valkya-smrti 3.16.7)

Amongst the veins, there is one which goes upward. He who goes

by this, picrces the solar orb and passes beyond the world of the four-faced
Brahma. Then he attains the highest goal. :

Fhis Smrti text also confirms the view that there is the departure
of the soul of the upaasaka from the body through the vein that goes to the

head. (13)
Thur eudi the

darripupakrama - adhibarana [TV, i, 3)
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Parasampattyadhiteranam IV ii, &)
Taani pare tathd & aaha (g2.04)

[These (subtlé elements get united) with the supreme Being: wverily
{the scriptures) say so)

Introduction

In the Bhoota-adhikarana (IV, ii 4) it was concluded that, at the
time of the departure from the body, the Jivatma, associated with the sense
organs and the vital airs (Indriyas and Praanas), gets united with the ele-
ments. In the next Aasrtyupakrama-adilkarana (IV. ii. 5) an ohjection was
raised that in the case of the upaasaka there is no such union with the ele-
ments and it was established that it does happen and there iz also the
départure of the soul of the upaasaka from the body. When an objection
is raised that the ¢onclusion is not right, this adhikarana gives the reply
and reallirms the conclusion,  The relationship between these two sub-gec-
tions is called aakshepasangati - re-establishment of the previous conclusion
to throw out which an attempt is made, To explain: according to the Sruti,
“Tejas Parasyaam Devataayaam®™, “the [Jiva, associated with the sense
organs, and vital airs, becomes united with the subtle clements and then
gets absorbed in Paramatma, who is the universal cause.

An attempt is made to throw out this conclusion by saying the mode
of departure from the body is not the same fo the upaasaka and non-upaa-
saka. The following two sub-sections proceed to refute this objection

Subject = The sentence ““Tejas Farasyaam Devataayaam™ (Chand.
6.8.,6.)

Doubt — In accordance with the Punya or papa of the respective
persons and in consonance with the greatness of the Brahma Vidya, do the
subtle elements go to the Svarga and other worlds or do they go to Parama-

pada? Or do they unite themselves with the Paramatma? This is the doubt.
Reason [or the doubt

The words ‘Para Devata’ occur in the Sruti quoted above, Do they
signify the Supreme Deity who is the support of all and who is in a parti-
cular world of His own, viz. Paramapada which with the subtle elements

L]
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get united or do they denote the Immanent Deity who remains in the body
of every being with whom they become united? It will not be appropriate
to say that they become united with the Supieme Divinity in the specific
world Paramapada, because such a thing can happen only after the entry
into the vein and departure from the bedy, but not before.  Nor will it be
right to say that they describe the union of the elements with the Imma-
nent Paramatma (Antaryaami), because they are there even earlier and
always with Him who is in the heart. Moreover there is no purpose in
becoming united with the Immanent Being at the time of the departure
from the body. The doubt arises since we are not able to decide which of
the two will be reasonable and correct.

Prima facie view

At the time of the departure of the Jiva from the body, the subtle
elements unite themselves with him, and proceed to do the work suitable to
the Karmas or Vidya of the Jiva, No results are seen consisting of the enjoy-
ment of pleasure and pain by his uniting himself with the Lord in the heart
{Haarda). Since there is no purpose in his associating himself with the
Haarda, the subtle elements proceed to go on with their work.

If this be the trend of your argument, where is the propriety in the
statement that the subtle elements and Jiva get united with the Supreme
Deity {*Tejah Parasyaam Devataayaam’™)? His opinien is: all things are the
effects produced by Paramatma and He is immanent In every one of them
“The places reached also have Paramatma as their Atma, Hence the state
ment “Parasyaam Devataayaam'. Or it may be as follows: the union with
Paramatma is always there This text only re-states that fact, and does
not say that this joining is new and did not exist before.

Fimal Fiew

Taani=the subtle elements united with the Jiva, Pare=become united
with Paramatma. That iz what the Sruti “Tejah Parasvaam Devataayaam"
declares. Our interpretation should be only in accordance with the Sruti,
The argument of the prima facie view-holder is not correct when he says
that no purpose is served by the union of the subtle clements with Para-
matma in the inte mediate stage (i.e. after the Jiva becomes united with
them and before he cnters the Vein.) During deep sleep, the Jiva is said
10 bhecome united with the Immanent Bhagavan and thereby gets mﬂ-ﬁ]‘.
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Here also he gets reliel by resting on Paramatma. Before that, when the
tristhoona (back-bone) was churned in order to extract the subtle elements
he experienced great sulfering. Though there was the association with the
Immanent Paramatma in the cavity of the heart even hefore, this union
gives him relief now and he becomes refreshed.  So there is some purpose
and this is revealed the by Sruti,

A question and its answer

Question = “Vaak manasi sampadyate; manah praanc; praanah
tejasi; tejah parasyaam devataayaam' —These arc the four scatences in the
Upanishadic Mantra which deal respectively with the four topics — the
union of the specch organ with mind, of mind with Praana, of Praana
along with [Jiva in fire, and fire in Paramatma. The first three have been
dealt with in the first four sub-sections of this Pada, Vaak-adhikarana
{4.2.1), Manoadhikarana {4.2.2), Adhyakshadhikarana and Bhoota-adhi-
karana (42.3 & 4). The union of fire with Paramatma should be treated
next, But before that, a new topic (i.e. the mode of departure being the
same for a Vidvan and non-Vidvan) has been taken up for treatment in the
fifth adhikarana [{Aasrtyupakrama-adhikarana 4.1.3). [ts proper place
will be after the Para-adhikarana (4.2.6) and Avibhaagaadhikarana (4.2.7),
which deal respectively with the union of the elements and the Jiva with
Paramatma and with the union with Him which is only asseciation and not
dissolution. Why did the Sutrakaara give precedence to Aasrityupakrama-
adhikarana (4.2.5) before the other two?

Answer

In the Aasrtyupakrama - adhikarana it has been established that the
made of departure before the entry into moordhanya-vein is the same both
for the one who practises meditation and the other who does not (i.e. upaa.
saka and non-upaasaka), It will follow automatically that the union of
the Jiva with the Paramatma {and that union being only association and
not dissolution) will be taken for granted and there will be ne room for
i difference of opinion. But the Sutrakara shifted the discussion on the
fourth sentence [ Tejah parasyam devataayam') to the sixth sub-section,
because he wanted that the Para-sampatti-adhikarana and Awvibhaaga-
adhikarana (the sixth and seventh sub-sections) will supply some replics
to the ohjections likely to be raised against the conclusion of Ansrtyupa-
kramaadhikarana (the fifth).
w12k
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Again there will be some propriety, in the order adopted by the
Sutrakarn. First he dealt with the departure of the Jivas in general from
the body at the time of death. Then an objection may be raised on the
authority of a sruti that in the case of the upaasaka (Meditator) there is

“nio departure from the body since it is stated he attains the Brahman here
itself, Apgainst this ohjection it is replied that there is the departure of the
soul of the upassaka also (4-2-5). Then comes the treatment of the topic
that the elements with the Jiva get united with Paramatma (4-2-6), Parasam
patti adhikarama and the union is only association, but not merger
{ Avibhaaga-adhikarana 4-2-7). To deal with the departure of the subtle ele-
ments first and with that of the upaasaka next may not be the proper
SeqUEnCE. " It will have to be justified with difficulty. For this reason also
the Sutrakaara put the Aasrutyupakrama adhikarana as the fifth subsection
{before the sixth and seventh).

All this has been succinctly described by Sri Vedanta Desika in his
Adhikarana Saravali in the following sloka {489).

Jeevotkraantyukti- kaale vidushi tu ghatate tat-pratikshepabhangah
Bheototkraantestu paschaat tad-upanipatane sangatih syaat
kathanchit 1
Tasmaat saadhaaranospt i ayam upari tatah sthaapyate Haarda-vogah
Tulyespyasmin na tulyaah sarani-mukhatayaa praapya-bhedena
maadyah i1,
While dealing with the departure of the Jivas in general from the
bodies, it will be quite fitting and appropriate to refute the objection that
the Jiva of the upaasaka has no such departure. On the other hand if the
departure of the elements is first discussed and that of the upaasaka is taken
up next, the sequence will have to be explained with some difficulty.
Therefore the union with Paramatma in the heart is dealt with after that
though it is commaon to both the upasaka and the non-upasaka. Even
though the contact with Paramatma is the same to both of them, the con-
tact with the various veina is not the same; because though the ﬂ']:'ﬂling
gate may be the same, the destination for different people treading by
different roads will not be the same.  Similarly here also, though the con-
tact with the veins may be the same for all Jivas, once they enter into
some one o other of them their goals also will be different. One will
to Paramapada by entering one vein and another will come back to this
Wﬂd h? :uuﬂ.ng another. "Iﬂ
Thecs ends the Pararampaii-adhikarana [V-ii.6
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Aribhaaga-adhikoranam (V. i.7)
Avibhaago vachanaat w (§-2-15)

[{When the Jiva unites with the Paramatma at the time of death}
there is non-differentiation between the two. There are deriptural state-
ments to that effect]. a

Introduction

In the preceding sub-section it was stated that the Jiva onites with
the Brahman. Now it is being discussed whether that union is like the
dissolution of the effects in their cause at the time of deluge or it is only
the inseparable association as in the case of the union of the speech with
fh": mind etc. (*Vaak manasi sampadyate’)?

