Brahma &tra
(or Vedanta Sitra) of Badaayana

A sitra is a short aphorism and the term means thalteady a thread of few words,
as agains a single term which is supposed to halefimaed meaning. T.M.P. Mahadevan in
his foreword to the translation of "Brahmatras blasyas of Sankaracarya" by Swami
Gambhirananda (Advaita Ashrama publication, 19@bjs®s us that the meaning of a word
in these 8tra is often not that in ordinary usage but thatated by the context. An example
noted by myself is the word dharma, which is navadterstood by commentators of Brahm
sitras as: what sustains cosmic order, morale, ogligDften a &tra ends with a word in
ablative case, either for indicating the correlatiwith previous one, the existence of a
reasoning or for suggesting to remember a passaégieo Vedas. Past commentators
obviously privileged the last possibility. Compitats of sitras of many kinds have been
composed in saskrit: dharma 8tras, yoga &tras, artha ®ras... The compilation named
"Brahma stras" is supposed to have been composedag\aByana (named in&ra 1.3.33,
whose name would means: the one who used to gor thegujube tree) whom tradition
identifies with Vyasa: it is well known that \isa wrote everything worth to be read as he
stated himself in his introduction of Mathharata. These Brahmaitsas are known mainly in
their version commented /interpreted by Adinkaraacarya (the teacher by the name of the
Auspicious) many centuries later, who acknowledhger twriting by Vyasa and consider them
as indisputable since ¥Wya is an @sa of the Allmighty and the compiler of the Vedas.
However, it is obviously not exactly the same w@rsmentioned in the @& (sloka 13.5),
since it includes a criticism of Bbavata school of thought. This version of the Brahm
sitras, whose official purpose is Brahma ggana (first 8tra), has been renamed \ieth
satras, since it upholds the monist point of viewttod Hindu faith with this name. Note that
Sankara (supposed to be born between 680 and 800a@)even have never existed; like
Vyasa he could be an emblematic author credited typa of writing: inSankara's case to
propose a doctrinal version of Hindu religion fayuateracting Tantrism, Bhuddism and
Islamism.

Comments (biisyas) written bySankara are often casuist, focusing on grammar or
ambiguous meaning of a term, with lot of contradit$ and erratic wanderings (vibhranta
manas- would say Arjuna). For instance, at the rbegg, he emphasizes that Brahman
cannot be the object of a meditation (what he c#fle you" in a dualistic relationship) then
he writes that the knowledge of Brahman is desifée. form of these laRyas appears at first
that of an honest discussion between theantad and an opponent from another school of
metaphysics: namely the school of Jaimini's Puniamaisa school (8-1% century BC),
believing in the reality of the self (i.e. his in@tlual personality) and in the dependence of his
fate essentially on the obedience to dhasasiras. Contrarily to the Brahmatms which
aimed to summarize the Upaads and define the truth about Existence (therefamaed
Uttara minansa —ultimate deep reflection), the Purva Ehga (meaning previous deep
reflection) of Jaimini aimed to sort among the altucommanded by the sitis andsrutis on
basis of a proper analysis of their authority (famd Philosophy”, chapter 6, S.
Radhakrishnan, Oxford India Paperbacks). But themments of this opponent (named
vrittikara: follower of a prescribed mode of life) are inmegl by the veghtin himself for
having the opportunity to support his own pointwgw and criticizing, sometimes to say
only: "your point of view is non-sense and full obntradictions (in second adiya



especially). The comments written about 3 centuaés by Ramanuja (who was aakta)
are naturally oriented with the purpose of conttwg the philosophers of Advaita-Vada
school (AdiSankara former comments), in addition to the follesvef Purva Miminsa. S.
Radhakisnan (1888-1975) made the useful effort of summagizime blasyas of these two
commentators, but his own comments are very few stnongly influenced by Greek
philosophers and Christian culture. He defenddtkai$ of philosophy about the ethics of the
Vedanta school then spent his life defending Hindu sthaof philosophy against the
criticism of British Christian professors: conseqiy he became influenced by them (just
like Ramanuja was influence ankara in his reading of thatsas). Considering that the
individualism of these western schools of thoughbdd/ incompatible with the concept of
Brahman, even the vocabulary used in Radhkaén's comments writen in english language
(the confusion of reality with truth being the masivious) sounds odd and his ideas
disappointing.

My opinion about these bkyas is that all these philosophers are not enoyagin-o
minded and prefer grammar argumentation (the likmmgargumentation being a typically
Indian gwa would probably say Amartya Sen). Ramanuja is sbiscuss during 20 pages
of a particular grammatical equation, so that ottes reader could not remember what was
initially the topics of discussion which arose thasammatical dissection. Beside that,
Ramanuja says in the introduction of his commehtt tone should discard the direct
meaning of words for understanding their impliedamiag (lakana: symbol)", about what |
disagree completely. He is speaking like Kant, dieéender of reasoning! The meaning of
many words has changed over centuries with forltréisat some concepts expressed in pure
sanskrit are no more understood, and for this reasonigeBcit is so important to remember
what was the ancient meaning for not altering theught of sages in vedic times. My
experience of Upasads and their translations is that one can undetstaem only by
reading with great care thensskrit version of these texts. So many English versioage
been translated using Google without discrimindtibine Upangads and Brahmaias are
expressed with wordsgbda) which are shapes (rupa) moulding what wecanscious of
(cit), like a body (deha) is moulding (dih) ours@fman). How to express what is avyakta,
acintya, ascarya ([@)? We are obliged to use images (murti) which amperfect, just as
images of God with a human body. The "flowery woofithe Vedas" (dixit Kisna) and their
puns are designed for impressing the mind withctupe. The @a itself and other Upasads
are full of poetry and puns to arise the meditatidit pracud — sic &yatn) of the reader.
There are no contradictions in the Upaxis, only different points of view within a same
culture and sometimes argumentations betwagnwhich are figures of style for promoting
the meditation. As saysrkna in Gta: you are free to worship me in unity, in dualiyin
diversity as you prefer (@ 9.15). Instead of focusing on apparent contrashstidue to the
misunderstanding of words, the commentators shbaic tried to understand the imagery
and how it enriched the meditation. In fact S. Raglnan in his chapter about Vaua
Satra in "Indian Philosophy, vol.2, ch. 7, p. 399)reg with me that: the gitras are
unintelligible by themselves, and leave everythmghe interpreter. ... They develop their
interpretation in the light of their own preconcetlopinions and sometimes (for not saying
most of the time) overlook the literal and the olgi sense of the words in the effort to force
the text to bear testimony to the truth of theingilosophic theory.But himself he does no
question the free translation 8ankara and the obvious alterations of theseas in the
course of time for promoting the Vatta school of thoughts. So, why do | comment again
the same. That gives an opportunity to meditatehenUpangads texts and their various
interpretations. Now | apologize if sometimes | lifyanyself Sankara of dishonest and his
comments of non-sense, as he used to do with respethers.



According to Radhaksnan, each@ra is supposed to refer to a given sentence in the
Upankads. For instance the second "jadimasya yath' states more or less the same than
Taittirya Upangad, Brighuvali first anuvika: "from That creatures are born, they live and
into That they enter after death." It is followedmediately by a sentence corresponding to
the first aphorism: "Tat vijijasasva" - Desire to know That. My opinion is thadira does
not refer to a particular verse in Upgads, but to their content as a whole, and it mest b
interpreted taking into account its context (agestedby Mahadevan —see above). Indeed it
often adds to what is said in previous one. Thiisoborated by the ablative case used in so
many of them: 'Sastrayonitvit ||3"

All commentators consider that the Brahmiaras are composed of four parts
(adhyaya) and each one is composed of four sectioidalp

First adhyiya: samanvaya

The topics of the first adiaya deals with the coherent interpretation (samaayayf the
Upankads. (see p 24 of S. Radhakrishnan introductidn) Vedanta sitras the adhikarana
(syllogisms) are 1) visaya, 2) samshaya, 3) puiksipa 4) siddhanta, 5)igati.

First section (pda)
3 HATAr SEAfTArEr 35 || 2.2.21

(see web site sanskritdocuments.org)
Athato brahmaijijfizsa ||1.1.1
In what follows hereafter the desire to know Brahma
Several commentators point out that this aphorism also be understood as a vow to
understand the Brahman and consequently avoid afiyitg which may hamper this
knowledge: From now | will focus on the knowledgeBoahman. But how one may expect to
understand the Brahman, taking that Upanishade #tat Brahman is beyond knowledge,
non manifest, sat and asat, neti neti? Ramanujarlimels that the word atha indicates that
this investigation should follow a previous refieat (purva nimansa) on purposeful
activities following the dharma, under guidancetlé compilation of @&ras written by
Jaimini (to be distinguished from the various dharsmriti written around same time). This
compilation starts by similar words: hence hereadteinquiry into dharma. One cannot reach
perfection by discarding action, considering ittashole as a source of sin and by practising
exclusively dhyana-yoga. The practice of karma-ysgassential, as stated by th&aGall
action results in knowledge and a pious action rdauties to the purification of the self.
Moreover the desire to know the Brahman will comerennaturally after having observed
that the results of purposeful activities (merithsl well as sinful) are deceitful and don't last
(are impermanent). Nevertheless Ramanuja arguésiica the desire to know the Brahman
has come into existence, almika activities (yajna, @ha, tapas, sahyaya) may be
considered as an obstruction to the peace of neqdired to achieve that more fundamental
purpose. At least the work of reading the Upanishadequired before meditating on Brahma
satras since each aphorism is supposed to be a mem@amanuja refers among other
Upanishad statements taitfha va are drastavya: srotavyo mantavyo nididi@gitavyd- "the
Self is to be seen, to be heard, to be reflectedmbe meditated on" (hadaryanaka Up.
4.5.6, ibid 2.4.5); So'nveravya: sa vijijiasitavyd" — that (Self) we must search out, that we
must try to understand’ (Ch. Up. 8.7.1).
Follows an interesting discussion about conscicgsiaowledge and the various methods of
cognition, including direct perception, testimonfybmoks and teaching of mentoidryas,



gurus), reasoning and inference, revelation throgaga, in answer to plausible arguments of
a follower of Jaimini school. Ramanuja emphasized tneditation and understanding are
based more on direct perception or insight, or gatmn by the memory (direct
consciousness) than on reasoning. He underlingsctimsciousness is usually supposed to
have an object. Brahman (or the Rwittama in the case of Ramanuja whose faith is of
dualistic type) is known by the direct consciousneescribed above (or by the words
"atmanam atman atmani" in Gta). Therefore, since Brahman is pure Being and also
Consciousness, being is the main object of consoeas and being consists in consciousness.
Does also consciousness consist in being? "Coggo sum" said Descartes. No, there is
relationship but not of cause and effect. But thestake is understandable because
consciousness cannot be inferred or proven frome#ung else: it proves by itself:
svayampraksa. The later formula is very good, because consaiess is light, knowledge,
and can hardly be defined. | would say that ithis €ssence of knowledge, the awareness of
onseself and whatever is existing, without invodvihe trap of formulating definition of the
object of cosnciousness (when defined it becomeggtit). The empirical world exists only
through our consciousness of it (as individual geias well asmasa of the Purgpbttama or
Brahman). That's why we can say: the universe ésekpression of Brahman. And with
Descartes we can also say: that exists because hwane of it. On basis of such
considerations, advaitists conclude that nothirsgg ¢han Brahman exists and whatever we
may observe and which seems different from Brahmasimply an impermanent illusion
(like the rope appearing as a snake). Moreoveesitonsciousness is self-evident (proves by
itself), how one could conceive a state of nonterise preceding consciousness? In other
words, how the non existence of consciousness dmuklpprehended without consciousness?
Consciousness is necessarily eternal. Casuistrg?sbauld be aware that innsskrit texts
waking, dreaming, slumber and sathi are different states of consciousness. Moretwer
consciousness of a person, which is the essemsgfdfitma), is not properly individual. The
individual substrate (aligara) is temporal (asat), i.e. not purely existingntcarily to the
self or its essence, consciousness. So how comssies could be individual? How could it
differ from another consciousness and be the oljettie later? To the advaitists who argue
that nothing else exists than the Brahman, thderdiices between this and that are pure
illusion, that Brahman is featureless, Ramanujavanswith good sense that the fact of
describing the Brahman as pure Existence, Consusss Knowledge, Eternity, Immensity,
in itself is a recognition of the existence of Bradn's attributes. Is there any need of words
(including Brahma wras) for describing what differs from nothing? Hdw perceive
something which differs from nothing? Casuistic uangnts for sure, which nervertheless
account for the need to agree that differences eaisting. Pursuing this interesting
questioning about what is existence, Ramanuja tistsfollowing idea which found the
agreement of Buddhists: if existence is what |dstgver, then experience, which lasts
through samsara, may be existence itself. But Rajaandiscussion is not faultless, because
his vocabulary is not enough rigorous and he isagetl by words such as "perception”,
which in the actual world is based on proofs predidy the senses of the presence of
something at a given time and place (rather thamsoéxistence), or as "experience” which
usually means a progress in knowledge whereaséhneat knowledge of Brahman is perfect.
Does also the fact that something is perceived mdhat it truly exists (like the rope
mistaken for a snake)? Are other forms of knowlesigeh as memory, inference, revelation,
yogic experience, more reliable than perception?is Tintricate discussion about
consciousness, knowledge, "intelligence" (in qudeed: vijnana, vidg), experience, without
defining all these terms, leads only to deny eddhese terms successively to be relevant for
qualifying the Brahman or the Adhiyna. The Brahman is one with multiple aspects,
excluding inexistence and ignorance (adidyhich is inexistent if defined as a lack of



knowledge — where there is knowledge there caneoalbo ignorance). Next, who is this
knower whom we call "I" or selfaiman): the body, the mental or the divine spark of
consciousness? Note that even thta Gontributes to the confusion when stating foranse
that the jva-bhuta is an higher form of Pr#tk (7.5), sinceijva is usually another name for
dehin / jva-atman: life is the divine spark lighted or injectgdd atmanam srijami aham) in
the body (deha).

Then follows in the $ri-Bhashya" of Ramanuja an account of evidences for dipligity of
individual selves, quoting mainly theit@ and the V§nu Puraa, or well known passages in
the Upanishads such as: "Bahuimy (let's be many —literally: 1 should be many)the
Chandogya (6.2.3) and the story of the 2 birdhenMwdaka (3.1.1). As regards sentences
such as "Tat tvam asi" which seem to contradicintinéiplicity of selves, Ramanuja says the
word "Tat" points out to the Brahman under the fasfnthe individual self in thistdra.
Moreover there is no contradiction because theviddal selves (beings) have the Brahman
for their Self. Krishna says in1G 13.3: "Learn Arjuna that | am the knower of theldi of
activities (kshetra-jna) in all creatures becaukedw in each of them as well the field as the
(individual) knower of the field." Nevertheless tteason for a dual eternal existence, namely
of Prakiti and the Purush inside the Brahman is diffi¢alexplain: if the Brahman is sat and
knowledge and Praiti is asat and ignorance how can she be parteoBttahman? One must
admit, in agreement with theit@ and Taittirya (11.6.1) that the Brahman is alse #sat. For
purists who are reluctant to agree with that, tppearance of ignorant things inside the
Brahman is only the effect of a temporal transfdroma(non-existing forms) decided by the
Purwa; Brahman is the intelligent cause (mahat) of suckffect.

Janmidyasya yatal|1.1.2

From which first the birth of this.
From which the origin, persistence and dissolu(amti meaning first, implies etc... : adi stithi
pralaya or adi madhyam anta) of this universe hevand. This &ra remembers to Shankara
of Taittiriya Upanishad because in f&juvalli (3 part of this Upanishad) Bigu ask to his
father what is Brahman and Varuna answers "Thah fuehich beings are born". Having
thought only a little to this enigma, Bhrigu cordis: that must be food (anna), because
creatures are born of food, live with food and lmeedood after their death! Thereafter, after
further meditation (what the Upanishad calls taphs)will conclude that Brahman is life-
breath (p&na), mind (manas), understanding (&a), and finally blissaphanda) which is
lack of fear linked to full knowledge and indiffeiege. In fact he repeats what is already said
in previous parts of the same Upanishad abtnain. "The body is food. Breath is the life of
creatures; it is the soudt(nan) of their body. Inside there is mind perceajvall parts of the
body and having the shape of a person (thinkingligbarts as a person); it is the soul of the
body..." (Taittifya 2.2 and 2.3). Ramanuja translates by "(the Baathis that) from whom
(proceed) the creation etc.... of this (universeghsidering that asya is the genitive case of
the masculine pronoun ayam denoting the SupremsoPéPurushottama). It could asgell
be the genitive case of the neutral pronoun idam.gHiotes the same passage of Tatir
(3.1.1), emphasizing that Brahman is not charazdrby this single attribute: creation is not
what defines the Brahman, nor is it an accident@wibate. But in fact is'nt obvious that
creation, persistence and destruction proceeds éxstence? More disturbing for Ramanuja
is the idea that one may conclude: Brahman is fiteeth whom proceeds the illusion of
creation, i.e. avidy So he adds: The Person of Brahman is endowedthétthuminosity of
knowledge and He is the witness only of this ignoea

Sastrayonitvit [|1.1.3
From that as a womb of precepts.



Owing to the fact that the Brahman is the womb mafcppts. Shankaearya and Ramanuja
read on the contrary: (that the Brahman is theeafi€reation etc... follows altogether from
the scriptures) because the scriptures form theceqof the knowledge relating to Him). But
the sastras are not scriptures about pure knowledge Ukmnishads; they are rules,
commands (literally weapons from the véds: to cut, to kill, to slaughter): dharrs@stra,
arthasastra for instance. Such rules are the first thingtted (srishta) by Brahinas a
prelude to the creation of creatures. "Togethem wilie creatures, Bralamcreated the
sacrifice", states thei@ "and said: may this sacrifice provide you with gperity”. This
origin of the wordsastra is not taken into account by Shankara, Rarmaaand other
commentators, who all read sruti. But the scrigucannot be the means of proving the
existence of the Brahman states Ramanuja (desgitiatt that in other parts of his comments
he considers revelation as the best means of kdge)e Beside that the word yonis means
the womb in which a grain (bijam) gives birth toraature : &tad-yonini biatani sarvni iti"
(Gita 7.6) — from this womb (of Prakriti) are born afkatures, thama yonir mahad brahma
tasmin garbham dadimi ahani—- my womb is the Supreme intelligence (mahat) loé t
Brahman, in this womb | set the embryait@Gl4.3); the embryo is covered by the womb
(Gita 3.38). How the scriptures could be the womb ofnBran, the source of procreation of
Knowledge itself? My opinion is that them meanirighos gitra is: Brahman is the womb of
dharma, i.e. what supports an intelligence in tleatioon, contrarily to what assert the asuras
"asatyam apratitstham tad jagad ahur anishvardm they say that this universe has no truth
no basis, no creator {3 16.8). The existence of Brahman / Person of Beahhas a source
of creation is one of these self-evidences whiav@rby themselves and don’'t need to be
attested by scriptures.

Tattu samanvait ||1.1.4

Though from the correlation (of tBastras) to That.
The existence of moral rules is an indication @fttlorigin. If we were not motivated by some
ideal, some belief in an existence transcendingnadity, the moral rules would be limited to
the rudimentary law: don’'t do to others what youuldonot like they do to you, which is
dictated by self-preservation. Sam-anv-i mean®iloW, to ensue as a consequence, or to be
correlated. Radhakrishnan and Shankara interpgetthrelation as an harmony and translate
by: from the harmonious interpretation of scriptutee knowledge of Brahman (including
Greco-roman, Christian, Mahometan scriptures aa@sgrdo Radhakrishnan). Ramanuja
reads: however, (the scriptures are the sourcenofvledge) because their purport is the
Brahman. The object of scriptures is to inspirenwteditation. Whatever the meaning of the
word sastra for the author of theiasas (scripture or rule), their purpose is obvigusl
express and justify the dharma. Let recall therestte meaning of the sanskrit word dharma :
the effect of what is expressed by the verh o keep, hold, maintain), like karma is the
effect of what is expressed by the verb(ko do). Dharma is the result of what supports th
universe, of natural laws, of morality, dharmaeaBgion, and the cause of all these things is
Brahman. Advaitists argue that un-embodiment is #ssential state of the Self and
consequently merits acquired by means of good reeti@nnot result in his release, no more
than a bath can contribute to his purification. Byreplies Ramanuja. In fact release from
the bondage of sams results from the knowledge of Brahman: he whows Him
transcends death (Svet. 3.8), he who know the Baahbecomes the Brahman (Mundaka
3.2.9) (some shlokas inita also). Whatever contributes to the purificatiorthe mind, either
meritorious work, reflection or meditation helpsaquire knowledge. But again arises in the
mind of Ramanuja the doubt about the indivisibilitiy the Brahman (concept of advaita),
which constitutes the leitmotiv of his &ghya: how the Self could be affected by ignorance?
Should we admit that the understanding of that phathe Self which is embodied is limited



through the use of the mind so that this "conddmnpart becomes an individual self,
different from the unconditioned Self of the BramBaThe alternative (proposed by the
Charvakas who are considered as atheist) is thatrtieidual self is intrinsically different
from the Brahman and ignorant by nature.

Iksaternzsabdam ||1.1.5

From one having insight there is no absence of word
One who is seeing inside himself" (veiks, present particip@ksat) speaks of That, for
instance in Upanishads. But all commentators cendltht aabda (absence of word) refers to
what is not referred to in scriptures as the canfsihe world: Prafiti (f) or Pradlana (n),
words which mean respectively what puts forwardvagt what puts forward a container/ a
womb, i.e. the Reality, Nature. Usually Prada refers to the substance from which arise the
elements and the universe after insemination byCtieator. Pradina is considered to be non
manifest contrarily to Pralti which refers to Nature provided with the cosrmtelligence by
this divine seed.Aham hi visvasya caficarasya ljarm pradhinam prakitim pumims-ca” - Je
suis la graine, la substance, la réalisation etdarsonne-h6te de cet univers mobile et
immobile, dit cette Personne Supréme en conclubiddrahna samhita.
Is Shankara says that what is not mentioned irs¢hipture is not the cause of what is "seen
inside" / what is conceived or thought. Existencel &nowledge are not material. Now,
according to the Samkhya theory, the three qusalieins) responsible for differentiation in
the actual universe are present in a state of ibquiin in un-manifest Prakriti before each
creation, and therefore someone may object thag tiseno need to search for another cause
than what presents the effects in another stag@atition (than the state of equilibrium). This
conclusion is not appropriate answers Ramanuj&rifires ignorant whereas the Chandogya
Upanishad (6.2.2.) expresses an inner sight ugiagverb iksh: "tada ekshata bahumy
pragyeya iti" — then He meditated: "I should be manshéuld procreate”.

Gawascenmtmasabdat ||1.1.6

Even so it is not secondary because of the \wiongn.
Gawa expresses what is relative to thewag) i.e. a consequence of a quality or something
figurative. The ability of thinking might be attrited to a non—intelligent thing in a figurative
expression, says Ramanuja: for instance in Charadeggtion 6.2 "Sat" thinks let's be many
and his meditation produces heat (tejas), thenhéa thinks also lets be many and creates
water, which thinks let's be many and creates f&d.what is thinking is the self of heat,
water or food as indicated in section 6.3 of theu@wogya: tad deva ekshata ..jiveatigana-
anuprawya —this divinity thought let's enter in (what IVeacreated) with this living soul.
Shankaicarya proposes another interpretation of thiras the fact of seeing is not a
consequence of this woiman. Is the issue the comparable importance otwhewords
Brahman andtman? | dont know.

Tannislthasya mokshopasi# ||1.1.7
Owing to the indication of liberation of one whoeistablished in That.
One who is established (ntbl) in Brahman, qualified therefore a brahma bhistéy the
fact already liberated from the bond of materialitirom the "conditioning” mentioned by
Ramanuja - before leaving this world. Those whoestablished Prakriti and who maintain
that It is the cause of whatever exits don’t badievliberation (mulitor moksha).

Heyatvivacanit ||11..8
Owing to the absence of statement or speech (vaamaut the discarding (heya), the
abandonment (of that which is the cause of exisferithe passive / effective release (rkt



the wish of release (moksha) and the resultingetorn (nirvana), mentioned in Upanishads
and Gta don't concern the existence itself, contrarilythe belief of Buddhists, but only
activity (kriti, vritti). Existence cannot be discarded.

Svipyayat [[1.1.9

Taking that it merges in itself.
Whatever the grammatical analysis: sva + pastqiagtiapt + yat or sva + past particige
+ yat the meaning is the same. To say thaatiman merges in the Brahman is equivalent to
say that it merges in itself (the Self: Para@traan). Individuality (ahamkara) vanishes as one
identifies himself with the whole and himself (sV@ becomes Brahman. Shankara and
Radhkrishnan continue to discuss about pradhclaiming that the self cannot be absorbed in
pradiana (as supposed by Jains or samkhya philosoplRas)anuja relates thistsa to what
is stated in Chandogya 6.8.1 (and also irgf&al, Brihad 2-1, 3-2, 4-3 and 4-4, Brahmo 20-
23, Kaushika 4-19 and 4-20, Parabrahma 2.), nathatyduring deep sleep the individual self
merges in the Self.

Gatiszmanyat ||1.1.10

That proceeds from their similarity.
sama-ni is a verb meaning to come together, samana meansidal and samatva means
equality, indifference. @nana and @nanya are vriddhi forms meaning similarity. The iced
hymns (d8ma) are not involved in what is stated here. Gaiys female word derived from
the verb gam (to go), with for direct meaning mofiprogression, movement, or as evocating
expression for obtaining, acquiring (as a reswactieng). Therefore one can also translate the
satra by: from the teaching of their similarity. Ramuga considers that the similarity evoked
here concerns the initial topics: in many otherspges of the Upanishads the cause of the
universe idsa, Isvara, Nirayana, Prabin, Deva.

Srutatvat ||1.1.11
Owing to what has been heard (in Veda).
But at this stage of the teaching process it isctesr if the topics is still Brahman atman.
What is stated in thgutis? Is it that Brahman is the source of all #tise? (as supposed by
Shankara and Ramanuja) or that it is of same ndhareatman? tha@tman is absorbed in
Brahman? in itself?

Anandamayo'abhisat |[1.1.12
Owing to practice one is full of bliss/ on accoohthe repetition that It (or He) is full of
bliss.
The word abhygsa may stem from abhi-as (to excel, reign oveg &gepeat, to exercise (to
practice) or from abhisa (to obtain, dominate, pervade). Shankara, Ramarand
Radhakrishnan in the present context translateatbrd by repetition. Owing to the repetition
of the attribute (bahuthi compound-namé@nandamayi® meaning "the blissful one". The
commentator has the choice to complete the sentenaedicating whom or what is full of
bliss" between the Brahman, the Supreme Self (&nafualified as Sat-cithanda) or the
individual self merging in the Supreme Self by pisaog yoga/meditation. In fact the
Brahma-blaya sthiti (as for instance inia 18.53) is the bliss of merging in universal
impersonal spirituality. A very simplistic descigrt of this state is given in following
example: one is not affected by the pleasure ofiges eating the goat nor by the pain of the
goat, both being complementary. There is one wakn occurrence of the repetition of the
word blissfulness in thérutis: in Taitttifirya Upanishad section 2. In paragraph 2.5.1. it is
stated that the blissfulness of the person / salfilts from understanding the Brahman. It is



worth noting that previous paragraphs of sectiateal with a description of the nature of a
person (purusha). Of what is made (maya) this pérdeemembering the &shrti (Bhar
bhuva sva)) accounting for the triple nature of the universmatter, energy and spirit - and
how the Person of Brahman evolves this universerogucing five elements, making of
them his body and becoming their essence (&s®n). He evolves successively space, air,
fire, water, earth, herbs, food, semen then adiyarson, therefore concludes the philosopher
(muni) with the typical humour of Upanishads: tlesence of a person is food (annam). Of
what else indeed is made the body when deprivddiedbreath? Now, it happens that inside
this piece of meat the Lord instilled life-breapitaha), then the living creature was endowed
with thought (manas), then understanding @npgy) and finally bliss ahanda). But the
progression does not ends at this stage: sect®mePates a gradation of bliss which may
correspond to the abiisa mentioned in thisiga: bliss of the &lhu, of the gandharva, of the
pitri in upper spheres, of the deva, of Bpati, of Brahman and of any person who has
discarded desire fknahatd). Disregarding the last item of the list, Ramansgges in this
progression a proof that the individual self is eqtial (sama) to the Supreme Self. Indeed the
former is not able to create (in some respect Img, ¢as intelligence is blinking because of
karma (but karma is not his essence), he is adedcigsakta) to evil and ignorance.
Nevertheless his true nature (essence) is the sasnéhat of Brahman: Tat tvam asi
(Chandogya 6.8.7). Therefore when he understands thabdtomes free of association
(asakta) and blissfull.