Suhbject

It is about the union of the Jiva with the Brahman.
Doulst

It is as stated in the Introduction above.

Reason [or the Doubt

The union with the Paramatma mentioned iz very much like the
dissolution of the effect in the cause. In the sentence “Tejah Parasyaam
Devataayaam” there is no predicate, It has got to be supplied from the
previous sentence “Vaak manasi sampadyate”, In this sentence also the
verb ‘sampadyate’ supplicd should be given the same meaning i.e. becomes
indistinguishably united, It should not be interpreted as ‘complete dissolu-
tion’. The doubt arises which of the two will be reasonable and appropriate.

Prima [acie view

Paramatma is the cause of all things. Therefore the union with

Him of an effect of His ean be interpreted justly as complete dissolution,

but not mere association. In the case of “Vaak manasi sampadyate”,

mind is not the cause of speech and therefore the word “sampadyate” cannot

be interpreted as signifying dissolution (laya). So the meaning there was

given as rassociation’. But Paramatma is the universal cause and therefore
&
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dissolution can be said to take place. Here ‘sampadyate’ means the Jiva-
gets dissolved in Paramatma.

Here a question may be asked.  If the Jiva gets dissolved in Para-
matma even in this body itsell, will it not be inconsistent with the state-
ments that alter leaving the body, the Jivas travel through the path of the
light or through that of smoke? Here is our reply.  The omnipotent Para-
matma creates bodies for the variows Jivas o that they may make their
journey through the different paths, Then the Jiva, being endowed with
the body passes through the paths and enjoys the Fruit of their actions,
Therefore the union with the Paramatma stated by seriptural text here des-
cribes the merging in the cause (i.e. dissolution, laya)

Final View

The union (i.c. sampatti) mentioned here signifies only a joining s
which there is non-differentiation between the two, (i.c. inscparable union}
and not dissolution. ' Because such is the scriptural statement (‘Vachanaat')
In the passage ““Tejah Parasyaam Devataayaam” we supplied the predi-
cate “sampadyate” taking it from the other passage “Vaak manasi sampad-
yate''. In the latter ‘sampadyate’ (gets united) signifies only ‘inseparable
union” When we supply a word from another sentence in the same context,
it will be proper. to give the same meaning to it.  There is no valid autho-
rity to permit us to give a different meaning to the same word supplied in
the context. Therefore in the case of the union with the Paramatma ‘union’
showld be interpreted, only as inseparable association and not *‘dissolution’.
The prima facie view-holder argued that in other places ‘sampatti’ (union)-
can be only association and not dissolution since there was no cause and
effect relationship between the two, But here Paramaima s accepted as
the universal cavse and o the meaning may be dissolution. What iz the
purpose in saying that there is dissolution when we are speaking about the
departure of the soul from the body? Maoreover there is inconsistency also.
IF we say the Jiva gets dissolved, it means that he meets with destruction,
(ie. he gets separated from the subtle elements, and merges into Para-
matma). Without them how will it be possible for him to go on his journey
through the different paths mentioned? Your reply is Paramatma, who is
omnipotent, creates a new body for him, Here we ask: does Paramatma
creafe the Jiva with the body or release his esgential nature favarsopa) only?
If you say he creates the Jiva along with the body, he might have as well
retained the subtle body which the Jiva already had, To dispense with a-
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body and create another in the same place is a cumbrous and uneconomical
act (gaurava). The learned in the sastras will not accept it. To avoid
this difficulty, if vou say that there is no ereation of a body and the atom-
sized Jiva by himsell goes through the respective paths, it will not be
correct: for the Srutis and the author of the Brahma Sutras also say that as
the Jiva goes through the Archiaadi-path, he enjoys certain pleasures in
various places and that he carries on a dialogue with the moon-god. - This
will be possible only when he is endowed with a body. They also._say
that those who travel by the Smoke-path (Dhoomaadimarg: ) do so0 only
being united with the subtle elements. Moreover there 15 no mention “of
the creation of the Avyakta and its products in that context. For all these
reasons, it must be concluded that the word ‘sampadyate’ used in the con-
text does not mean ‘gets dissolved’ but only means ‘becomes united in such
a way that there is non-differentiation between the Jiva and Paramatma.
&q there is imseparable union. (15)
Thur endr the Aribhas go-sdkikarana ( IV, ii 7)

Y

Tad-okodhikarana (IV, i, 8)
Tod-vkosgra-foalanam tot-prakaasita-deasre Vidvag-sagmarthyas
" bae-thesg-gatyanusmrti-yogaachcha  Hoarda-amugrhestal
0 Csategdhikayea (4, 2. 16)

[By virtue of the greatness af the Vidya (meditation) as well as the
gaeditation on the ]:.al_h which 18 its roquisite, the Jiva 15 blessed by the
Paramatma who is in the heart; his abode has its edges made radiant.  The
entrance into the vein having thus been lit, he goes out through that vein
which is above the hundredth].

Introduction

%o far it has been described that the mode of departure s the same
for those who practise meditation (Vidvan) and [or others till their union
with the Para Brahman. Now in this section the special mode of departure
in the case of the Vidvan from his gross bedy is stated which is the result
of his meditation,

Subject
It deals with the departure of the meditator (Vidvan) from his gross
body through the Brahma-naadi-vein going to the top of the head, Thig
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is with reference to the Sruti text ‘Satam cha ekax cha hrdayasya naadyah®
{There are onc hundred and one veins of the heart)

Dpub-'t

Whether it is a rule that the departure of the Vidvan will be only
through the Sushumnaa-naadi (vein going to the head from the heart or
whether he can depart throngh any vein that goes up to the cye and the
like.

Foeason for doubt

Satam cha ckaa cha hrdayasya naadyah
Taasaam moordhaanam abhi-nissrtaikan
Tayaa cordhvam aayan amrtatvam eti

Vishvang-anyaa utkramane bhavanti n (Katha up. 2.6.16)

{There are a hundred and one veins of the heart. Of these one goes up
towards the head. He who goes up through that vein, attains immortas

lity., The other veins spreading in all directions are for the departure (of
the Jiva from the body).

The above Katha-sruti declares clearly that the Vidvan alone departs
through the vein that goes to the head, whereas others depart through
some other passages like the eye etc.  The veins are so subtle in size that
it will be impossible for the Jivas to choose the vein through which they
have to go. Therefore we cannot make a rule that a particular Jiva
departs only through a particular vein. We cannot at once decide which
statement will be correct and hence the doubt.

Prima facie view

We cannot decide that the Vidvan departs only through the moordh-
anya-naadi ot of the one hundred and one veins and others go only
through other veins, For all the veins are o small that no one can distin-
guish the sushumna-naadi from others. 5o we cannot say that as a rule
the Vidvan departs through the Sushumna-naadi,

Here it may be objected thus: Ewven at the time of practising the
neditation, the upasaka {meditator) daily meditates upon this fact thar he
will depart from the gross body through the moordhanya-naadi, and after
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passing through the Archiraadi-path will attain the Brahman. Because of
this daily practice, he will be able to identify the particular vein through
which he will bave to go. Moreover it can also be said that because of his
union with Paramatma at the time of departure, he will have got over the
physical strain and will be able to identify i,

This is our reply to the objection. What you say is nnly partially
true. Because in spite of his daily practice of meditation, it will not be
puu:l.u'lc for the Jiva 1o distinguish the moordhanya-naadi from the mjmr
veins, All of them are so- closely connmected in the cavity of the heart
which is shrouded by intense darkness,  But please do not think that [ am
argucing against the Sruti which says “By passing through that particular
vein, he attaing immortality”, This Sruti only says that onc may go
through the moordhanya-naadi alse, It only declares that quite unexpec-
gedly one may pass through that and it is a mere statement of what may
happen by chance. My contention is that we cannot say that as a rule
the Vidvan passes through the moordhanya-naadi.