Vikarasabdanneti cenna pfcuryat [|1.1.13

That is not said (na iti) from the word variety lmait (cet na) from abundance.
The repetition or progression (alasg) does not imply a variety (dila) or a multitude
(pracurya). By definition Brahman is wholeness, indhiiity (advaita), oneness. 1@ says
(18.20+ 18.21): sarvabhiteshu yenaikam lawam avyayam ikshate avibhaktam vibhakteshu
taj jnanam viddhi sttvikam || pitakvena tu yaj janam rminabhawvan pritakvidhin vetti
sarveshu bitesu taj janam viddhi &jasam ||" Diversity is a conception of the universe
resulting directly from the consciousness of orfegglan individual (ahamkara) and it leads
surely to the will of possessing everything elsecdxding to Shankara the suffixe made of
(maya) in anandamaya may be interpreted as a roatilifn by an objector, similar to that of
food of which is made the body. "Not so" (the woce$ na opposing to preceding terms and
not to the following one), answers the #etin, "it must be interpreted as an abundance
(pracurya)". Ramanuja explains that there is abundanickliss for the Supreme Self (or
Brahman) but that He cannot be modified.

Taddhetuvyapadet ||1.1.14
Because everything points at That (Brahman) asdhsee (of bliss).
The Brahman or the Supreme Self is a cause of Wiem attained by the individual self.
(Taittirya 2.7.1)

Mantravamikameva ca fyate ||1.1.15
What is described is the same than what is sutigeimantras.
The Taittirya Upanishad is constituted of metriantnas and prosodic finmanas. In section
2.1 for instance there is thisantra: "satyam janam-anantam Brahma". Then it is followed
by an explanation. The person (individual self) viimals bliss in the knowledge of Brahman
is of same nature than the Brahman, explains Rajaanu

Netaro'nupapatte ||1.1.16
Not the other, because this conclusion would natdreincing.



Upapatti (from upa-pad) is what takes place nea@tvis happening, what is the conclusion
of some thinking. The point is not to contradictotlrer (itara) conclusion, because the
pronoun is in masculine nominative case (iigrand the word conclusion in feminine
ablative case. The "other" is the individual selhom it would not be appropriate to qualify
of full of an abundance of bliss, cause of blisd ato is not sung in Amtras. Ramanuja even
rejects the idea, proposed in section 2.8 of thi#tifiya, that the person who has discarded
desire (Kmahatd), has reached the same level of knowledge ansl thiegsn the Brahman.

Bhedavyapadeat ||1.1.17
And owing to the indication of difference.

An objector would say: what about statement in Ugaads such as "the Self has to be
searched for", "there is no higher bliss than remrthe Self"... For sure answers Shankara,
but common people identify the self with their body their intelligence. Ramanuja
underlines that the self qualified ahandamaya in the Taittirya is higher than interrati
selves which are considered successively in thenidpads, made of food (annamaya) , of
life breath (pinamaya), of mind (manamaya).

Kamacca ninuminapeksia |[1.1.18
And owing to (the expression) of desirartka), no expectatiorafjeksia) based on inference
(anunzna).
Truth is self-evident and rarely reached by reaspniln present case what could be
conjectured by reasoning, but which is contradittedhe expression of wish, is that Prakriti
be the cause of creation. He wishes to be manyt@bgcome the self of food, life-breath,
mind and the conscious person.

Asminnasya ca tadyogadasti ||1.1.19

Within this and of this That rules the union.
What is called "That" with neutral gender (with noative and accusative forms tat in
sanskrit) and which is far from us refers usuadlyite Brahman: Om Tat Sat, Tat tvam asi. In
fact one could argue that the Brahman is far andechs well, but he could not point at the
Brahman. Respectively the pronoun "this" is usedpfminting to something which is close
and in present case which has male or neutral genthereas the used pronouns would be
asyam and asy if referring to Prakti who is female. As already stated, the v&ib means to
rule, control, punish, what makes tk#stra. Yoga means undoubtedly the service of this
(asya) within this (asmin) and the later may beydhke Brahman or Supreme Self, who is
referred to by "this" because He was mentionedravipus §tra. Shankara and Ramanuja
interpret the verhiasti (3 person singular) as "the scripture teaches" asdcimes the
pronoun tat to yoga "that union" (tat may also e accusative of masculine pronoun that —
the nominative form being sah). Let's agree thahésscripture (srutiruti or smriti) which
commandséasti) the yoga of the individual self in the univarSelf. But the word yoga has
never been mentioned before, therefore how to exghat the author of theisas (sitrakara)
adds a useless pronoun? The wamednda is masculine. So what else than "satyamajn-
anantam Brahma" (all of neutral gender) may rule tinion? Shankara might have taken
advantage of thisasra for underlining the indivisibility (advaita) dfhat which is knowledge,
bliss and spiritual existence, unifying the selftie Self.

antastaddharmopadet [|1.1.20
Owing to the indication of dharma inside (anta
Why not to read simply what is written instead pksulating about the antargin and
translating dharma by quality, as does Shankardi "Gne inside (is God) because his



qualities are taught". Why Ramanuja feels obligedeffer to the same text than Shankara?
"He who is within (the sun and the eye of Brahmhegause his attributes are declared."
Because Ramanuja is less interested by the meanfitfte sitras than by discussing with
Shankara! The quoted text is a passage of the ©ggadUpanishad (1.6.6) describing the
Supreme Self as "a golden person within the suh gaiden beard and golden hair". This
poetic text (part of @na Veda) aims at explaining the word tttg, which express the
raising of a sound (Aum) from inside the chest ahéth is uttered before praising the Person
in the sun who lights our intelligence. Undoubtethgat Person who is in the sun (Aditya,
Saviti) would not argue (like Ramanuja) whether he ie game or different from the
Supreme Self, because He knows that the sun isra fAnd what about dharma? He may be
qualified of dhati (Gita 8.9 —same root gt than dharma) but even Buddhist know that the
sanskrit word dharma means what they call dhamnpaakrit langage. Dharma is expressed
under the form of distras (rules).

bhedavyapad@ccanyah ||1.1.21
Owing to the indication of a splitting there is@nother.
The verb upadish in previous aphorism means to daist) upon or close by (upa) and is
reinforced by anta Here something is shown completely outside (vaapnd is split,
separated (bhid). Obviously there is a splittimgcsian union of this within this occurs, as
ruled by that (stra 19). Of course Ramanuja has no other choice tihgursue his formal
discussion about the difference between the Surtten8upreme Self.

akasas tallingat [|1.1.22

That (Brahman) is the space on account of the si/(oba splitting).
Akasha (masculine nominative) is the name given to thecepwvhich had to be created first
of all (i.e. at the beginning of each creation) fmmtaining the other elements and for
propagating the tanmatra of sound. Lingam is a,sagaymbol, a mark, which here is the
splitting, the multiplicity of persons, a also oAmes and forms, inside the Brahman. In
Taittirya (2.1), the Person who says "bahansy creates first the form atkasa: "tasnat
etasmad-atmanaakasah sanbhiatah.” This is the first material form having for innessence
(atma) the sound. Everything arises out of and endakiisha; akasha is udgha which
invokes the Brahman (@hdogya 1.9).

ata eva papah ||1.1.23

Hence even the vital breath.
From space the air, from air the fire, then wagarth, semen, body, vital breath...(same
Taittirya and Chandogya). #1a here may refer as well to aiagw) than to the manifestation
of life (breath). Two other Upanishads (one is Bditanyaka section 6) state thafipa is the
most essential characteristics of becoming (bhawjnah is particularly essential as the
source of speech (nexitsa). Some Panini'sksa (teaching of art or skill) states that speech
starts as an intention of expressing oneself apdoinotes the exhalation of air in the lungs
etc... The used expression is very poetic: "thé elaborating a project with intelligence
engages the mind to wish to speak. The mind sttikedire of the body (like for reviving
embers), which in turns drives the winds (maru®®)e maruts moving inside the lungs
generate the pleasant sound expressing the shl.plEasant sound (mandra) is human voice
and the expression of the self (svara) is alsombiel used for the musical tone or the vowel.
The later is thereafter modulated with the throaa,ie, i or u and articulated using the tongue
to form consonants.

jyotiscaragabhidhanat ||1.1.24



Because of speech as a mean of motion the light.
The verb abhi-dihmeans to position toward, to establish, to giveame. Carana is the means
of motion, and the word is usually interpreted a®a, taking that cara-lta move using
their feet. In the context of Upanishads, motiomlso synonym of action and speech is the
first expression of action. "At the beginning thevas speech” says theiBadiranyaka, as
also the Bible. Having said "bahuasy' and made space for this purpose, next he puesom
light in this space for showing the forms of whali wome next. On a spiritual point of view
light means understanding and thay&ri mantra expresses the wish to be enlighted by the
divine wisdom symbolized by the sun. By rising eaobrning the sun allows us to see and
understand the universe around us. By encompasisngniverse Vishnu gives it a cosmic
intelligence. Curiously, Shankara and Ramanujar raf® to the @yatri which is composed
of 3 feets (pada) of eight syllabes. These featezceded by a fourth foot (Omastbhuvar
svar) of 6 syllabes as commented in ther@@logya section 3.12, of which main topics is:
Gayatn is everything, speech, earth, wind, light, bodygoamic Person whose 1 foot is on
earth in creatures and 3 feets are in the sky.

chando’bhidlinanneti cenna tat ceto'rpazanigadittatha hi darsanam ||1.1.25
If (cet) it is not said (na iti) through mentiorbfadhana) in vedic hymns (chandas), then
(tatha) from the fixing (arpaa) of the mind (cetas) by recitation (nigada) thertainly (tatia
hi) its perception (sight -d&na).
If the light referred to in previousiga is not named in vedic texts the recitation lof t
Gayatfi mantra can enable us to perceive this light: thga@ is the best chanda and its
topics is divine light. Moreover the preliminary ntea "Om bhir bhuvar svar" encompass the
manifestations or expressions of the Brahman. Bugres leads this discussion about the
number of feet (pada) in theag@tn mantra and the number of feet of the Brahman er th
Purushottama, as well in the &idogya Upanishad as in theaBhyas?

bhitadipadavyapadéopapattesh'caivam ||1.1.26
And even from the occurence (upapatti) of the degign (vyapada&) of that as the initial
seat g§di-pada) of the creatures.

The wordadi is important and its meaning is cleAdipurusha is the original person. Here it
gualifies the ambiguous word pada which means a$ te foot used for walking, a
settlement (like in "param padam” or in the veripa-pad), as also the metre in poetry. Of
course the initial foot cannot be a creaturetat@hor an element of nature (mahata),
contrarily to the assertions of Shankara or RansanitjeAdipadam is Brahman, designed by
Krishna in Gta as His "mahat yonir". This fact is rememberechie tantra "Om bir bhuvar
svar" : Om invokes thedipadam of bar bhuvar and svar. Radhakrishna see in thicasa
reference to the Rig Veda verse speaking of tharmf the Virata: his mouth is the
brahmana, his arms the kshatriya, his belly the vasimd his feet the shudra.

upadeéabhedinneti cennobhayasminnapyaviradi|1.1.27
If indeed it is said (iti cet) "this is not whattsached owing to a difference”, it is not so
owing the lack of contradiction between both (intbabhayasmin).

Contrarily to vyapad& which is a very definitive designation, upsales a reference to
something, an instruction, a teaching. The worddbh&ifference) is in ablative case:
something is indicated from a difference, owingatdifference, this is not an indication of a
difference. The word virodha (from verb vi-rudh) ane an opposition, an hindrance, a
contradiction. If it is indicated that there is difference, the non-duality is not contradicted.
According to all commentators ubhayasmin referwo tnentions in previousifras of the
Brahman which seem contradictory. What exactly€handogya Upanishad 3.12.6 it is said



that: All creatures are one fourth of the Ultim&erson (Purushottama) and three fourth are
the immortal in the sky. His feet of are in the @pand out of the space, His light is inside
and behind. But there is no contradiction sincese®i3.12.7-9 state that the Brahman as space
Is inside each person and outside. Verse 3.13o/stddes that: "The light which shines higher
than this heaven behind everything, higher thamygivieg else, is the same as the light in the
heart of a person." Anyway the Purushottama istgrdhan Brahman asserts Ramanuja. But
what difference is there between a thing and tlseree of this thing? See for instance the
usual comparison between a pot and clay whichasesence of the pot. Another apparent
contradiction which nobody tries to explain is #&sertion that Gayatri is four footed and
sixfold (Chandogya 3.12.5) instead of three footed and eigitfGlandogya may be quite
enigmatic because of its poetry,

pranastathi’nuganat ||1.1.28

Thus life breath as a consequence (of what pregedes
Shankara and Radhakrishnan conclude: from whaegesclife is Brahman. They refer to the
teaching of Ci@ to Gautama in Kaustaki Upanishad (2.14) telling a similar story than
Brihadaranyaka Upanishad section 6, about théuretions leaving the body one by one and
discovering that the body lives only wherama is present. Rtardana (conqueror of early
morning — who is called inner agnihotra becausaitiates the speech by pushing the winds
in the lungs— seeaRini siksha) asks to Indra to give him as a boon what is #& bor a man.
Indra answers "worship me because | agmgl, which (or who because in sanskrifig® is
male) is essential. Indra is the master of the esefimdriyani), generally identified with the
mind, but since the body lives only wherana is present in the bodyapa is considered to
be the master. RPiardana concludes in Kausdki that pana must beatman since that is the
essential for a man. What is considered as estémiigst important) in any thing is indeed
called its essence. Note that same thought alsesdm the partridges in Taifya (after
thinking that is food and before coming to mindellgence, bliss). Above sutra 23 states
also that pina is the signature of life. When Krishna iftddeclares that He is the essence of
whatever is existing and gives important exampgtes says that concerning the creatures He
is their life: "jivanam sarva-lteshu” (shloka 7.9). But one can argue that evergtis
Brahman: "brahm arpanam brahm havir brahm agnabntaaa hutam...” One may also
consider that, since preceding sutras recall wh#ta purpose of life, the present one simply
concludes: so in these conditions life takes pl&oece the aim of Ramanuja is principally to
take position against advaitists, he refers tostirae passage of the Kattaki Upanishad, for
arguing again that this Being referred to am®tror Indra is the Purushottama, the Self of the
Brahman.

na vaktuitmopadeaditi cedadhyitmasambandhabima hyasmin ||1.1.29
Even (cet) the self of the speaker (vaktma) is not the topics (na iti) in this teaching
(upadesht); here indeed (hi asmin) the topics is the Aaliman binding together
(sambandha) the aggregate of existing thingar(iam).
First, the speaker or teacher in this text is Inéta is not speaking of himself as the king of
the devas (sva-laia or ahamkara) and the object of worship (mudi)Ratardana, but as a
spark of the Adhgtman. Nor is it said that Brahman is the livingf ¥l Pratardana, despite
the trend to translate aditiman by inner self, as if there was also an owtdr o, Brahman
or the Person presiding the Brahman (adhi-stithdhé unifying self. The true definition of
adhyaitman is that of @a: "aksharam brahma paramam svaltdhyatmam ucyate (shola
8.3). Ramanuja translates "adtpasambandhalima” as multitude of attribute belonging to
the Inner Self, referring to what is teached in gataki 3.8 and 3.9. This Bma is indeed the
object of worship, consciousness, life, intelligenfprajna), the enjoyer of sensations,



eternally young and immortal, the impeller of atids, the guardian of the worlds.
"Consequently it is the Supreme Self Himself whdesoted by the words Indra andifa”
concludes Ramanuja. He could have added the woltyafdan. My opinion is that he
missed a strong point in the talk of Indra for anguwith advaitists: "let a man not want to
know the speech but the speaker, not sight buseke not pleasure and pain but the knower
of pleasure and pain... (3.9)" — not kshetra butksteetra-ja for using the same words as
Krishna in Gta.

sastradrstya tupadeo vamadevavat ||1.1.30
But the teaching (becomes clear) when considednightya) these instructions in the
scriptures gastra) like those of ¥madeva.
Vama means lovely and heraMa-deva is not ¥nana the child lahmana born of Aditi, but
a pseudonym of the rishi Gautama. Gautama is spgakiseveral Upanishads among which
the Kauslktaki and the Brihagtanyaka. The suffixe vat means acting like, in shene state
as, here than amadeva. In Brihadaranyaka (1.4.10) Gautama saysanil Brahman.
(Therefore) | was Manu, | wadifya." Someone becoming conscious of the true natitiee
self, when in saadhi state, understands that he is all, he "becdheeself of other creatures
self" (bhuitma bhutatma -Gta). In same state of sawthi as \dmadeva, he can say: | am
Brahman. "Tat tvam asi" tells the &tdogya 6.9.4. As stated above, the self is noviddal
(sva: own), he is bounding together everything (#@enda): "mayi sarvam idam protam"
says Krishna.

jivamukhyapiralinganneti cenno@satraividhyadasritatvadiha tadyogt ||1.1.31
If that is not said (cet na iti) owing to the médlikigam) of the life-breath (pna) being in the
mouth (mukhya) of the living personv@), nor also the worship (&) owing to the three-
fold (trai-vidha) refuge &shritatva) through union (yoga) to That in this ldqiha).
Trai-vidhyat is the ablative case of the adjective trai-didjualifying the nameshritatva
which is in ablative casegritatvat), as also the name yoga (#og Trai-vidha is derived
from tri-vidha like trai-gunya is derived from tri-guna: it meamade of three parts, situated
in three parts. Ujsa is derived from same verb ups; which is used by Indra in Kadsdki.
But Shankara and Radhakrishnan interprasups meditation, considering that one sits at the
feet of (upaas) a guru for receiving his teaching and meditatimgit. The three topics of
meditation would be either (§tman, pina and Brahman or (ii) pna (life), consciousness
and bliss, i.e. sat-cit-ananda. Taking that theyaatvocating for monism throughout all their
comments and search in the sutras some answerguments for dualism, therefore they
read: If the life-breath and the living soul are nalicating (a mark of) the Brahman, that
cannot be since that would lead to a three-fold itagdn. Because of the acceptance
(asraditvat) (elsewhere) this is a mark of Brahman.imsomments about previoustsas 28
and 30 they refer to the Kadsdki Upanishad involving the rishi Gautama who aséme
teaching (kushita — wise, acute explanation —likeha grass) to City son of Grgya. But
there is no mention of these 3 topics of meditailorthe Kausitaki. So let's try to find
another explanation in the Kadtdki. The topics of the first section of this Upstmad is what
makes that a person is reborn (that he takes tiiregbdhe moon: svarga) or that he goes to
the Brahman (takes the path of the sun). Some pemorship the moon, for obtaining good
health, crop and progeny and consequently theyedr@ern. This may be the 3-fold worship
mentioned in thewra, and consequently it would be an invocatior84bld agni-vidy of
Naciket in Kathopanishad 1.14-17. But without developingHer this idea, let pursue with
the teaching of Citrin Kaushtaki: Brahman which is pna (2.2) shines through speech,
sight, hearing, thinking (2.13). The "all conquerikausitaki" (who will not be reborn)
worships the rising sun, the sun at high noon,thedsetting sun, because the sun scatters the



faults or sins (fpa) (2.7). This may also correspond to the 3-fotiship mentioned in the
sitra. Upanishads are supposed to stimulate meditadm it may be worth to remember the
meaning of this 3-fold worship. The sun is praibHe brings (pra) light (k). Like breath
rising in the throat for emitting udgitha, Om, aather sounds, the sun rises. Like the five
life-breaths filling the body (the origin of the wbprana is the verb pr to fill), the light of
the sun covers the world: tat savitur varenyam. Sraso entitled to search for a fancy origin
of the word p#na in pra-anas (this verb is not used) which would mean to bnivog-death.
So, the light of the sun covers or fills the woalad allow us to know it; therefore the light of
the sun is likened to the light of understandinga{jfia). The purpose ofagatr is precisely

to wish that the Sun (who is God's light) stimuateur thoughts (dht dhiyo yo na
pracodayat. Indeed understanding scatters ignoranbech is darkness (tamas) of the
intelligence and the origin of faultsafpas). The knower of the body, of the universe,fahe
field of activity, is the soul: Aham kshetra-jiiays&rishna. It is a common threadiii®) of
the Upanishads connecting all these ideas: the isotbnsciousness (cit, cetas or cetana),
which is the spark lightening knowledge (jianamijahi is the purpose of being involved in
activity (as stated also inia) and life (jivanam, gma )is the means of this activity. In other
words, this spark of spiritual energy, consciousradivinity is lightening life-breath on first
day of life and wakefulness each morning; thenlg the body like Vishnu fills the universe.
This idea is found for instance in thenkhi siksha, in the Mundaka Upanishad (3.1.9), in the
Chandogya and many others.

For Ramanuja if there is no mention of multipleibtttes of the Inner Self in previoustsas,

it cannot be for this reason that the worship efBnahman (or Inner Self) has a 3-fold nature.
This worship would consist in a meditation on Bramras the cause of the world, as the
source of enjoyers (individual selves), as the yalyte things. If these are indeed 3 good
topics of meditation relative to the Brahman, Raujamgives no reference. Then he adds that
one can meditate on Brahman as Sat, Cit, Anantandan

~

Second section gola)
Here according to the various commentators stéssecond section gga) of the first
adhyaya. Ramanuija tells us that the 3 next padas disduse individual soul, which seem to
differ from the main topics of Veuita texts, i.e. the Brahman. Yet the topics isact the
same and commentators —Shankara and Ramanujae asglessly about whom is dwelling
in the cave of the heart.
sarvatra prasiddhopadesh||1.2.1
Owing to the indication of accomplishment everyveéher
Taking that effective success (pra-siddha) geneealses notoriety in the human society, the
word gets this second meaning. Therefore Shankamnaedli as Ramanuja read: owing that
which is well known is mentioned everywhere. Acdogdto them the ®ra refers to
Chandogya 111.14.1, starting with: "Sarvam khalvidammabhma" - Indeed everything is
Brahman . The CGimdogya is the most lyrics of Upanishads, making paSama Veda, as
indicated by its name. Chapter Il of thedddogya deals with the worship of the sun, how
the Sun is satisfying the various kind of devasulgh his various rays from the east, the
west, the south the north, above and in the middiszoming back to the starting point of the
Upanishad which was Om and theyatr. To the five above mentioned directions (excluding
the middle) correspond also the five doors of teybowhich invedic texts is a personal
universe. The sixth door inside is the heart, whichhe seat of the soul. Section I11.13.7
states that the light which shines in heaven aedigfint inside the heart (soul) are the same
and section 111.14.3 will establish that this indival soul is the same as Brahman. Now,
remarks the speaker of the Upanishad, a persastiaglished from another by his purpose:



"kratu-maya purusha(lll.14.1). (In Gita it is said that a person is distinguished by wiet
believes in, his faith.) Then continues the spedékki4.2): "this purposeful person is made
of mind (manomaya), his body is life §ag), his form is light (b&), his project (samkalpa) is
truth, his self §tma) is spacedkasha) and he contains all works, desires, perfueeseqices)
of the objects of the senses and all other unnahiegs”. He recalls us that the words manu,
manushya, mashin are issued from the verb man (to think) likenas (mind) and purposes
are conceived in mind. We have seen before thahdle person refers to a complex entity
including flesh, life breath, mind, intelligenceus. But the materialistic opponentritik ara)

of the vedntin in Shankara's laBhya concludes: these are the characteristiceahthvidual
soul. Shankara disagrees: that is definitely mifildere are some writing supporting his
assertion. Indeedita 11 below speaks also of two selves abidindhenheart. Beside that,
both Taittiriya (1.6.1) and Aitareya (1.2.4) spexdlka person consisting of the mind, namely
the Moon god (manomakgurwah - candrard mano blatva) entering in the heart. The heart
is indeed also the seat of the mind invedic culamé many others (Confucianism and Greek
philosophy for instance). Nevertheless one may eangith Shankara: How could manas,
being only 1 of the 2&aterialisticoy-products of Prakriti, be identical with Brahmashe
body of mind the life breath, its form light, itelEspace? How could this mind be "bigger
than earth" (11.14.3)? What is smaller than a seeul bigger than earth, extending
everywhere likeakasha is the self. Now is it necessary to ask agR@m@anuja) if it the
individual or the Universal Self? Both have thisulty: "nityam sarva gatam sthanur
acalo'yam sanatana(Gita section 2). Both the individual self and the Brammare
(qualitatively) the same states aDldogya 111.14.3. Even activities, desires, "perfethdave
their essence in Brahman.

vivakshitaguopapattesca ||1.2.2
And of what is produced is the meaning of the wgugh
It has been said before that upapatti is an argynaeproof, the conclusion of a reasoning,
but it is also what is taking place (literal meaniof upa-pad), what is produced, visible.
Vivakshita is what was desired to be said or meAnnore elaborate translation, consistent
with the translation of prasiddha by accomplishmest "one argument for this
accomplishment everywhere is the expression of whealled the guas”, the characteristic
gualities of any material thing or creature. Shaakeas a problem with the word vivakshita
which expresses clearly a wish (vivaksh is the dbsitive form of vac), because Brahman
which is impersonal has no wish. So he is obligeddmit that Brahman's Self has a will and
a purpose or a desire. One uses to say about amang that "it fits with what one wants to
demonstrate. No wonder that his translation ise "fjnalities meant to be expressed fit with
(Brahman)". For him indeed, the meaning of alras is always the same: the Upanishads
speak of Brahman.
anupapattestu ngarira ||1.2.3
But being not produced (or not a valid argumentj,the embodied
The embodied (that with quality of a solid suppe@rtframe:sarira) is also dehi (with the
quality of a mould: deha) ant/a (with the quality of life), i.e. the soul insid€his self of a
person is not material, not produced. All commentaproceed with their idea thatmguis
any of the qualities mentioned in Lidogya 3.14.3 (consisting of mind, whose form ghij
whose project is truth, whose self is space, grethn earth, ...) and therefore translate:
"because it does not fit, not the embodied". Whgntthis same statement of theaGtlogya
(3.14.3) contains 2 times the wordesa maatma-antar hrdaye? "This is my-self within the
heart, smaller than a grain of rice. This is my-gathin the hearth, greater than earth, greater
than space, greater than these worlds"?



karmakartvyapadeédacca ||1.2.4

Also owing to the (separate) indication of an autbfcaction
It is not appropriate to translate by "the indicatof an author and an action or of a subject
and an object”, because the words are not in dasé.cAccording to Monier-Williams
dictionary the verb vy-apadimeans to point out, to indicate, almost like upaar di
whereas vi-di points out to an intermediate quarter of the canfBut the prefix apa
modifies usually the meaning of the verb by addameny or off: vy-apa-gam means to go
away, retreat, escape, disappear. So vyapaday be a fraud, a fake indication, an excuse, or
as suggested by Radhakrishna, the prefix vy-apaaddythe nuance of separate indication:
"owing to the indication that action and actor @&eparated". According to Shankara,
Ramanuja and Radhakrishnan the involved actioneditation, the author is the individual
self and the object the Supreme Self, the Brahni&ey refer to the next statement in
Chandogya (3.14.4): é&a ma gatma-antar hidaye etad brahma etam ia
pretyabhisambhaviismi-iti". This is my self in the heart, this is Brahmang avhen | will be
dead it is what | will become.” We have here a gewdmple of the oriented interpretation of
these 8tra. Knowledge and intelligence also are undernrtHaence of guas (Gta 18.20-22
and 30-32) and wise people know that our mood, addictions and our intellectual
obsessions affect our understanding (of the woslcalao of 8stra). The presentiga and
probably the 2 preceeding ones don't refer tardlogya section 3.14.

sabdaviesat ||1.2.5
Owing to the difference of words
Shankaicarya argues about the case ending of words kamdakarti in other texts
(Satapatha Bthmana). Why not? He could also refer stnfanamatmars atmani yukta" in
the Gta. Definitely karma (noun) is the result of whatdisne (krita, past participle of verb)
and karti (noun whose nominative is karta) is the one wbesd(li).