Final vicw

The Upaasaka departs from the gros body only through the vein
which takes its place a3 number a hundred and one. It cannot be said
that it is a very subtle one and so cannot be identified, The Upaasaka is
practising the upaasana which pleases Paramatma and which is liked by
Him. He is also meditating upon the passage lhruug'h the Archiraadi-
path which is liked by him very much and which iz a requisite of that
upaasana. Paramatma being pleased with him blesses him,  As a result of
ithe blessing, ‘tat okah’—that place of the Jiva ie. the heart, his abode,

jvalanam bhavati’: begins to shine just in front of the opening in the
vein, . That the Jiva blessed by Paramatma is able to find out the opening
of moordhanya naadi amidst the one hundred and one weins and through
that he begins his journey. 5o he passes only through the Sushumna-
paadi. The Sruti text declares that this 3 the rule, and no mt‘nrgh“lg
that happens by chance,

= Kapistalam Sri Desikacharya Swami in his book Adhikarana-ratna-
mala says that the light there shines like the gleam of lightning *Jvalanam =
vidyut-sphurana-sadria-spuranam yasya taf taadrsam bhavati™

Ouestion and Angooer

Question — The above Sutra (4.116) states that Ehagauan
md by the Upunnn of the Upasaka and out of 'His Grace He
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illuminates the opening in the Moordhanya-nadi which is the one hundred
iand first vein. The Upasaka departs from this gross body through that
opening. Here is the Sruti Text which declares that the opening in the
vein is illuminated by Bhagavan out of His Grace.

“Tasya ha ctasya hrdayam pradyotate. Tena pradyotena esha
aatmaa nishkraamati, chakshushoe waa,” moordhno vaa, anvebhyo vaa
sarecradeshebhyah™ (Brhad, Up. 6.4.2). [Tasya ha, etasya = mriyamaa-
nasya sambandhi yat hrdayam, tasya, agram = naadee-mukhaat nirgamana
dvaaram, pradyotate = upasamhrta - karana - tejah - prajvalitam sat pra-
deeptam bhavati, Tat - prakaasita - dvaarah san esha aatmaa nishkraamati
chakshurazadi - dvaarebhyah styarthah, |

There it an opening in the vein of the heart of this dying man
through which the Atma departs. That opening becomes iluminated by a
Justre. The Atma sees that shining opening in the vein, and then departs
from the body through that vein and makes his exit through the vein that
goes io the eye or the head or other parts of the body.

A close study of this text will reveal that the illumination of the
apening for the departure from the body takes place both with reference
to him who practises the upasana as well as to him who does not. There
fore the illumination of the edge of the abode i3 not for the upasaka alone,
When such is the conclusion, how is 1t proper to say specifically that, by
the blessing of the Lard residing in the heart who 15 pleased with the
upasana of the upasaka, the hole in his Brahma-naadi becomes illuminated
and the upasaka makes his exit through that Brahma-naadi?

MMoreover the Sruti states that the edge of the heart, i.e. the opening
in the vein, becomes illuminated,  All the veins or blosd-vessels, that have
contact with the sense organs like eve, ear and nose, proceed from the
heart. UF it is stated that the openings in thode veins become illuminated
and the soul of the dying man departs thrﬂ-ugh some ane or other of those
veins, it can be accepied.  Buot the case of the Moordhanya-naadi 15 diffe-
rent” because it beging from the navel and goes up to the head. The
"-"F'f“i“E it this vein 15 enly near the navel and not in the Sushumna f Maoor
dhanya) naadi at the edge of the heart. Therefore no purpose will be
served by the ]jght which illuminates the edge of the heart which s the
abode of the Jivatma.
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Anmeer

There is no dispute with reference to this fact thar Paramaima is the
Ruler of all the seven worlds, is immanent and resides in the hearts of all
beings, and that He illuminates the openings in the veins in the case of all
of them. But the blessing, that this heart-residing Paramatma does with
reference to the Upasaka, is sbmething onique. In his case Bhagavan
shows him the Moordhanya-naadi which i= in front of the heart. The
Upanishadic passage “"Hrdasya agram pradyotate™ (The edge of the heart
shines} was explained by Sri Rangaramanuja Swami, the commentator of
the Upanishad that the opening in the vein, which is the way for the depar.
ture, shines. S5ri Ramanuja Acharya in his Sri Bhashya interpreted the
word “Agra-jvalanam’ in the Sutra (42.16) as follows: ‘agre jvalanam
yasya tat’ (i.e. the opening in the moordhanya-naadi in front of the heart
*shines). Generally the opening is always closed and it cannot be seen by
those who are not practising meditation  But the location of the opening
will be cognised by the Upaasaka (meditator) who is daily thinking of it in
the course of his meditation on the prescribed route he is to take after the
departure from the body. The opening of the moordhanya-naadi is not
manifest unlike the openings in the other veins going to cye and other
organs of the body. The Upaasaka goes near that place where the opening,
though closed, is situate when the Merciful Lord with His Consort shows
Himaelf and pushes open the closed door in the Moordhanya-naadi, enters it
with the soul of the Upassaka and takes him to Sri Vaikunta,

Sri Vedanta Desika in his Adhikarana - saravali writes about the
journey of the Upasaka through the an:lhl.rl}ra naadi in the following
Sloka (493),

“Svaadheeno Haarda - samjnah svayam
avikalayas Sampadan saakam ekah
Sthitvaa hrt - padma - madhye sthagita-
nija-tanub sapta = lokee - grhasthah 1
MNaadee = chakre Sushumnaam nikhila-
dhriti = kareem naabhi - moordhaanta - roopaam
Bhitvaa tan - madhya - randhra = prahitam
ishum ivotkshipya netaa mumukshum w"*

[The SBupreme Lord, who, with His Consart Lakshmi, is the protector
ol all the seven worlds, resides in the centre of the heart - Iuﬂu,.l.'ﬂlhum-'
13- A 1
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fore goes by the pame of Haarda, He shows Himself to the Salvation —
secker at the time of his departure from the body. The Lord pushes open
the door-like opening in the Sushumnaa naadi which is one of the many
© wemnd attached te 1he heart, and which starts. from the navel helow and
ends with the head above. He thrusis the Salvation-secker through that
hole and with the speed of a flying arrow takes him to Sri Vaikunta, )
Sushumnaa is the name of that vein which extends from the navelbelow
to the head above and goes beside the heart.  There is an opening in it in
front of the heart which is elesed as though by a push-door. The Merciful
Paramamma pushes it open for the benefit of the Upaasaka so-that he can
enter it and proeeed along the prescribed route, known as the Archiraadi-
path. The Upaasaka alone i blessed in thizs way by the Lord. In the
case of others, who are not practising Brahma-Vidya, the Lord just illumi-
nes the tip of the other veins going to eye and other limbs, (16)
Thur s
the Tad ¢ phodiikarans (V. if, )

Rasmyonupsara-gdhibaranam (IV., il 9)
Rarmyanusaaree (4.7:17)
(He proceeds lollowing the rays of the Sun.)

Introduction

In the previons sub-section it was stated that at the time of his
death, the Upaasaka departs lrom the gross bedy through the Moordhanya
naadi, {the vein that goes to the head). In this sub-section it is going 1o
be declared that after departing from the body, he proceeds following the
rays of the sun.

Topic] _
It iz about the Srati Text: “Atha vatra etasmast sareeraat utkras-
mati, atha etair-eva rasmibhih ocordhvam aakramate™. (Chand. Up. 8.6.5)

[Thercafter when he gets out of this body, then he goes up only with these
rays of the sun]

Doubi

221 The doubt is whether. it -is an wunbreakable rule or not that the
Upassaka: can redch the:dise of thesun enly. through the raye of the s, *
R ATl

?
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Peason for Doubt

The Sruti declares “Etair-eva rasmibhih* : only through the rays of
the sun. But in the case of that Upaasaka who dies at night, it cannot be
aaid that he proceeds following the Sun’s rays; because at night we have no
Sun's rays. Since these two statements are contradictory, we are not able
to decide which of the two will stand to reason. Henrce the doubt arises.