snrtesca ||1.2.6

From what is remembered also
What is remembered (siti) is the teaching ofisis, to be distinguished from what is heard
from the Vedassfuti). Among so manylokas of the @a dealing with the karta, the karma,
and the witness of action, why do these commergatooose to refer tdoka 18.61 speaking
of the Lord staying in the heart of creatures apeérating them through Hisaya? He uses 2
times the word bhuta in thisoka, but no name of the individual person (puryghanan or
jiva), nor ki, karta or karma. It seems that their purposeniy ¢to refer to Ga as a smiti
whereas other Upanishads are consideredrss. But they also anticipate the topics of
following sitras:hridesa.

arbhakaukastttadvyapad&icca neti cenna nityyatvidevam vyomavacca |[1.2.7
From that indication (tat vyapade) of what constitutes (&) the small (arbhaka) dwelling
place (okas), then/even (ced) from meditationafyya) about this state indeedftevam) it
is not said (na iti) this is spacious like heaveyoMma-vat).
Shankaicarya: if it is objected that the Supreme Self is imnolicated here in such terms, then
we answer: no for this is done for the sake of empmiation and analogous to space. Follows
the usual discussion about the subtleness of theeBe Self (Brahman) who, like space, can
enter in a tiny cavity for purpose of being theembjof a meditation. Such minuteness does
not however belong to the true nature of the Supr&elf clarifies Ramanuja, because He is
greater than earth and heaven...

sambhogapiptiriti cenna vaiesyat ||1.2.8



The experience/ obtaining (pagtih) complete enjoyment (sambhoga), is not said indeed
na iti) because of the distinction/differenceséya)
There are two persons in the heart, one enjoyiagspires and pains and the other observing
(Mundaka Upanishad 3.1.1). But it is said "Tat tvasii, objects the opponent to the meiih
in Shankaracarya comments. Not as long as theithail/soul is attracted by pleasure and
fears pain, answers the aatin. To be of Brahman essence does not mean thatse the
Brahman.
atta caracaragrahaat |[1.2.9
The eater (ad) is defined by the seizure (graha) of what is mg\icara) or motionless
(acara)
The bird who is enjoying food in Mundaka Upanistfad.1.) is the individual soul whereas
the other bird (the antaryamin or Supreme Selfjvagching without eating. Nevertheless
Shankaracarya considers that the sutra referspe8e Self devouring everything under the
form of death (Kathopanishad), the same referrecagoTime and \évarupa in G&a.
Ramanuja adds everything (sarva) beforeacaagraha. But in present context seizing and
eating mean enjoying (sambhoga).

prakarazacca |[1.2.10

Also because of topics
Prakaraa is creation, production (from pra}land in other context the topics of a discussion.
The topics seems to be the enjoyment of the embodigle seizing and devouring the
objects of senses. Nevertheless Shatkaya, Ramanuja and Ramakrishna argue that the
person in question is the Supreme Self. From hérefathem start to refer to Katha
Upanishad, whose topics is the nature of the selfe we are dead do we exit or not?

guhan pravasravatmanauhi taddasanat ||1.2.11

Owing to the insight of two Selves residing in treart
Guha (masc. or galfem.) is a secret place where to hide oneselborething and the term is
commonly used instead ofiti, the heart which itself is inside the chest, aesafe place for
hiding things. For instance, in Ka Upanishad which will be quoted hereafter by 8aem
Yama says to Naciketa:
- the sacrificial fire opening the door of heavesrsettled in the secret placarantaloléptim
agnin nihitarn guhzyam (1.1.14).
- the two (selves) having settled in the secreteldrink the juice of good deedstam
pibantau sukasya gulim pravikzau | one is the glowing fire and the second its sheale
those who know the Brahmanchayat-tapau brahma-vido vandanii1.3.1)
Both individual Self and Supreme Self are infinjtesmall @noraniyarzsam— Gita sloka 8.9)
(atma na prakisate... gksma — Katha 1.3.11) since they are immaterial anddeesn the
small place of the heart (sutra 7)shvara: sarva blatanam thrid-dese 'rjuna tisthati" —the
Lord of all creatures resides in their heart, Agyita 18.61). That is why during meditation
one's mind should be turned toward the heart whdteabreath is turned towards the top of
the head i{dana) as recommended #oka 8.12 of Ga. In fact, wherever they may "go",
without even moving farva gata sthanur acalo'yam sanatana Gita 2.24), the two birds
of the Mundaka Upanishad are always together. énkitha Upanishad they enjoy the juice
of good deeds, which are sacrifices offered taStipreme Self by his shade. What a beautiful
image!
Nor Shankaicarya nor Ramanuja comment about the duality of thlves residing in the
heart. How strange taking that the main purposeoaimenting thewras for Shankara was
to convince his audience of the relevance of irstoiity (advaita —ekatva) concept! In fact
he is often contradicting: "the individual self erdified with the intellect or the mind and the



Supreme Self are spoken of here"; "both are of saatare”. For him the individual self is
identified with the mind because he considers tieditation is the same as thinking.

visesapacca |[1.2.12
and because of (their) distinction
The comments deal with the identical or differeatune of the two birds in the Mundaka third
section, what are sattva and kshetrajiia.

antara upapatte [|1.2.13

Because of this evidence, the soul inside.
Upapatti (ablative: upapatteh) is a substantive nimgaoccurring, happening, which event
may be considered as a proof, an evidence of samgefbee aboveisra 2 and 3). Antara is
an adjective meaning inside (here obviously in nm@tive case). Used as a noun antara refers
to the antar-ymin, the soul abiding inside the body, observing asstraining (§ma) the
course of events gyna also, from verb yam). Here Shankara remembelsate read in
Chandogya (4.15.1) that a person is seen in theHsyés the Self, he is Brahman, the light of
the world and at the time of death he goes awalydrilames of the pire. The vadin and his
opponent argue again: is this person the Purushatta the individual person?

sthunadivyapadeaccal|1.2.14
and from separate argument of the position (oestatndition) mentioned at the beginning
(adi)
We can be certain that the text refers to the Beahrtells Shankara, because of the words "ya
esah purwsah” indicating that he is the same person who wakepof in previous sections of
this Upanishad. The argument is very specious sineeword Brahman is pronounced in
verse 4.15.1 itself. The person who is seen iretteeis the owner of this eye and whoever he
believes himself to be. People say: the eye isrineor of the soul. Krishna also says ifitis
(sloka 17.2): the nature of a person is accordingigdoeliefs (faith), because in fact a person
is made of beliefs, not of bones and flesh. Biitéf owner of the eye believes that he is made
of flesh, that is what can be read in his eye.

sukhawviistrabhidhanadeva cg|1.2.15

also because this person is herein presented &g happy
Abhi-dhana is the appellation/ the name given to somethigrally how this thing is
presented. What is particular {ita) to this person, as indicated by the given nanbat he
is happy. Shankara and Ramanuja refer to Chandegsse 4.10.5.: Kam brahma kham
brahm& Brahman is pleasure, Brahman is space ... The wardas same meaning asria
and refers to the desire of material pleasure,leagoure itself named properly sukha. It is
more usual to describe the Brahman aat "cit anandad An important point noted by
Ramanuja is that the characteristic of space getanlimited and unlimited pleasure is called
bliss.

srutopankatkagatyabhidhAnacca ||1.2.16
and because of this presentation (abimdh his destination/path (gati) is that of a person
who has (suffixe ka) heardr(ta)the upanishad
The knower of Brahman goes to Brahmaiitg@®.24). In fact one could add that one who has
heard the teaching of this Upanishad sees the Bmahon the Purushottama in the eye,
consequently he is happy and is himself a Brahnagablsomebody looking in his eye would
also see the Brahman.



anavasthiterasambhagca netara ||1.2.17

from non residence (an-avasthiti) and non manifiestga-sambhava) no other (na-itara)
Shankara interprets quite freely avasthiti as meapermanence and sambhava as possibility
and Ramanuja follows him. The latter points out tthe@ Bihadiranyaka also refers to the
Supreme Self as the one who dwells in the eye 1@)7.But the context is somewhat
different. Arui explains to Yajavalkya who is the inner controller (antaryamin)e tne
who dwells in the elements and whom the element& &oow, who dwells in the senses and
whom the senses (eye included) don’'t know. So @aegrto Shankara the person in the eye
may not be the individual person (self) because dinie is impermanent. Indeed he identifies
the individual self with the intellect and argubatthe may be of same nature as the Supreme
Self, nevertheless mortality is superimposed orfah@er because of ignorancdioka 2. 12
and 2.25 of the ®&a tell exactly the contrary: never any person is egisting (na jatu ¥sa)
and he may not be changed (avilah). No other than the self who knows the Brahmatrds
16) is residing (avastha) and manifest (sambhawvt)a eye.

antaryemyadhidaivdisu taddharmavyapadet ||1.218
Considering the indication of that status (dharstaiting from 4di) that of Inner-controller
and One who transcends (adhi) the devas.

Dharma is the effect of supporting (Jhas karma is the effect of actingrijkand kima is the
effect of desiring (kam), etc.. The effect of sagjmg the universe, instead of leaving Nature
in random state, has for cause the existence of laaintaining it in order. Dharma is
religion, rightness, justice, virtue, moralityrya), and sva-dharma is the particular duty of
each person given his position in the society. @varma for the Supreme Self dwells in
many roles starting with those of antaryn, adhideva, adhilita, adhiyajia, adlagma. To

be superior to the devas means to control themthieeelements such as the earth and inside
the body the senses such as the eye. Thereforesitings remembers us the teaching of
Brihadaranyaka section 3.7. mentioned above. Thittikara (one engaged in material
activities) arguing with the vadtin in Shankaicarya blasya is ignorant. He does not know
the antargmin and says: how the Supreme Self can exercisataot without having a body?
At least He should be a divine being indentifyingngelf with the things which he is
controlling. No need, answers Shankara, being énsicerything he has their property. As
already stated in Taitliya section insistently debated in first pada, Hehes essence, the
concept of whatever exists.

Note that the Kgna Upanishad does not use the word aatany and the control of the senses
is evoked through the parable of the body likermed tar (ratha) of which the senses are the
horses, intelligence the driverafathi, gita), mind the reins and th#ma enjoying the ride.
Nor does it use the word adhideva but the primad Galden in the heartg@hzhitam
puranam devainis seen by approaching Hiradhi-gamengathrough yoking oneself with the
Upper Self &dhyatma-yogit — verse 1.2.12).

na ca smartamataddharmbhilapat [|1.219
From what is declared (abfpit) not this status (atad dharma) is not what iseraimered
(smartam)

"What is remembered” (male or neutral) refers t@twwh mentioned in the gitis: that may
be Pradhna since this word is neutral, contrarily to Rrak(female). One may think that
Nature rules the senses including the mind and #mivities, since they are material, and
this is indeed what state all Upanishads and ftit® 8ut Nature is not antaragnin. The later
may only be the self who takes control of them tigltoyoga of the intellect (buddhi-yoga).

sarirascobhaye'pi hi bhedenainamagthte ||1.2.20



This embodied self in the pair is definitely undeosl to be with a difference
Sarira (neutral) is to the body its frame whereas dstis shape angarirah (masculine) the
soul inside his cage, dehin the same manifestatidoghape. Ubhaye is not the adjective ubha
(which is declined only in dual case: ubhau, ubhdya the locative of the substantive: the
pair. Bheda is the breaking, splitting, cleavinglifference. The verb a3 person present
active: adhyeti or adpati, passive adliate) means to understand. It is worth noting thist
verb is not derived form dha thought, an idea, and as a verb to perceivéhink — 3
person presentidhite), but from the verh (to go). As usual, when that suits his fancy,
Shankara decides that a negation na is missingreébéfioirah. But this negation is not
necessary since the instrumental case of the wweda(bhedena) indicates that in the pair of
selves, the embodied is the one with a differefiberefore it should not be understood that
the embodied soul is the inner controller (artamn). How is it possible that two witnesses
dwell in same body ask theittikara to the veahtin? The answer is typical of Shankara's
style (as clear as thaitsas): "the same one is mentioned as two owingawditioning
factors”, the latter being thattvika, rajasa or imasa nature affecting the embodigatitah),
otherwise of same essence as the inner contrdlamanuja speaks of two schools of
philosophers who "both" speak of the inner controlind the individual soul as different.
Why not however admit that the Supreme Self isininer controller of the universe (cosmic
body) and that He remains a witnesskéhin —an eye observing) of the activities of the
individual self conditioned in a body (therefordled embodied), as long as the later is not
connected by yoga. He becomes an adviser, a wshewi(sukid) of the yogin, under the
name of Paramatman.

adrsyatwadiguzako dharmokte ||1.2.21
From the said attributes the one with the qualityé) of invisibility (adisyatva) among
others (adi).
Both Shankara and Ramanuja connect immediately siliity to immutability,
indestructibility and conclude the possessor ohsitributes is Brahman. But the used word
is invisibility. Who is not seen? Particularly inet eye. The one observing, who is indeed the
same Supreme Self suggested by Shankara and Ram@hajauthor of theiras considers
that the anta@min is the Supreme Self.

visesanabhedavyapadeébhyan ca netarau ||1.2.22
from the distinction (visheshana) of the differeffickeda) of both designations (vyapadesha,
dual ablative, from di show, exhibit, point out, assign) and not frora tivo others (itara in

dual ablative case)
The characteristics here mentioned are those dfrBaa and not those of the two others, i.e.
the individual soul and the Nature, because of ttiéierence (dixit Shankara). According to
him only the Supreme Person is transcendental abro. That does not apply to the
individual soul.
rupopanyisacca |[|1.2.23

Because of the mention (upasg) of the form (rupa)
Shankara mentions the Mundaka Upanishad (2.1.4)tdbis form: "The Fire is His head, the
Sun and the Moon His eyes, the quarters His dagsyédas His voice, ayu His life-breath,
the Universe His heart. Earth is issued from Het.fele is the inner Self of all creatures.”

vaisvanara sidharanasabdavsesat ||1.2.24
From the distinction by the wordabda) common supportafslharana) it refers to the
Universal All-pervading Person fuia-nara)



Sadharana-sabda-véesat is a compound word: the distinction consisting timee word
sadharana used to qualify the topics under discussidran8ara, disregarding the grammar
and supposing that "though" is missing: (thougk)words §tma and vivanara) denote many
things there are the same Universal Person. Heegutite Chandogya concerning the
meditation about the Universal Self (s&inaraatma — 5.11 to 5.18). Then the materialistic
opponent (vittikara) asks if "vaivanara" does not refer to the internal fire of digestwhich

is also qualified of "vavanara agni" because it dwells in all persons. Iddie adjective
vaisvanara is used to qualify many things, including ®elf dwelling in all beings and
supporting them togethera@harana, word formed from the prefixas-together — and the
substantive for "the means to support” stemed tteverb dh).

smaryanmzamanumnam syaditi ||1.2.25
What is being remembered (smaryaam) under this name (iti) should bedgyconjectured
(anunanam)
What is being remembered should be what is writtethe snitis, suggests Shankara. The
word iti denotes that preceding words are a qumata given name. Anuinam - what is
finally thought (from anu-man) - is either whatassented or guessed, inferred, concluded
from reasoning.

sabdadibhyo'ntapratisthanacca neti cenna tathdrsryupadeadasambhaitpurusamapi
cainamadbyate ||1.2.26

Starting from the used word&bdidibhyah) and from his stay inside (antar-psétarit) if it

is not said (cet iti) then not (na tajHirom indication (upadst) through insight (dsti), or

from non appearance (asambitavit is understood (adyate) this person (enam pgam).
Ena purga is in accusative case because it is the objeaindkerstanding by someone.
Starting from (adi) means: among other items of esarature. The non-occurrence, non-
becoming or non-appearance (asambhava) in questan results from the non-manifest
nature (avyakta) of the object under discussiofran its impossibility. The word ekti is
also used with the meaning of mental sight andctimapound word dsty-upadéa may be
interpreted as a revelation, an insight. Ramanaogh $hankara interpretation: "Should it be
said that the text does not speak of the SupremsoPRPdecause the word sainara and
considerations of same nature do not fit nor hésdence inside the body, we say no because
the instruction is to see it that way and the cmtis impossible, since the text speak of a
person."”

ata eva na devatbhitam ca ||1.2.27
Hence (ath) even not a divinity (deva} nor any creature (lokea)
The adjective vavanara does not applies to divinities who control ¢éleEments (mahalaka),
the senses or are the spiritual essences of definedepts, starting from dharma. As
underlined by Shankara, a divinity may be fire amdhvbut may not have for head fire and for
feet earth (Chandogya 5.18).

saksadapyavirodha: jaiminik [|1.2.28
Owing to the ability Jaimini no contradiction.

This argument in telegraphic style without syntaaxynmean that the "Purva Mimansat/&"

of Jaimini muni (see introduction) does not contedrevious statements. | have no opinion
because these Mimansatra. supposed to be based on logics (nyaya) are osgure:
volume 10 of "sacred books of the Hindus", Mahamalbgaya pandit Ganganath Jha, 1915.
It indicates that the Brahmaitsa was appended by several authors over centuries.
Shankaracarya considers that this statements haguipose to prove that there si no



contradiction between the presence ofsVamara in the heart of the pyauand Vaivanara
Agni in his stomach, i.e. the writer of the Brahsa&ra anticipated the argument of Shankara
opponent (vittikara)! Why not? Vysa himself tells the following joke in Mabharata : this
statement is true becauseagy told it.

abhivyakterityismarathyé: ||1.2.29
of what gives evidence (abhivyakta) inde'egnarathya
This Asmarathya would be a muni of the past, who is nobtroeed in any Upanishad or
Purana. Shankar gives no information. His namédasiaa car made of stone.

anusmterbadari: ||1.2. 30
of what is rememberedaBari
Ibid . Nobody remembers today what said this mamed from jujube tree. Most probably
this Badari considered that the teaching of elders wabést of proofs, whereassmarathya
gave more weight to material evidences and Jaitnitagical arguments. None of them could
contradict the presence of Patman in the heart of a person.

sampatteriti jaiministath hi darsayati ||1.2. 31
of what is accomplished also Jimini shows (demaitss)
Shankar refers tSatapata lihmanas, which is a bsya about thgukla ayurveda of
Yajifiavalkya. The topics of paragraph 10.6.1.11lykya: Vakvanara is the sun in the eyes of
a person, the air in his breath, etc...

amananti cainamasmin |[|1.2. 32
and they think that this one is inside this (place)
"They" is supposed to refer to the studentsabkld, one of the followers of Yajiavalkya
(according to Shankar).

Third section (pda)

dyubhvidyayatanan svaabdat ||1.3.1
Owing to own word (svaabd) the resting placa@yatana) starting fromagli) sky (dyu) to
earth
The adjective yata means controlled aiydita means confined, extended (within some
borders), theayatana is the dwelling place, the place over wikmmething extends. Siabd
is the specific (sva) word for designing the topicsler discussion. Obviously here this topics
iIs Brahman since its name means what has for psofmeextend. It extends everywhere from
sky to earth and any other places.

muktopagpyavyapadéit ||1.3.2
Owing to the statement (vyapadg that one who is freed goes toward (uppthis place.

nanunmznamatacchabdt ||1.3.3
No inference/conclusion (andma) from lack of words for that (a-tégbd)
According to Shankar acarya there is no word prtre existence of Pragia.

pranabhycca ||1.3.4
The supporter of life also
Prana-bht is one of the names of §u: the One supporting the life breath. But Shankar
reads: a living creature also. This creature igmetrepository of heaven.



bhedavyapadet ||1.3.5
Owing to the statement of difference
One may fancy anything from such statement. Inifaagtpeared in previous sections already.

prakarauat |[1.3.6
From production of means.
Karapa is the cause of action, the tool, the meanstangrefix pra adds the idea of producing
like in pradfana. First verse of Brahma hita states : Govind sarva kasakarmam —
Govind is the cause of every causes. Shankar réaas:context (about Supreme Self) and
refers to the verses of Mundaka Upanishads (3.3deaking of the two birds in the vedic
tree.

sthityadam@bhyan ca||1.3.7
Because of both acts of standing (sthiti) and gdtdlana)

bhima sampragdadadhyupadéit |[1.3.8
From supreme instruction (adhi-upadpand divine grace (sampzds), the universe
(bhama)
Bhtiiman, blamat, neutral word in nominative caseibia, means literally what is in the state
of becoming, the sum of all existing things in thaterial world and the female wordwhi
is the usual name of earth. Sampdas(m) is perfect peace, serenity, divine grace land
extension one who is in this state. The word map akfer to one who is in deep sleep,
because then one reaches tfestate of consciousness: the perfect peace. Shari&els
allowed to invert the words and read adhi-sangokds superior with respect to grace/or
peace. Moreover he considers thatiiliolan is Supreme Self since he is taught to be superi
to grace." Then he gives a fanciful etymology ofifolan deriving from bahu because Panini
stated that biyan means becoming more. Then he relatesitine © Ctlandogya section 6.3:
"bahu sym". What can be read in @mndogya correlated to thigitsa is: 'yo vai blama tat
sukham (7.23) and yatra minyat payati nznyacchrnoti nanyadvignati sa bhima | ... kasmin
pratiszhita iti | sve mahimnl' (7.24.1). The word manhiman (locative mahimsi)uised in
sitra 16 below. "Indeed that infinite is happines&Vhere one sees nothing else, hears
nothing else and understand nothing else whicletisnside that is the infinite... On what is it
established? on its own greatness.”" Neverthelessikdha is not wrong because in next
section of the upagad (7.25. 1 and 2), the teacher (Sanatkumara) Yagms: all these things.
The self is the whole world". The term samptsis found in sentence 8.3.4ithia ya ea
sampragdo'snaic-chailirat samuttlaya paran jyotir upasampadya svena
rapenzbhinispadyaté. "Now that serene being (who is in the hearipgsout of the body and
reaching the supreme light become established undeswn form." Then the teacher adds:
"esaatmeti etad brahmeti" — "This serene being is caltethn, it is what is called Brahman."

dharmopapattéca ||1.3.9
Also because of the argument of dharma

aksaramamba#gntadhte? |[1.3.10
From the support inside (or up to the end) of whaurrounding by the unalterable
(Brahman)
Ambara, like amb, derives from verb amb (to sound) and Anib the name of the mother,
Nature. Ambara may refer to the sky, ether, spacseometimes a cloth because a cloth is
surrounding the body. Now anta means as well tlletlesn the inside. The Brahman faia)



has no end but the universe is often supposed émtlesed in an egg. One aspect of dharma
is that Brahman holds the universe.

si ca praasanit [|1.3.11

She also from instruction
The verbsas means to punish, to rule, from which corestra and praas means to give
instruction, to order. Prgasana is the means to order: a rule. The pronaus female.
Therefore it refers to mi, Amba or PradBAna. Nature is involved in the process of creation
from instruction of Brahman or Supreme Person.

anyablavavyavrttesca ||1.3.12
And separated as another presence (another matibe3t/ and another presence being
excluded

iksatikarmavyapadgit sai||1.3.13
Owing to indication He sees the action
Shankara readsgéna: sight and translate karma by object. "Owinght® mention of what is
seen as an object, He is meant". One may alscosaphat He, the Supreme RPuarusees
what is done by Her according to His instructiohke sandhi between ikati and karma is
odd a difficult to explain.

dahara uttarebhya ||1.3.14

Of above (statements) the small cavity of the heart
The word dahra, dahara of doubtful origin (dabhcaoading to Monier-Williams, having
exactly same meaning) is an adjective meaning samld substantive it refers to a mouse or
the cavity of the heart. The adjective uttara s tbmparative form of ud: upwards, above,
upon, and uttara means higher, superior, lattdssesyuent, concluding or to the north. The
involved statements ar@tsa 1 and 2 or subsequent statements in the sgzhneferred to by
this series of @ras. Shankar translation is: the small cavityhia heart due to subsequent
reasons. The subsequent reasons are to be fowsettion 8 of Chandogya Upanishad: the
space within the heart is as wide as the spacédeutmdeed this section starts withaltiz
aum | atha yad idam asmin brahmapure daharamgdptikam véma | daharo'sminn-
Here in this city of Brahman is an abode, a lotaade, inside this small abode is an inner
space. What is inside this space has to be inastigand to be desired to be known. "The
words antaikasah suggest that this inner space is the infinigvée. Then it is added that
inside one can find the earth, th esun and the raodrall that exists.

gatisabdabhyan tatha hi drstam lingam ca ||1.3.15
From both the destination and the used word, thdeead the sign is shown also
Sabdibhyam is a dual form associatiggbd to gati. Gati refers to upgs/a in sitra 2 and
sabd to stra 1.
dhvtesca mahimno'sysminnualabdhe|[1.3.16
of the conception/ final obtaining (upa-labdhi}tlé majesty (mahiman) of the one inside
(asya-asmin) who is supporting (dh) also

Shankara interpretation is: the glory of holding tlniverse is conceived as pertaining to
Him, the Supreme Lord.

prasiddheca ||1.3.17
From accomplishment also



At the end of this section 8 of Chandogya UpanidBiathna teaches to Indra to search his
self inside the cavity of the heart and Indra saysive obtained glory. | will never be old,
toothless and white.

itaraparamarsat sa iti cenasambhaut ||1.3.18
from considerationafnarsa) of the other (itara) distant (para) if thishe targument (cet iti)
not him (sa) from impossibility (asambhava)

Amarsa is impatience, intolerance (fromritn to permit, to not notice) andmasa is
consideration, touching, similarity. If one cons&l¢hat the living, individual souliya) is
another different and distant, that cannot be him v8 the topics of the precedingirais. But
he is also in the cavity. What is impossible isyaihlat he be referred to as glorious and the
source of the universe.

uttaraccedivirbhatasvampastu ||1.3.19
if (cet- understood: there is objection) from feliog (uttara —understood: statements) but
(tu) his own form (sva-rupa) is revealetVifbhita)

The particleavir (avis, avid) means which can bee seen, obvious, openlyfesiniTherefore
the verbe avirbih means to become manifest, to be revealed. Onk thithe person seen in
the eye, mentioned in Chandogya 4.15.1 (see comuwiesitra 13 above) and again in
Chandogya 8.7.414u ha prajipatir uvaca | ya eo'ksini puruso drsyata @a atmeti | hovica |
etad amtam abhayam etat brahmét+ "Prajpati (Brahm) said : this person who is seen in
the eye is what is calleddman, he said: that is the immortal, fearless BramThe uparad
emphasizes again that titenan and Brahman are of the same nature. The omwndbatman
is Brahman. Any argument about the individualityiwhan is useless. Brahman is the essence
of being and the essence of consciousness. The Brattman in this text may refer to the
Supreme Person, but the latter is the sum of Brstand more. "Bahu @ay". (Chandogya
6.2.3) "Tattvamasi" (Cindogya 6.9.4).

anyarthasca paamarsas ||1.3.20
The consideration (ofya) as somebody else is for another purpose.