Prima-facie view

It cannot be stated that as a rule the Upaasaka who dies at night
reaches the disc of the Sun only through the rays of the Sun; because there
are-no Sun’s says at night. It need not be thought thai the words in the
Sruti “rasmihbih eva” (only through the rays of the Sun) lays down a rule
to that effect. It can be interpreted in the following way : if an Upaasaka
dies during the day when there are Sun's rays, he reaches the Sun only,
through its rays. It only repeats a fact which will be true in some cases-
That is to say—it does not lay down a rule, but only repeats what actually
occars; the idea & if the Upaasaka dies during the day-time, he goes
following the Sun's says. It cannot be argued that the person who dies at
night waits till sun-rise the next day and after sun-rise he procecds follow-
ing the rays; and therefore we can take it as a rule that he goes only by
means of the Sun’s says. There is a Sruti which clearly says that the dead
man reaches the Sun at once with the speed of the mind : “Sa yaavat
kshipyct manah, taavar Aadityam gacchati.” So there is no reason to say
that the man waits till the sun-rise next day, and the words ‘only through
the rays' state what happens in some cases and net a rule,

Fumeal view

It must be declared that there is the rulé that he follows only the
Sun’s rays; because the Sruti clearly states —'only through the rays’. The
ward ‘only’ will lose its significance il it s said that during day time he
pocs by means of the sun®s rays and at night he goes in a' diffierent way.
Moreover it is not stated anywhere that during nights the Upaasaka goes
in a different way. If there were such a declaration, we can say that the
word ‘only’ restricts the movement by means of the rays. Since there is no
such declaration, the use of the word “only” will become purposcless

In the Prima facie view it was said that since there are mo Suns
rays during nights, it will not be correct to say that she Upaasaka, who
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dies during night time. proceeds following the rays. The Siddhantin siys
that that view is not right; for the movement through the rays of the sun
can take place even at night. It may be asked how can that happen? Here
is our reply! in summer we cxpericnce heat during nights: from that ‘we
infer that there are the Sun's rays which are the sub-stratum for the heat,
The word ‘lakshyate’ used in Sri Bhashya is vsed in the sense of s inferred’,
but not in that of ‘is seen®. Since the darkness ar night is very dense, it
overpawers the Sun’s rays which are less,

Again a question may be asked: in Autumn (i.e. in the months of
Maargazhi and Thai, December and January) the nights are chill and not
warm, How can it be argued that there are Suns rays even then? Owur
reply is: on cloudy days when the sun is completely concealed by the clouds
we do not sec the sun's rays even during the day-time, Can we say that
because of that there are no rays of the sun then? As in the case of the
cloudy days, in the Hemanta-scason {i.c. Autumn) the heat is subdued by
thick dew and is not felt,, Therefore we cannot say that there are no sun'e
rays. On the contrary the Sruti declares that there is always uninterrupted
contact between the rays of the sun and the veins of the body.

“Tad-yathaa mahaa-pathah aatatah ubhau graamay gacchati, iman
cha amum cha, cvam eva ete aadityasya rasmayah ubhau lokaw gacchanti
imam cha amum cha. Amushmaat aadityaat prataayante: taah aasu
naadeeshu srptaah. Aabhysh naadecbhyah prataayante; e amushmin
aaditye stptanh (Chand, Up. £6.2)

(Just as a loog trunk road enters two villages, this and that, simi-
larly the sun's rays enter the two worlds, this and that. The method by
which the sun’s rays have spread in the two worlds is next explained): the
rays that proceed from the sun enter (i.e. become connected with) the
veins. Similarly the rays that have spread into the veins are alo
connceted with the sun.  Thus there is contact always between the sun and
the veins,

*Taah aasu naadeeshu srptaah®’, Here the pronoun ‘taah’ signifying
the rays iz in the feminine gender. In *Te amushmin aaditye”, the
pronoun ‘te’ is in the masculine gender,  Since the word ‘rasmi” signifying
‘rays’ s in both the masculine and feimnine genders, the pronouns are
used in-both the genders,
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The concluding sentence of Sri Bhashya in this context runs’ thus:
«Nisi mraanaam api’ vidushaam rasmyanusaarenaiva Brahma - praaptdh
astyeva”. The sense would have been complete with the words “rasmyanu-
saarenaiva Brahma - praaptih”’ (he attains the Brahman by the rays alone),
Then why are the words ““astyeva” (the attainment certainly takes place)
used? A question may be asked thus. The reply is the Upanishadic text
says “ctaireva rasmibhib’ (invarably by means of these rays). A doubt
may arise: if there were no sun's rays, there will not be the attainment of
the Brahman, It is to dispel such a doubt that the words “astyeva” are
wsed in Sri Bhashya. There is certainly the attainment of Brahman and
that invariably through the sun's rays (etair - eva rasmibhih).  From this
it is detérmined that the san's rays do exist even at night time, though in
an unmanifest form,

Cruestion

Sri Vedanta Desika, while dealing with the substance “Tejas’ by
name says : Tejas i3 of two kinds, namely lustre and the substance posses-
sing it. Lustre is always associated with the substance which i its substra-
txm. It comes into existence along with its substratum and when the
latter perithes, the lustre also perishes. So they are inseparable. Here a
doubt arises © In summer even after sunset, we experience the heat.  Then
we must grant that the lustre which is the substratum far the heat must
also be there, It amounts to saying that the lustre does exist even though
the sun, its substratum, is mot there, How can it be said then that the
lustre and its substratum are inseparable? The reply given there is ;
sgreeshmaadishy aushnyopalambhe api, prabhaatmakam svarcopam naasti
eva.” Even though there is heat in nights in summer the entity ‘lustre’
does not exist.  Therefore it is concluded that the lustre and its substratum
are inseparable cntities, and the former cannot exist without the latter,

Sri Rangaramanuja, the author of the Upanishad-Bhashya {commen-

tary on the Upanishad) came with an explanation as follows : In summer.

- at nights the sun's rays (lustre) are not the substratum for the heat, but

something else. Therefore there is nothing wrong when Sri Desika wrote
that the sun and its rays are inscparable.

Ratna-petika is the name of the commentary on Nyaya-58i 5
of Sri Vedanta Desika by the late Mahamahopadhyaya Tirupput = Kuli
Swami. - In this context there he writes : ‘During nights in summer heat is -
cuperienced by us. The basis of the heat is not the raps of the sun, but

-



106

something sther than that, namiely the particles of fire that have been emit-
ted by the sun's rays.

- “Vasante greeshmake rasmi - satais - santapati tribhih
Saradyapi cha varshaasu chaturbhih sampravarshati u
Hemante sisire chaiva himam utsrjate tribhih u"

{In spring and summer the sun lets out fiery particles by means of three
hundred rays. (Here the word ‘santapati’ in the sloka MEAns, gives out
particles of fire). In the Varsha and Sarad seasons, he pours torrents of
rain by four hundred rays. In the Hemanta and Sisira sexsons, he sheds
dew with three hundred rays.) The commentator cites the above slokas
from Matsya Purana in support of his view. Thus the conclusion is
arrived at that there are no sun's rays at night.

If this conclusion is accepled, then there will be a contradiction bet-
ween the statement of Sri Desika and that of 5S¢ Ramanuja in his Sri,
Bhashya as well as that of the Sruti Text. Ramanuja’s statement s -
“Lakshyate hi nisi api nidaaghasamaye coshmopalabdhyaa rasmi-sambha-
vah™. (It is inferred that even during nights in Summer there are the sun's
rays, bBecause heat is experienced by us at that time.) The Sruti text is
““Tat yatha" ete. which says that there is contact at all times between the
veins and the sun's rays,

Reply

In short we will say that there are the rays of the sun even during
nights.  In this connection we must closely observe the significance of the
statements—the sun sets in the evening and rises in the morning. When we
say ‘the sun sets” the idea connoted is not the same as in the statement “the
lamp has become extinguished”. When a man speaks of sun-set, what he
mieans is that the sun is so far away from him that it is not visible and has
gone out of sight. It does not mean thereby that there is no sun during
nights, but it is only far, far away. ‘The astronomers declare that when it g
night in"6ne part of the world, it is day in the other part. Therefore it is
an undisputed fact that the sun is always there and so are its rays. Sn
Sudarsanasuri in his Sruta-prakaasika corroberates this view and says:
*“Kaalasya saayam praatar-bhasvah Ravi-viprakrshta-sannikrshta tat-tad
desaviscsha-vriti-purushaspekshayaa™ (The division of time as evening and
mpming i based on the position of 2 man in & place which is far away from
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;r adjacent to the sun respectively). 5o the Sruti Text and the statement
of 8ri Ramanuja are correct and flawless.

Well, if this iz the final and right conclusion, how did Sri Vedanta
Desika write something different?