This purpose is clear when reading the whole se@iof Clandogya. When the living soul
(iva) is peaceful (sampr@¥a) he becomes established under his own form wkgch
Brahman.

alpasruteriti cettaduktam ||1.3.21

But the mention in Vedasr(tis) of its (his) smallness has already been. said

Jiva is small but Sanatkumara says: | am the wholddw80 what is small? the cavity in the
heart. (CAndogya 8.1.1 andifra 14) Nevertheless the upgad states also: "the space in the
heart is as large as the whole space outsidan@@iyya 8.1.3). "This is my self within the
heart smaller than a grain of rice ... and greatan this world" (Chndogya 3.14.3)

anuktestasya ca ||1.3.22
And it has also been said that he is acting acoghli
According to Shankara, the nature of this actioroedingly to the model of the other Person
present in the cavity is shining.

api ca smaryate ||1.3.23
That is also written in sris.
Shankara quotes section 15 of Bhagavaid-Because he considers that this text is gtsm
and not the speech of the Supreme Person, referasdruti or veda, including upasads.



sabdzdeva pramita ||1.3.24
measured on basis of used word

Shankara interpretation is that: "from the useddmbie measured one is the Supreme Self
(Brahman)" because it has been written that his sizhat of a thumb and it resides in the
small cavity of the heart. Maybe thats aims to remember only the size of the cavibt, n
that of the dweller. Both have the size of whatyttege conscious of (what they are
conceiving). Some people focus their mind on atereoone particular task to perform, some
are conscious of their body which they want to god some other try to embrace Brahman.

hrdyapekaya tu mangyadhikaratvat ||1.3.25

But considering the location in the heart, owinghe jurisdiction of human being.
The literal meaning of verb apeks to look away, around (not inside) and the fagive
meaning to consider, to regard to. Adhikara is thathority, the jurisdiction:
"karmanyegdhikara te ma phalel kadichan' (Gita 2.47) - "the accomplishment of actions is
under your jurisdiction but not the enjoyment dditHruits”. The suffix tva adds only that this
authority is a quality proper to the noun it quabkt here human being. The cavity where
dwells both the Supreme Self aidggj is the heart because it is under jurisdictiotheflatter.
Shankara points out that the heart of human beasgtime size of a thumb and thdras are
written for human beings. Maybe.

taduparyapi ladarayanrassambhait ||1.3.26

From the manifestation (or possibility) ofi@aiyana (the author of thesdtsas) above even
(or also)

This might be an humoristic statement, in the styl&rsna Dvaipayana V3sa, who likes to
quote himself in Mafbharata: "this is true since \ga told it". In such context upari-api
would mean: above all. Shankara prefers to condiu#r the Self is located in the heart of
creatures who are above/higher than human beingagdeasuras, gandharvas, apsaras,
yaksas....) also because that is possible accordingdamyana. Is he not located in the heart
of cows, elephants and dogsita&ays: Isvara sarvabhitanam hrddese tisthati” (18.61) and
vidyavinayasampanne finmaye gavi hastinisuni caivasvapake ca palitah samadaana
(5.18) — "The all-mighty is present in the heartatifcreatures.” "The well read person sees
the same in the intelligent and modesihonaya, the cow, the elephant, the dog and the
barbarian cooking dogs."

virodhai karmauiti cenninekapratipatterdasanat ||1.3.27
There is no conflict/ obstruction in (ritual) adtigs if objected (iti cet) from sight (d&ama)
of multiple (aneka) perception (pratipatti).
Prati-pad means literally to return and settle anéigurative sense to perceive, to become
aware. Virodha (m) is obstruction, hindrance, preia®, complete control resorting to force,
like in "dharmavirrudho bhatesu kamo'sml' (Gita 7.11) — "I am sexual desire in creature kept
under control of morality." Controlled activitiegeaimplicitly of religious nature. The
presence of two persons in the cavity of the heanhot an obstruction to rituals. Or:
considering ritual activities no conflict arisestr the fact that multiple conceptions of these
rituals are observed. Another possible interpretatproposed by Shankara is that the
observance of rituals to many devas or by many tésvis not a contradiction in the matter of
rites.

sabda iti cenatas prabhawitpratyakanumanabhyam ||1.3.28



But the word indeeds@bda iti cet) not from this (cet na ltaablative of pronoun tat)

origin/creation (prabhava - male with ablative sufit) from direct evidences (pratys) and
inferences (anuama)

As a rule "kincit iti" (something / any word followed by iti) mea something is said, this
word is pronounced in such circonstance, such ohn suthing is called by this name. Now
sabda is a sound, a pronounced word before beingvting concept and here it refers to the
word which has been heard: thraiti, the Vedas. What is called Vedas has not lzzeated
according to some evidences and inferences. Bstishnot the meaning of thisitea. The
creation (prabhava Shankara reads:hi'giaabhavati”* — from this "it" appears (the univ@rse
The universe including gods and humans arises fedimvwords. There are indeed many
instances invedic texts of PZppti or another deva pronuncing a word and haverged an
entity it becomes apparentri{Badiranyaka 1.2): tan mano 'kurutaztmanvi syam iti (1.2.1)
"sa tayi vaca temaitmaneda: sarvam agata” (1.2.5) — with that speech, with that self (sgeec
being a second form of Him), he created all thagtexX' This interpretation of thdisa is not
obvious (pratyaia).

ata eva ca nityatvam ||1.3.29
From this also eternity.
Logical inference made by Shankara: the Vedas tama because they have no known
author.

sananaramarizpatvaccavrttavapyavirodho dasanat smrtesca ||1.3.30
From equivalence (samna adjective) of the state (suffix tva in ablatbase) of name gma)
and form (fipa) in what revolvesayrittau) also (api) no contradiction (avirodfdrom
sight/direct evidence and from gtn
vritta adjective means circular anditi means course, rollingavritti means repetition,
revolving, revolution of creation or birth. Bothegiemale and should giveittyam in locative
case. The male declension of this word in locati@ee (vittau) indicates a bahuNm word:
something male which revolves (sarga, prabhavadnigira reads: there is no contradiction
since similar names and forms are repeated inyitles of creation as can be seen frioatis
and smiitis. But the similarity of entities as conceivedmramed and as they appear after being
effectively created is stated several times in waals. For instance the first tale of creation in
Brihadafiyaka second Bhmana (1.2) says: he divided himself for creatiogsciousness and
speech, from their union he created time ("the 'yednich is a cycle) and elements (water,
fire, air,earth). Then he built a body for Himselith vital breath and senses. In the second
tale (1.4): "In the beginning there is only thef seho says I. "ewigra uktv athanyan riima
prabrite yad asya bhavdt- "Even to this day when someone says | he addanae and
what is named becomes". Then in 1.4.7: taddhedam tarhyawkstamisit |
tannamaripabhyam eva vykriyata | asau ama ayam idamapa iti." - At that time universe
was not differentiated. It became differentiatednlayne and form; this has such a name such
a shape."
To become conscious of anything gives it existebe. following steps consist to name that
thing for providing it an identity (ahamkara) thenproduce a form, a colour, a smell and a
taste to this thing for providing it material prese (blava).

madhwvidisvasambhasdanadhilGras: jaiminiz ||1.3.31
Starting from the honey-teaching (madidisu) Jaimini tells the incompetence/ non-
jurisdiction (an-adhikara) from lack of origin / mnpossibility (asambhava)
The madhu vidy is a knowledge teached by Dadhyan untwids in Atharva Veda and it
constitutes section 2.5 of theiBada&nyaka Uparsad (which makes part of Yajur Veda) and



in section 3.1-5 of the Ghdogya Upaniad (which makes part ofi®ia Veda). Briefly it tells
that all existing things and living beings are rdpendent like honey and bees and Brahman
is the Self of all. Typical verse inrlBad: "This air is honey to all beings and all lgeare
honey to this air. This shining immortal person i@ this air and who, higher than oneself
(adhyatman) in this body is the life breath, Hetsa, It is immortal, It is Brahman, It is all.”
For Shankara what is impossible is that the deeathb authors of madhu viglyand others
teaching of the Upasads because of their incompetence. Shankara putbomeghout his
biased translation and comments defends the mpaoist of view of existence. He bases his
argumentation on Gindogya (3.1-5) which tells: " The sun is the honéyhe devas. Its rays
are honey cells consisting in the hymns of Rk Velda,formulas of Yajur Veda, the songs of
Sama Veda...Vedas are the flowers producing honey aatéra& are the nectar of immortality
(probably the flowers are lotus since they arehia waters of immortality). Then | section
3.6-10): "Verily the devas neither eat nor drink tiectar. They are satisfied by seeing it. The
sun is their lord." His interpretation is consigtesith this text.

Now why Jaimini was not believing in the competentdevas? He was often preferentiating
nyaya (inferrence) in any kind of discussion, excephaerning dharma:Perception and
inferrence pratyaksa-anunana in above 8tra 28 are not appropriate means to understand
the dharma, only revelation in Vedas" (Purva Minzahs)

jyotisi bhavacca |[1.3.32
Owing also to appearance/ presenceybhin the light (jyotis — understood of this sun)
I have not understood the arguments of Shankaraainuni about "the occurrence of words
concerning the sphere of light." The meaning isiols.

bhavam tu badarayano'sti hi ||1.3.33

But for the presence there iadaiayana
The word bhva is male and becomesavlam only in accusative case. Shankara reads: "But
Badarayana upholds the existence of devas competencesdoirement of their competences
exists (asti)." In 21th century language: BuidBiayana likes contrarily to Jaimini. Here it
may be useful to note that thes#éras have been revised many times over the cestiibat
are the evidences inaBafmyana's writing that he consider the gods to be &em. They
know the Brahman, as stated ina@togya 3.6-10. But the allegory ofvedic devas tyyio
fight the Brahman (Kena Upanishad section 3) dethes competence. Shankara quotes
Brihadaranyaka 1.4.10: Brahma v idam agraasit | ... tat sarvam abhavat | tad yo yo
devinam pratyabuddhyata | sa eva tad abhavatt the beginning there was this Brahman.
It became all. Whoever among the gods understoaidbicame that (Brahman)." Follows a
long discussion about the manifestation of godsseme bodies. Let extract only one
sentence: "common beliefs should not be dismissetaseless as long as there is some
probablity."

sugasya tadafdarasravanattadadravanat sicyate hi ||1.3.34

The shining/ or pain of this onguC asya) due to hearingrgvana) of disrespect (aaara). It

is pointed out indeed (sucyate hi) from that rugrtatadravan) (understood : of him).
suc: (verb) to shine and to suffer. One should sutielooking beautiful. "Warriors on battle
field of Kuruksetra were looking beautiful like kisuka trees (holding large red flowers)
when shot through by many arravéhame, f): heat, flame, pain.
sic: to manifest, point out, indicate, reveal.
aradara: indifference, neglect, disrespdcavana: the act of hearinga)dravan: running.



Now Shankara refers to section 4.1-2 ofa@fogya. It tells the story of a king named
Janasritu, son of Jarmauta (known among people), who hears to swansngdsim: "Look
brother how thisahasruti is shining. Take care to not be burned byligist." The other ask if
this &nasruti is wiser than Raikva (the descendanRdva, one who is praising), the wise
man who is sleeping under a cart. Taking care igfddvice, dnasruti looks for Raikva and
ask him to teach him religion (become his guru)t 8ince Raikva is sleeping under a cart, he
has little opinion of him and offers him 600 cowlsen a necklace, a car, then his daughter.
Raikva, to humbleahasruti, tells him: keep your cowsiidra (servant).”

ksatriyatvagateécottaratra caitrarathena hgat ||1.3.35
The condition of katriya (ksatriyatva) being gone (gata) also thererafter (atta) with a
descendant of Citraratha from a sign.
In following section 4.3 of Cindogya, Raikva tells toadasruti the story of a brahmaa
begging for food whesaunaka (by the name a teacher, zhtmana) and Eksaseni (by the
name obviously a datriya, descendant of ragarKaksasena in the line of Yadu and
Citraratha) were at table and receiving no foodnftbem. (In fact he should have waited until
they finish). He tells them: you have not offeredd to the great god who is the gardian of
the world, who swallows four others and to whons tiiod belongsSaunaka concludes that
he claims to be the Supreme Person "for whom evieytis food" and command to give him
food. But in fact the god who swallows four otharsipansads is the life breath,ayu, who
swallows the gods of sight, speech, hearing andigiio the other senses of ¥ir
(Brihadagnyaka 1.3 and Gimdogya 5.1). Note that these active senses dorrégmond to
those associated to elements (addata) in sankhya analysis of the universeay is the
god of element air which has the faculty of toudkljtya is the god of light which has the
faculty of sight, Indra is the god of thought catiing other senses, Sarasviatthe goddess
of speech but not of taste which is the facultyaith, Varua is the god of water which has
the faculty of taste.

samskaraparamarsattadabhivabhilapacca ||1.3.36

From the consideration of purification ritual armsance of declaration.
Verb amrs meaning to touch gives @anasha: seizing, injury, attack, but also consideration
inferrence, conclusion. Smskara has many different meanings associated todéah:
preparation to perfection, death rituals, puriiimatceremony, transmigration (which is also a
purification process).
Verb lap: to chatter, tweet like birds, also whisp&eep, lament, givegbhilapa is an
expression, a declaration.
The interpretation on basis of a lack of purifiegtotes upon death afidras by Shankara
makes little sense because there is no mentioudf thing in CAndogya. There is also
nothing in Yajiavalkya smtis. The topics is treated in chapter 5 of Manuriss "A
brahmana shall be pure after ten days,satrkya after twelve, a vaisya after fifteen, and a
sudra is purified after a month. [v.5.83.]. It is érthat most rituals are forbidden stdras
according to several patras. Not any of these texts explains clearly theessity of
purificatory rites for close relatives when somepalikes. My personal feeling is that these
rites, consisting mainly in tapas (no cooking, batiaving of hair), help to cure the pain of
the loss.

tadablzvanirdharane ca pravtteh ||1.3.37
that absence of specification also of active life
nirdharana (n): specifying, defining, ascertaining.