We affirm that Sri-Desika has not stated that there are norays of the
sun at might. The source of the heat at night is not the sun's rays; but the
icles of fire that have been exbumed by the rays, The heat B caused

by thost particles of fire.

“Agnim vaa va Aadityah saayam pravisati i
Udvantam vaa va Asdityam Agnih anusamaasrohati™ o

i In the evening the sun enters into the fire. Since the sun b io a
1I.r—|:IITpll.n|::|t cannol enter the fire, But what it means s that it enoters
the fire through its rays. In day time the fire enters into the sun. This
means that during day the sun is near and therefore there is less Justro in
the fire.  I7 the Sanskrit text & not u;plnm:d in this way it will lead to
wrong conclusions. Since the evenings and mornings arc always there,
there will have to be a continuous interchange of places between the son
and fire which will be in direct contradiction to all means of knowledge.
Therciore we must say that the two Sruti sentences state that the som
enters the fire through its rays and particles of fire are drawn into the sun
by its rays,

Sri Vishnu Purana explains clearly the meaning of the Sruti Text as
Fellows:

"Prabhaa vaa Vivasvato matrao astam gacchati Bhaaskare o
“Vigati'agnim ato raatrau agnih dooraat prakaasate u

Vahneh prabhaa tathaa Bhasnum dineshu aavisati dvijal «
Ateeva Vahpi-samyogaat tatah sopryah prakaasate” §

{After the sun sets in the cvening, the lustre of the sun enters at
night into the fire by means of its rays. It is becawse of this that "during.
nights the fire shines brightly even from a distance.

Puring day time the glow of the fire gets into the sun. Th: i,
shines velth greater effulgence at that time, - “bécanse of ity assciation with
the fire)
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‘Sarvaa vaa iyam vayobhyo naktam drse deepyate + Tasmaat imaam
vaysamsi nakiam na adhyaasyate” u (Taitt. kan. 5.6.4) (Birds see at nights
glowing particles of [ire scattered on the carth. Because of this they do
not come down to the carth during nights).

From all this it is clear that the Srutis and Smritis reveal that the
heat during nights is caused by the particles of fire exbumed by the rays of
the sun, and not directly by the sun's rays. Having all this in mind, Sri
Desika said: “Greeshmaadau nisaadau aushnyopalambhe api prabhaatma-
kam svarcopam naastyeva”. (Even though we feel the heat at nights in
summer, the sun’s rays as such do not exist).

Then it may be asked, “where is the propricty in the statement of
Sri Ramanuja that the heat is caused at night by the rays of the sun?’
“Lakshyate hi nisi api nidaagha-samaye ocshmopalabdhyaa rasmi-sambha. -
vah". Here is our reply: all of us know that a place on which fire was
kept for some time continues to retain heat even after the fire has been
taken away. Since heat is a quality and a quality cannot exist apart from
its substratum, we have to infer that there are minute invisible particles of
fire which manifest the heat, Similarly even though the sun's rays arc
away (rom the fire at night, the heat of the rays continues to remain.
Therefore Sri Ramanuja said “there is heat at night in summer®. The sun’s
rays come under the categary of “Tejas® (fire) and it is the natural quality
of the substance “Tejas® to be posscssed of heat.  Still we must grant that
the rays exhibit greater heat during day time because of their contact with
fire. “Vasante greeshme rasmi-sataih santapati tribhih’ (the sun lets out
in spring and summer [iery particles by means of its rays). This sloka of
Mausya-purana is a valid auwthority on this point. The author of the
commentary Ratnapetika by name interprets ‘santapati’ as ‘sheds subtle
particles of fire’. Thus, even during day time, not rays alone, but rays
mingled with [ire produce the heat. It is common experience that during
nights the heat is ot so intense, That is because the rays by means of subtle
firey particles give rise to heat that is comparatively less as in the case of &
place where fire was originally kept continues to be hot even though the
fire may have been removed, The statement of Sri Ramanuja will have ta’
be explained thus,

It can be scen that in the following sloka (No. 494) of Adhikarana
Saravali, 51 Vedanta Desika echoes the view of Sri Ramanuja in this com=
nection;
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“Etair-eva'" it vaakye dinakara kiranaalambanena  oordhva-

yaanam
Yat proktam yoginah tat dina-mrtiniyatam nityayuktyaa- .

iti chet na

Ahnic-chaayaasu raatrishvapi cha laghu-taraa rasmayah santi-
lingaih
Taape varshaadi-raatrau na yadi hima-dina-nyaayato neyam
ciat' o

In the- sentence beginning with the wordi “Etair-eva” (Chand Up.
8.6.5) it is declared that the Yogins proceed upward with the help of the
rays of the sun, From this it appears that the heavenward journey iz only
for those who die in the day-time and not for those that die at might since
there is neither sun nor sun's rays then. It is not so, because even _ai-uig,ht
* there are the rays of the sun, theugh in a subtle form. Even during day
time under dense bushes and shady trees we infer the existence of mild
rays from the small heat there,  Again during nights we accept that there
are subtle rays because of the heat expérienced. In dewy season il the heat
~ s not felt during day, it is not because there are no sun's rays, but because
the dew is dense. Similarly if the nights are not hot in the rainy season,
that -is due to the cold rains and not due to the absence of the sun’s rays
since they dre always there, So there is no difference of opinion in this
matter between Sri Ramanuja and Sri Desika.

We will gladly accept any other satisfactory explanation in this obs-
truse Lopic.

; Thur mdi
Tht Rasegpammrsara - adkibdrana (V. 5. 5 )

Nisaa - edhikaranam - IV. ii. 1o
© Nisi na iti chet, ma - Sambandhagyd
yagzad - deha - Bhaariieiat darsgpali cha (4 z.04)

If it is contended (that for that person who dies) at night, (there
cannot be the attainment of Brahman), (our reply is) it is not so; because
the comnection of ‘a person (with Karma) lasts only so long as the body
remaing, The Scripture also declares the same.

" A
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Introduction

Let alone the discussion whether one who dies at night makes his
journey through the sun's rays or not. We shall grant that he procesds
thiough the rays. But there is the clear statement that he who dies at night
does not travel through the Archiraadi - path, Consequently there is no
attainment of Brahman for him, This sub.section begins with this objection.

Topic
It is with reference to that Upaasaka who dies at night.
Doubt

Whether the person, who dies at night, travels through the Archi-
raadi - path and attains the Brahman or not. .

Reason for the Doubt

Death of a person at night is condemned, because it is said it leads
him downward with the result that there is no attainment of Brahman for
him. But in the Rasmi - Adhikarana (4.2.9) it has been established that
even during the night the dying man reaches the sun through the sun’s
rays and thus there is the journey through the Archiraadi - path in hi
case as well as the attainment of Brahman. The conlicting views give rise
to the doubt and we are not able to decide ofl-hand which of the two is
reasonable and therefore right.

Prima-lacie view

It is true that in the previous sub-scction it was established that there
are sun’s rays even during nights and the Upaasaka dying at night can
therefore travel through the Archiraadi-path and attain Brahman. Never-
theless death at night is considered undesirable by the Sastras and fora
person who dies at night there is no attainment of Brahman which is consi-
dered the supreme goal. Here is the relevant text :

#Divaa cha sukla - pakshas - cha Uttaraayanam eva cha
Mumoorshataam prasastaani, vipareetam tu garhitam n"

"Day - time, the bright fortnight, and that half of the year when the sun
moves northward (Utiaraayana), = these are considered praiseworthy for
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ned, (i.e,, night, dark fortnight and Dakshinaayana. )]

The sentence in Sri Bhashyva in this place reads as follows :
“Saastreshu divaamaranam prosastam; viparcetam nisaa - maranam™, Here
the meaning of the word ‘vipareetam® is ‘garthitam’ (condemmatory);
‘garhitam’ i3 the opposite of ‘prasastam’. If the Upaasaka dies during day-
time, that time leads him to a higher destiny; whereas il he dies at night,
that time leads him to a lower destiny. So the prima facie view is there is
ng attainment of Brahman for him who dies at night.

Final view

Tat ma = [t is not correct to say that the Upaasaka who dies at night
does not attain the Brahman, Ssmbandharya pioved - debebboavitpant — In
the case of the Upnasaka, the contact with the Karma continues only so
long as he 15 connected with the bady, That is to ray — lor the Vidvan
{i.e. Upaasaka) when the contact with the body ceases, there is the attain,

ment of the Brahman since there is no karma left behind the fruit of which
will have 1 be experienced by him,

An objection may be raised : it is accepted by all that the Karma
which has begun to yield its fruit (praarabdha - karma) is capable of
making a person undergo a series of births and take successive bodies.
When such is the case, how can it be said that cantact with the Karma
will exist only so long as there is connection with the body. Even if we
accept that the praarabdha - karma comes to an end with the end of the
body, there may be other Karmas which were done in previous births and
which are waiting to give their fruits in their turn. For this reason also
it cannot be said that the contact with the Karma will continue only so
long as there is connection with the body. Again even if we accept the
statement that Karma can last only till there is connection with the body,
what is your reply to the declaration that death during night will lead
only to lower desting? Granting that some satisfactory explanation is
offered, what is the purpose in the condemnation of death during nighe?

What has been said means this : here are the answers to your
questions, As regards the Karmas which were committed in earlier births,
which have not begun to vield their fruits and which will lead him 1o lower
destiny, all those Karmas will have been wiped away by the power of ihe
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Vidya (Meditation) the moment it has reached the mature stage when it
‘will no longer be mere thinking, but equal to direct perception itself,
Therealter sins that were not committed wantenly will not affect the person
. because of the power of the Vidya he is practising. (This matter has
already been dealt with in Tad adhigamaadhikarana (4.1.7). The Karma
that has begun to yield its fruit (Praarabdha . Karma) can exist only 10
long as the final body lasts, After the fall of that body, there are no
_deeds, good or bad (punya or papa). to land him in worldly bondage. Seo
even though the Upaasaka dies at night, he will certainly attain the
Brahman. This fact is declared by scripture itsell — “Darsayati cha
{Srutih) : “Tasya taavad - eva chiram, yaavat na vimokshye, atha sam-
patsye”. (Chand. 6.14.2) Fer the Vidvan (Upaasaka) there is delay only
so long as the body resulting from the praarabdha Karma lasts. There-
after he attains the Brahman immediately), The Sruti clearly declares
that irrespective of the fact that it is day or night when the praarabdha -
" karma comes to an end, he attains the Brahman, The sloka beginning
with the words "divaa ;cha sukla - pakshah cha” etc. (day - time or bright
fortnight etc,) speaks of that person who is an Avidvan (non - meditator).

Question and Answer

: @uestion — Since death at night has been condemned, we can say
that if the Vidvan dies at night, it is not his final body and so he will have
' bé born again. The attainment of Brahman can take place only if the

body that falls is the final body. We can say it is not so.

Answer — ““Atha yo dakshine pramecyate, pitrnaam eva mahimaa-
rmam gatvaa ' (Tait. Nara, 52) (Next he, who dies in the Dakshinaavana (ie.
when the sun is moving southward), attains the greatness of the pitrs). With
these words the Upanishadic text begins and then ends: “"Tasmaat
Brahmano mahimaanat aapnoti (Tait. Nara. 52). From there he attains the
greatness of the Brahman). This Sruti declares that the Upaasaka who
died in Dakshinaayana (a period said to be not praise-worthy -, attains the
Biahman, Therefore it cannot be said that simply because he dies in that
condemned time, it is not his final body, On the other hand i an Avid-
vaan {non-meditator) dies at night, he will have to be born again -in erder
to wipe sut his accdmulated karma by experiencing its fruit. The condem-
natory sloka speaks about this non-meditator and not about the Meditator

.!'up.uuaha.}. ;
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Question — ““Tasya taavad-eva chiram yaavat na vimokshye, atha
sampatsye” {Chaand, 6.14.2). (For him there is delay only so long as he is
not released; then he will be blessed), Acharya S Ramanuja has explained
this Mantra as follows: “Sarcera-patana-mastra-antaraayah Brahma-sam-
-patti moksha-lakshansabhipraayah' (There is delay in the attainment of
Brahman and release till the fall of the body); Yaavar na vimokshye” (A4
long as he is not released) are th: words in the text. There is no mention
of the word [or body there. Then how is it interpreted as “as long as he is
not released from the bady?

Answer - ‘Moksha® (Release) is the word in the text. Natuarally
there ariscs a desire to know ‘Release from what?' The reply is release (rom
bondage. There is the further question-'what is that bondage? The apswer is
“body” is the bondage. The Chandogya Upanishad says:

“Atha yadaa asya vaak manasi sampadyate” (Chand, 6.8.6.) (Next
when the speech unites with the mind), Here the departure of the soul from
the body is described.  So we can say that it is released from the body.
Thers are other Upanishadic texts which mention the word “sareera’ (baody)
in similar contexts; *"Asmaat sareeraat samutthaaya param Jyatih upasam.
padya™ (Chand. 8,12.2) (the Jiva emerges from this body and attains Parg-
matma}; “Dhootva sarceram” (Chand. B.13.1) (After shaking off this body.
“*Asarecram vaa va santam priyaapriye na sprsatah™ (Chand. 8.12.1) (when
the Jiva iz not in contact with the body, happiness and sorrow do no longer
affzct him), “Tyaktvaa deham punar-janma naii” (Bhag. Gita 4-9) (He
gives up the body and does not take birth again) All these texts state that
the Jiva gives up the body and departs. From all these, it i concluded
that the Upaasaka is released from the body. That was why Sri Ramanuja
wrote "Sareera patana maatra antaraayah” (delay there is in the attain-
ment of Brahman till the fall of the bady.) 18

Tt vy the Niraadhibarew (IF, ii. ra)
-
Duakshinarpana - adhikaranam (IV. . r1)
Alar.cha qrane api Dakrhine (4.2.19)

And Tor that very same reason, (thére i the attainment of e
Brahman for the Upaasaka who dies) even in Dakshinaayana {the half-year
period in which the sun-moves southward), '

15
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Introduction
It was establishied in the previous sub.section that in the case of the
.death of an Upaasaka, there is no distinction in time, day or night, of one
Leing praise worthy and the other condemnatory  This sub-section declares

that for the same reason there is no distinction in time of Uttaraayana oy
Daksfiinaayana.

Topic
It deals with the Upaasaka {meditator) who dies in Dakshinaayana.
Doubt

Whether there is aftainment of Brahman or not for the Upaasaka
who dies i Dakshimaayana which is said to be condemmatory.

Peeason for Doubi

According to the comclusion of the previcus sub-sectica, there will
be the attainment of the Brahman. The Sruti states that the Upaasaka
who dies in Dakshinayana reaches the moon in the course of his journey
through the Archiraadi - path, That person also goes to the moon who
travels through the Dhoomaadi - maarga (the path of smoke etc.); but he
has to be veborn without attaining the Brahman. I the Upaasaka also goes
to the moon, then he too probably will have to come back like the other
person (i.e. non - Upaasaka). We are not abje to decide which of the two
will be correct, and hence the doubt,

The connection between the previous sub section and this is said to

be ‘atidesaadhikarana’; that means the maxim deduced after discussion

there should be applied hers also since the points of dispute are similar,
There the discussion was about an Upaasaka wha dics at night. That

Upaasaka is bereft of all karmas which will bring about his bendage. 5o

even il he dies at might (which is considered an undesirable time), he will
certainly attain the Brahman, This was the conclusion arrived at there.
Similarly even if the meditator dies in Dakshinaayana (an undesirable time)

he will attain the Brahman since he is devoid of all bondage - yiclding
Karmas. ‘This should be the conclusion when we apply the maxim arrived
at in the previous sub-section.

Here a question may be asked : if the same nyaaya (maxim) is to be

applied here for reason; similar, then where is the need for a separate sub-

=
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section? The word ‘Dakshinaayana’ also could have been added there and
the Sutra may be written thus ="Nisi Dakshinaayane cha na, iti chet; na;
sambandhasya yaavad-deha-bhaavitvaat’. A separate sutra “Atas-cha
ayanepi dakshine” and a separate sub-section need not have been written.

What you say is truc and the final view in the two sub-scctions is
similar, Butin this sub-sectioh, the Poorva-Pakshin adduces onme more
argument than in the previous one and tries to establish that there is ne
attainment of the Brahman for the Upaasaka who dies in Dakshinayana.
A reply should be given lor that additional argument and heace the need
for a separate sub-section.

Here we shall state the additional objection put forth by the Poorva-
pakshin:

“Ya evam vidvaan udagayane prameeyate, devaanaam cva mahi-
maanam gatvaa, Aadityasya saayujyam gacchati 1 Atha yo dakshine pra-
meeyate, pitrnaam eva mahimaanam gatvaa, chandramasas saayujyam
gacchati” o (Tati. Nara. 52. “Etad-Vidyaa-nishthaanaam udagayana-
marane deva-loka (bhoga)-praapti-poorvaka Aaditya-saayujya pmntah.
Brahma-praaptih 1 Dakshinaayana-marane pitr-loka (bhoga)-praapti-poor-
vaka-Brahma-praaptih’ ityarthah ¢ (Upanishad-bhaashyam)

[If those who practise this Vidya (meditation) die in the uttaraayana
they reach the sun and after enjoying the happiness of the gods, attain the
Brahman, IT these meditators die in the Dakshinaayana, they reach the
Moon and after enjoying the greatness (happiness: of the pitrs (manes).
attain the Brahman? | This is the meaning of the upanishad bhaashya.

The above Sruti speaks about the meditator. [t states that the
Upaasaka who dies in the Dakshinaayana becomes united with the Moon.

"Teshaam yadaa tat paryavaiti, atha imam eva Aakaasam abhinish-
padvante *. The above Brhad-aaranyaka-upanishad (8.2.15) declares that
there are some who have done Punyas [virtuous deeds) which are the meang
for the enjoyment of happiness. When the happiness, the fruit of those
karmas, has been enjoyed, and they become annihilated, the Jivas with
subtle lorms become like ether; (Akaasa) that is to say: those, who reach
the Moon, enjoy the happiness of the Svarga, After that when they return
from there, they become united with, and similar to air and the like and
utlimately take birth in this world. “Atha etam eva adhvaanam punab
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nivartante” (Chand. up. 5.10.5) [Then they come back by the same path
(by which they went)]. The above Chandogya mantra also states that they
return to the mortal world.

Again the Mahabharata declears that Bhishma, who was a Brahmia-
" nishtha, was waiting for the advent of Uttaraayana to depart from this
waorld.  From all these reasont it &3 clear that there i3 no attainment of the
Brahman lor the person who dies in the Dakshinaayana,

That Bhishma was a Brhma - nishtha, (mature upasaka absorbed in

deep meditation of Paramatma) is vouchsafed by the following slokas  He
submitted to Krishna: “Being permitted by you, 1 shall reach the Supreme
Goal (Paramapada),’

“Tvayaa aham samanujnaatah

gaccheyam paramaam gatim’’ {Mahabharata Aunsa, 273).
*Jagaama bhittvaa moordhaanam
Divam abhyutpapaata ha™ (Anusa. 274.)

{He emerged through the moordhanyanaadi opening the hole in the skull.)
Final View.

The non-upaasakas alone travel through the Pitr-yaana.maarga (the
Dhooma path) and reach the moon. They alons come back to this wo:ld.
So it cannot be said that the upaasakas also will have to return, because
they reach the moon, “Tasmaat Brahmano mahimaanam aapnoti” {Taits
up 32) (Thereafter he attains the greatness of Brahman ) This concluding
sentence declares that the uwpaasaka who dies in Dakshinaayana, makes a
sojourn A% it were in the moon before he attains the Brahman. For that
upaaciaka who i3 travelling through the Archiraadi-maarga, there i3 no
discomflort and so it cannot be said that he goes there to take rest, and that
it is a place of rest (Visramasthaana). Since the Sruti reads “Pitrnaam eva
mahimaanam gatvaa,” it should be interpréted that he enjoys the happi-
ness of the Pitrs there on the way. Then he joins the Vidyut-purusha and
with him attains the Brahman. ;

According to the Taittiriya Upanishad this particular upansaka attains,
‘Chandramasas - saayujyam’ {union with the moon). It should be under.
stood that this ‘union with the moon’ is something diff-rent [rom the aitain-
ment of moon by those who travel through the Dhoomaadi - maarag and
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by those who go by the Archiraadi - maarga. True he reaches thie moon
through the Archiraadi - maarga; but it is different because there he enjoys
the happiness of the Pitrs during thatstay.  With reference to this upaasaka
it cannot he predicated that he attaing the Pitrloka [the world of the
Pitrs) before he reaches the moon,  He travels by the Archiraadi - path
which docs not pass through the world of the Pitrs. How can it be stated
that he passes through a world Which docs not lie on the way? There s no
mention in Sri Bhashya about this. Therelore the word ‘Pitr-loka praapti’®
here should be taken to mean enly “Pitr - bhoga-praapti’ {the attainment of
the joy of the Pitrz), and mot ‘that of the world of the Pitrs'.  *Pitroaam
eva mahimaanam’ (the joy of the Pitrs) are the words of the Sruti in this
context which also should be taken into consideration in this connection.
“Udag - ayane pramecyate”; “Dakshinaayane prameeyate’; ityatra
dhoomaardi - maarga - linga abhaavaat Brahma - praapti < vachanant cha
Archiraadi-gatasyaiva marana-kaalaviseshena maarga sammaanaswviseshah
uwchyate ityarthah”. This is the passage in the Sruta-prakaasika (the
Commentary on Sri Bhashya) here. (It says : The words in the Sruti are
‘who dies in Uttaraayana® and *who dies in  Dakshinaavana’, Firstly there
is no indication in these by way of reference to the Dhoomaadi = maargas
Secondly there is clear declaration of the attainment of the Brahman here
by the Upaataka. So it must be understood that for the upaasaka travel-
ling through the Archirnadi-maarga, a special honour is mentioned here
which is given on the way irrespective of the fact that he dies in Uttaraa-
vana ar Dakshinaavanaj,

Again it may be asked @ il the upaasaka goes to Pitrloka and comes
back, why should he stay in the Moon? What is the propriety in saying that
he becomes united with the Moon after attaining the greatness of the Pitrs®
“Pitrnaam eva mahimaanam gatva chandramasas-saayujvam gacchati*”. This
is how the sentence reads there. It can be answered in two ways. “Chan-
dramasah saayujyam gatva varfamaanah, Pitmaam eva mahinaanam
gacchati™. IF the order of words in the sentence is slightly changed as above
the meaning will be—when the wpaasaka stays in the Moon after
having become united with it, he experiences the joy of the pitrs, Or it may
be said that the enjoyment of the pitr-happiness and the union with the
moon take place simultancously. It will be similar to the satement “the
man sleeps with his mouth open™ (“*mukham vyaadaaya svapiti’’), when the
mouth remaining open and sleeping, both actions take place at the same
nme.

15-A



We adduce — as an additional argument that there is a concluding
sentence which declares that “thercafter the upaasaka attaing the greatness
of the Brahman™, {*Tasmaat Brahmano mahinaanam aapnoti’”). Even gran-
ting for a moment that the concluding sentence does not find a place there,
it cannot be said that the upaasaka does not attain the Brahman, It will
have to be admitted that he does attain the Brahman even though he be-
comes united with the Moon - for the fellowing reason. It was established
in the previous sub-gection that the contact with karma will remain only so
long as the body lasts and once the body has been given up, all the karmas
also will have become non-existent. When there is no karma left behind,
the frait of which will have to be experienced, there is no cause for delay
in the attainment of the Brahman, Therefore even if the upaasaka dies
in Dakshinaayana, he will immediately attain the Brahman without delay.

The case of Bhishma is different. He was a great yogi of immense

rs and he had also attained the power, by a boon, to choose his end at

any time he liked. He chose to wait for the advent of uttaraayana, because

he wanted to teach the world that death in Uttaraayana is praiseworthy
so that ordinary people may know the Dharma and practise it.

The following slokas reveal that Bhishma was a unique yogi of
great powers and that by the strength of the boen {rom his father he could
choose the time of his departure from the world. 5o he waited for the
advent of uitaranyans.

*Mahopanishadam chaiva yogam aasthaaya veeryavaan |
Japan Saantanave dheemaan Kaalaakaankshee sthitah abhavat u

Yas.cha datto varo mahyam: pitraa tena mahaatmanaa i
‘Chandatas-te bhavet mriyuh' iti tat satyam astu me n'"

Bhishma, the son of Santanu, was a great Yogi of immense power
and great wisdom and he always practised the Yoga by meditating upon,
Paramatma and chanting His names, So be continued to remain in this.
world awaiting the time of his demise.

Again lie himsell says: “By my father who was a Maliatma, this
boon was' bestowed ‘on me = “you’ can die at any' time you choose™. ~'T
chiose 1o wait Tor the advent of Uttaraayana so ‘that thie boon ‘that m¥
father gave me might ke probed troe” 19y
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Here again an objection may be raised as follows : in the scriptural
sexts we [ind that with reference to a dying upaasaka times have been.
mentioned which will bring abouat his return to this world. Times have
.also been stated which are the cause of his non-return.

“Yatra kaale tu anaavritin aavrittim chaiva yoginah |
Prayaataa yaanti tam kaalam vakshyaami Bharatarshabha!

Agnir - Jyotir - abah suklah shan - massas uttaraayanam
Tatra prayaatas gacchanti Brahma Brahma-vido janadah u

Mhoomo reatrih tatha keshnah shan - maasaa dakshinaayanam 4
Tatra chaandramasam jyotih Yogee praapya nivartate g

Sukla - krshne gatee hi ete jagatah saasvate mate |
% Ekayaa yaati anavritim anyayaa aavartate punah i

(Gita-8-23 10 26)

These slokas are interpreted by the Poorva - pakshin [prima lacie -

view - holder) as follows : O Arjunal (the best in the Bharata race!) listem

wnow, | shall tell you about that time by dyving when, the Yogi (meditator)

.does mot return to this world, and also that by dying when, he comes back.

“Those meditators  on. Brahman attaim the Brahman, whe die in the listre

~ealled Fire, day, hright fortnight or. Uttaraayana (the six months when the
sun moves northward ),

Smoke, night, dark lorinight, the six - month period of Dakshinaa-

yana are the other periods of time. If the Yogee dies during these periods,
he reaches the Moon and comes back.

Both Sukls and Krishna ({bright and dark) are mentioned in the
Upanishads. These two paths are eternal in the world like the fow of

water in rivers. OF these two, il a Yogee goes by the Sukla path, he docs not
‘return.  He who goes by the Krishna path, comes back again.

Thiz is what Sn Hmlm: says in the Bhagavad Gita. '['quwa':m,- it
mu-l-t be concluded that if a ptmn dics in Dakshinasyana! he i hunm-*tglm
“in the Samsara. There is no attainment of the Brahman for him.

(ELH

The-reply-to thit prima facie view is given by the followang Suira. #
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Yogimak prafi smiarpele rmaarde cfia efe (4.2 20)

[And these two (paths) are taught in the Smesti with reference to-
the Yogins as things to be remembered daily in their meditation].

This Smriti does not speak of particular times regarding those who
are dying. Apf in = but, smaarie e maryele = = speaks of the two p:l_l:u to be
'rememberéd (i.c. the Deva - yaana and Pitr-yaana) poginak - prafi = by the
Yogins daily, as an accessory to their meditation, . This is. how Sri
Ramanuja concludes the discussion-while interpreting the slokas,

“Naite srtee Paartha! jaanan Yogee mubyati kaschana
Tasmaat sarveshu kaaleshu Yoga-vukto bhava Arjunal g”
(Gita B.27)

(O Asjunal (Partha!) On knowing these two paths, no Yogee becomes
deluded by doubts. Therefore at all times engage yoursell in meditation
{on the paths) ‘O Arjuna!}. Hence the word ‘kaala’ (time) in the
Sloka “Yatra kaale” (Gita 8.23) does not mean the point of time, bug
.refers only to the paths taken by dying men, This is also clearly stated by
the words “ete srtee” (these two paths) in the concluding sloka (8.27),
Morcover the words **Agnir - jyotih” *Dhoomo raatrih™ (Light in the form
:of fire, smoke, night) vied in the slokas make us think only of the Deva -
.yaana and Pitryaana. The word ‘kaala’ (time) used in the opening sloka
*Yatra kaale” signifies only the ‘Aativaahikas, deities presading over parti-
cular times who cscort the released soul to the Brahman. Agni (fire) and
-such.other things are fot of the natareof time, Therefore the continued
remembrance on Devavaana (the path ol the gods) laid down in the Srui
4T archisham abhisambhavanti” (Brih. 8.2:15) is prescribed for the Upaa-
gakas. There is no reference to the particular dying time ol the Upaasaka.

Question and Answer

Question — Will jt be correct to say that Sri Bhishma was waiting
for the advent of Uttarayana, because he wanved to show to men o fvirtu-
ous deeds that death in Uttaraayana is praise worthy and aleo he wanted to
prepound ihe dharma for the benelit of the world? He was the foremost
amongst the meditators on Brahman and if it is said that he too waited for
Utraraayana, will it not lead to this conclusion in the minds of all medita-
#ors on the Brahman that they should also wait for its advent? Bhagavad
Gitardeclares that a lay man will begin to do what the best of men practise.
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*Yat-yat aacharari sreshtab
tat tat eva itaro janah” [Gita 3.21]

So all other upaasakas also will like to. wait for the advent of Uttaraayana
like Bhishma. Then that will go against the conclusion arrived at in thie
sub-section.

Reply

Wi sec in thiz world that there are certain acts and duties prescribed
for a particular individual. [t cannot be argued that all others also should
practise the same. Some examples may be given by way of illustration. For
instance, Draupadi married all the five Pandavas and was their common
wife. Can other women also think of deing a similar thing? Kaangenah
Karnah; kaanceno Vyasah' (The son of an unmarried girl was Karna; so
was the sage Vyasa). “kaancenah kanyakaajanitah sutah™ ( Amara 2, 783).
The word 'kaancena’ signifies the son of an unmarried girl, Can ordinary
men aspire to be like them? In the same way the fact that Bhishma waited
for Uttaraayana to depart from this world cannot be taken as the rule for
all the meditators on Brahman. The waiting for Uttaraayana by Bhishma
was the result of a particular karma which had begun to yield its fruit and
which could be annihilated only by experiencing that fruit. The fighting
in the battle, death in the battle-field, attainment of a particular ability
to choose the time of his death by virtue of the blessing of his father, and -
awaiting dradm:m.afﬂtthmwana——a“ this inthe casze of Bhishma was the
result of a unigque praarabdha-karma.  Such things cannot be expected to
happen in the [’ir_é:'é-r all people, Moreover Bhishma was one of the ecight
deitics, Vasus by name; he took birth in this world, would get back the
status of Vasu and finally attain the Brahman. 5o what he did cannot be
made a rule to be followed by other meditators—namely waiting for the
advent of Uitaraayana. (20 )

{Th'nﬁ ik Dhpkhi s pevd-adir barama - TV, 17, .H}

-I-h_'-nd;!lh.ﬂ—mﬂum-ﬂ Chapler- Four

| e e SRS ¥ ; 1 o —



	1Front_wrapper
	2Front_page
	3copyright
	4contents
	5preface1
	6preface2
	7preface3
	8foreword1
	9foreword2
	10foreword3
	11foreword4
	appa5
	sribashya1
	sribashya2
	sribashya3
	sribashya4
	sribashya5
	sribashya6
	sribashya7
	sribashya8
	sribashya9
	sribashya10
	sribashya11
	sribashya12
	sribashya13
	sribashya14
	sribashya15
	sribashya16
	sribashya17
	sribashya18
	sribashya19
	sribashya20
	sribashya21
	sribashya22
	sribashya23
	sribashya24
	sribashya25
	sribashya26
	sribashya27
	sribashya28
	sribashya29
	sribashya30
	sribashya31
	sribashya32
	sribashya33
	sribashya34
	sribashya35
	sribashya36
	sribashya37
	sribashya38
	sribashya39
	sribashya40
	sribashya41
	sribashya42
	sribashya43
	sribashya44
	sribashya45
	sribashya46
	sribashya47
	sribashya48
	sribashya49
	sribashya50
	sribashya51
	sribashya52
	sribashya53
	sribashya54
	sribashya55
	sribashya56
	sribashya57
	sribashya58
	sribashya59
	sribashya60
	sribashya61
	sribashya62
	sribashya63
	sribashya64
	sribashya65
	sribashya66
	sribashya67
	sribashya68
	sribashya69
	sribashya70
	sribashya71
	sribashya72
	sribashya73
	sribashya74
	sribashya75
	sribashya76
	sribashya77
	sribashya78
	sribashya79
	sribashya80
	sribashya81
	sribashya82
	sribashya83
	sribashya84
	sribashya85
	sribashya86
	sribashya87
	sribashya88
	sribashya89
	sribashya90
	sribashya91
	sribashya92
	sribashya93
	sribashya94
	sribashya95
	sribashya96
	sribashya97
	sribashya98
	sribashya99
	sribashya100
	sribashya101
	sribashya102
	sribashya103
	sribashya104
	sribashya105
	sribashya106
	sribashya107
	sribashya108
	sribashya109
	sribashya110
	sribashya111
	sribashya112
	sribashya113
	sribashya114
	sribashya115
	sribashya116
	sribashya117
	sribashya118
	sribashya119
	sribashya120
	sribashya121