Shankara quote the story of Satyala Jibala told in section 4.4. of Gindogya. But it seems
that he muisunderstood the story. Safya& is the son of a maid who wants to become a
brahmaaérin and he asks his mother to which family he bgfrbecause he knows that is the
first question the teacher will ask him. She shaggin’'t know. Tell your name. When the guru
asks him the traditional question, Sayfalk answers "l don’t know sir of which family I am
and my mother told me that she got me when shewead servant and to tell you my name."
The guru says: you are aabmaja because you tell the truth. He knows from the enéimat
Satyakma is of mixed caste (same as Vidura) but he donrftd because Satyaka is
honest.

sravanadhyyararthapratisedhit smtesca ||1.3.38
Because of the prohibition (prggdha) of concerraftha) in hearing and reading (knowledge

from a teacher fagtidras) in smitis.

kampaat [|1.3.39

Owing to vibration (shake, tremble)
The topics of gtras 34 to 38 was a disgression (probably added) by another author than
Badamyana. Before that the topics was the awarenesshefAimighty by devas. One
evidence is life breath (fra) which is is a pulsation and maybe likened tabaation. The
assigning of life to breath is the topics of marpamkads and is confirmed by modern
science. But a more notorious kind of vibrationspgeech and kampala means thrilling
pronunciation. AUM is not a vibration, only a souriding (udgtha) from the lungs and
expanding (viharan) as emphasized byari@logya (chapter 1) and 1@ (sloka 8.13).
Chandogya tells also that the utlta is the essence of breath.

jyotirdarsanat ||1.3.40
Owing to the sight of light

akaso'rthantaratwadivyapadeat ||1.3.41
Owing to the purposeaitha) of a distance/ interval the space ¢akand so onafli) from
statement (vyapada)
If the story of Satakma was not a disgression, after having receivechteg from his guru,
he goes in country side for taking care of cows lamdeceive additional teaching from a bull,
the fire, swans and other birds concerning the feat of Brahman (four feet like the four
gods of sight, speech, hearing and thought. Thedoarters (di, dik) are the four feet (pada)
of the shining Brahman tells the bull. Now, the @i are the materialization of space/ether,
which is namedikasa or kha (cavity) Akasa is confusing because it is also the atmosphere,
more specificallly named antasik "yathikasastitho nityam &yui sarvatrago madin" (Gita
sloka 9.6) — "like the mighty wind going everywhexvays in the atmosphereAkasa is the
vehicle of life and of sound. In the body also ltinga the vehicle of life and sound.
Then the fire teaches to Salyka: the earth is one foot, the atmosphere (arggri&nother,
the sky (dyu) a third one and the ocean the fofoth of the endless Brahman. The swan
tells: one foot is the fire, the second is the gha,third is the moon and the lightning is the
fourth foot of the luminous Brahman. The diver-bsalys: breath is one foot, eye another, ear
the third and mind is the fourth foot of Brahmawihg a resting place. | don’t know why the
four quarters are shining and not endless. Satgakwould read in @a about the Brahman
(sloka 13.14): Sarvatah panipadam tat sarvato 'kisiromukham sarvata srutimalloke
sarvamavritya tisthati" — That has hands and feet everywhere as alsocagygksouths, that is
listening everywhere in the world, covering evenyth"

swsuptyutkantyorbhedena ||1.3.42



With difference (bheda) of/in both deep sleepiipti) and passing away (utkranti)
The different states (avaatta) of consciousness (antak@ma cetana) are wakefulness
(jagrata), dream (svapna), deep sleepsi(sti, supti), pure spirituality called *4state”
(turiya): pra@na upangad section 4, fihadagnyaka 2.1, 3.2, 4.3 and 4.4, brahmo 20-23,
kaushika 4.19 and 4.20, paingalla. When the peesders in deep sleep and retires in the
cavity of the heart, he becomes fully happy (anatika a child, an emperor or aabimana
(brihadainyaka bihmana 2.1sruti 19). He is conscious only of himself. But, when tloelyp
dies, pina urgesiya to enters in another.
The synthax is odd because the 2 namagspsuand utkranti are associated as a dvanda
compound, with suffixelpin genitive and locative cases and bheda is imungental case.
Shankaicarya quotesdthad 4.3.7, in which the word #wma is used with the meaning of
sleep (and become happy because svapap)tsa hi svapno hittva imam lokam atikimati
mrtyo rapani” — indeed having becomed asleep he overcomesvinl and the forms of
death. According to many other sections of the iyaals during dreaming state , also named
svapna, he is enjoying all the pleasures which heddaste during waking state and some
forbidden also (praa upardad question 4, dhad 4.3.13). During deep sleep (the "desired
sleep” swyupti) the soul enjoys himselfifttad 4.3.14), he is conscious of nothing elséhéa
4.3.22-32), he has no desire and sees no dredgrad4.3.19), he is free from evils and free
from fear (4.3.21), his desire is fulfilled becauise self is his desire (4.3.21). Now when "the
person in the eye turns away for going down inh&art and stops knowing forms” (4.4.1) he
becomes alone. But all the senses come aroundBrB88). As a catterpillar or a leech he
goes at the end of the blade of grass and drawselfito another (4.4.3). He carries with
himself the senses and the smells of previous(@i¢&). He is Brahman (saysibad 4.4.5)
including understanding, senses, elements and ¢mnies what he conceives. According as
one acts, as one behaves, so does he becomess@ybdhat, because he is made of desires,
he becomes what he desires.

patyadisabdebhya [[1.3.43
From these speecheaslpda) he is the master (pati) and soaut)
Obviously. When he has no desire, the senses dom gvith him (lpihad 4.46) and he don’t
go to another blade of grass. He becomes BrahnTdre {reat unborn self consisting of
knowledge who is dwelling in the heart does notopee greater by good works nor smaller
by evil works. He is the controller of all, the doof all.”

Fourth section (fda)

anumznikamapyekgimiti cennasarirr zpakavinyastaghiterdarsayati ca ||1.4.1
If it is said (iti cet) that the inferred entityniamanikam) even (api) one of these (ekaegh
no (because), being placed inside (vi-ni-asta)dyl§arir) having a form @ipaka), it is
caused to see (dgmti) the seizure (iti).
Shankara and others consider that the entity wiscinferred should be non manifest
(avyakta). That cannot be Pradha which is considered by the followers odrnifkhya
materialist theory as the cause of all causes afiddcavyakta (for instance ini@ and in
Katha Upardad 1.3.11): "Beyond the senses, the mind, theliggalce, cosmic intelligence
(mahat) there is what is avyakta and beyond thaldaythere is the Supreme Person." For
serving his purpose Shankara translate vinyastsirbife (image, illustration): "If it is said
that the inferred entity is revealed to the memhbmrone of these sects aBkhya), no
because it is cognized in a simile illustrating boaly.” He refers to the parable of the car in
section 1.3 of Katha upasaid. Together with the Supreme inspiring him ingelhce, jva is
travelling in the body compared to a car (rathaa js the traveller/ user (rathi), intelligence



is the driver* (grathi), mind is the reins (pragraha), senses aenthises, senses objects are
the destination / pasture (gocara) and life isrtdas (Kaha 1.3.1-4).1a is placed inside the
body and is caused to consider it as his dwellilage (ghiterdasayati). Gha is the house
and gihastha is the condition of householder.

Some other verses are still more relevant to béeglio

-verse 2.1.1. of same upead: "the Selfborn Brahan(Svayambih) caused the apertures of
the senses to be pierced for looking outside, het delf inside (antatman). The wise
desiring immortality sees the self with his eyesiéd inward."

-verse 2.2.9 and 2.2.10. "like Agni or Vayu havergerred a living dwelling place (bhuvana)
with this or that shape becomes of same shapelaslynihe inner self (antatman) entering

a living dwelling place takes same shape and @xasitside also.”

This antafitman is jva: 'ya imam madhvadam vedamanam jvam antikt" — "he who
knows this self as the living entity close at hamtl enjoying to eat sweets" (verse 2.1.5).
Nevertheless, according to this upaai, the same is alsoiséinam blatabhavyasa— "the
lord of the past and the future” (2.1.5), "He whasvborn of old from austerity” (2.1.6), Aditi,
Agni, the resting place of all gods (2.1.7-9) arte tcontroler of all: é&ko vai
sarvabhitantaratma” (verse 2.2.12)There is only One Person: "What is here is algveth
Whoever perceives that as being multiple goes fdeath to death" (2.1.10). This Person is
staying in the self and pervading all (2.2.12,2322.3.8).

*During vedic times warriors were not driving thaar since they had to hold their bow,
arrows and other weapons. They were accompanieddsiver, like Arjuna by Ksna on the
battle field of Kuruketra.

silksmar tu tadarhatvt ||1.4.2
Though (tu) its venerability (arhatva) that (whishinferred) is subtle.

The words arhat and arhatva (or arhattva), qualitgesserving respect and praise, worth,
ability, venerability, are used by Jainas and Bustdhfor designing superior beings in their
spiritual universe. Here Shankara speaks of "suimitly": the body in causal state, made of
the potential qualities of sight, touch, hearingjefling, tasting (tanatras), as a proper
dwelling place for a given personnality (ahama&. Bhaktas like to believe that they will
always remain a separate person worshiping theegwiPerson and that spiritual persons
(atman) have a spiritual subtle body. The purposthisf subtle body is to be able to enjoy
sight, hearing, touch ... of the worshiped deity aodemain a separate entity when the
universe is destroyed. Strange that an advocateafsm trend invokes such a concept!

tadadhnatwdarthavat ||1.4.3

From this state of dependence/subjection that sesome purpose
According to Shankara, this subtle state of bemgequired before God provides cosmic
intelligence to Pradima and creates the universes. Else how to exglatnndividualatmans
are never born? Incredible Indians, who can comctie difference between being (sat) and
becoming (bhava) and subtle entities (tatva) with a single function, being more primordial
than the 5 elements, and who nevertheless neeelievdé in a substrate for holding the
identity of atman! His translation is: that (which is inferrechdanon manifest) being
dependent on the Supreme Person serves some poffbsdater.
In fact the adjective adiha means resting upon, like the as@tihyan, and may be interpreted as
well as being dependent or on the contrary sulnjgdtie entity on which one is resting. The
sitra does not refer to the significance (arthatwegtof jiva subjection to the Paramaama but
to the purposeful (arthavat) nature ofgj. It is subjected precisely because it is purubse
Purposefulness itself is a bond.



jieyatvivacarnicca ||1.4.4
And because it is not said (avacana) to be an otgdie known (jiieyatva)
Brahmanatman, purga, pradhina are not manifests and they are objects of ntemtiteto be
known (jfieya). What is not considered as an olijette known, in this upagad at least, is
Pradlina, says Shankara.

vadatti cenna pgjfio hi prakarauat [|1.4.5

If it is said that it (the upagad) speaks of that, no. The wise (prajfiadeed from the topics
of discussion (prakana)

"esa sarveu bhitesu gidho'tmz na prakasate | dsyate tvagryay buddhy: siksmayi siksma-
darsibhiz ||" "The self concealed in all beings is not shinidg is seen by the seers of what is
subtle through their high and subtle intelligend&atha 1.3.12). Moreover, in the next verse
of Katha uparsiad the seer is called pralfiaNo doubt that the topics to be known is this
atman concealed in all beings.

trayanameva caivamupawgah prasnasca ||1.4.6
The explanation/ or juxtaposition (upasg) of the three even and the questions(@p
According to Shankara the three entities whichja&aposed in this upagad are the fire, the
individual soul and the Supreme Soul and the qomess the last asked by Naciketas (extra
boon of Yama— 1.2.14): "tell me what is beyond diemand adharma, beyond what has to be
done and not done, beyond past and future.” Theeris Brahman.

mahadvacca ||1.4.7

(that which is inferred) being great
What is qualified as great (mahat) iandkhya analysis of the universe is the cosmic
intelligence: "mama yonir mahat brahma" — my maiithe intelligence of Brahman (ini@
slola 14.3), "beyond the senses are their objectd,eyond these objects the mind, beyond
the intelligence and beyond all the "mafatma" (in Kathasloka 1.3.10). "However beyond
this great self there is the non manifest and beyile non manifest the Supreme Person
(purwsah parad). Beyond him nothing" (Kathaloka 1.3.11). Shankara points out that the
word mahat is never used alone with the meanirapsiic intelligence in the Upasaids.

camasavadavesat ||1.4. 8

from lack of difference that wich is like a cup
Shankara biyya deals with the fact that Praufia is a§. | don’'t know why. His opponent
refers to the bowl of the skull mentioned in&adainyaka 2.2.3. Indeed camasa is a tool for
eating or sipping, often fit with a handle and madlevood. It may be a cup or a bowl for
drinking soma or a ladle. Camasavat means whatheasharacteristics of a bowl or cup. This
section of the Bhadagnyaka speaks of the inner controler resting inttéart during sleep,
carrying with him the intelligence of sense orgémslife symptoms called pna). Then the
main doors of the senses (eyes, ears, nostrilstithaumbering 7 are compared to the seven
risis attending the inner controler (called the glospthe renowned: yah) under the cover
of the skull, which is like a bowl with mouth dovamd bottom upward:atvagbilascamasa
urdhvabudlza/ tasmin yao nihitam vivarizpam | tasysata rsayah saptaire wvagasrany
brahmaa sanvidana iti". The saptsis are conversing with Brahman.

jyotirupakrams tu tathz hyadhyata eke ||1.4.9



As the approach of light (jydtiupakran hi) in that manner indeed (tu tatha) someone (eke)
understand/learn (adrate)

kalpanopad&icca madh@divadavirodh |[1.4.10
From the indication (upada) of an image (kalpana) starting wittdi) what is like honey
(madhu-vat) there is no incompatibility (avirodha)
Disregarding the fancyful translation of Shankargaahis reference to Chandogya 3.1 is
relevant:Aditya is depicted as the honey of the gods, his esythe honeycomb, the Vedas as
the flowers producing the honey and waters refhgcthe rays as the nectar. Kalpana is the
making of a feasible project (kalpa), the imagefaym taken by this project in the mind.
There is no incompatibility between Brahman andajdwelling in each creature.
Nevertheless the meaning of this section of thendbgya dealing with meditation about the
meaning of the sun is not clear for me nor theti@iahip with present topics of dsicussion.

na sainkhyopasa:grahadapi ninabhavadatirekacca ||1.4.11

not from the full conception by means of analyB@n an excess with respect to the multiple
manifestations

The gitra refers obviously to Prak with her multiple realisations ama-bhava), numbered to
24 in the sekhya analysis, including Pragiia the avyakta. Nofja nor the adratman, or
the purga, are of course included in theseé\n@d They are in excess. Shariarya searches
if there is a reference to the number 25 of emtitiethe analysis of the universe, including the
purwsa. He found one in verse 4.4.17 ofil&adiranyaka: "yasmin panca-pancahh
referring to five groups of five tribes dwelling Brahman. One of them is these group is the
spiritual entities (deva, daitya, gandharvaripitaksha), another group the tanmatras or the
elements materializing them, another the sensensrgmother the action organs and another
the praas. Another verse mentioning manifold offspring$adikiti is found inSvetasvatara
Upankad 4.5: "the one (female) unborn red white andKkolalco produces manifold offspring
of same form (than her), there lies one (male) umhielighting, another (male) unborn
having enjoyed gives her up." This last quotatisrraally relevant in the present context.
Both jiva and the Paraitman are not "of same form" as Priéik they are in excess in the
samkhya analysis. One is enjoying s and the other is a witness as stated in foligwin
verse ofSvetasvatara and in Mundaka 3.1.1. The red black andemtilours of Praiii in
this Svetasvatara verse are supposed to be those of fire aadhvater.

pranadayo vikyasesat ||1.4.12
starting from the vital breath and the rest ofstetement
The following verse of Bhadiranyaka lists: "they who know the life breath &¢ Ibreath the
eye of eye the ear of ear and the mind of mind heakzed Brahman." There is no life breath
nor sight nor earing nor smelling nor tasting rronking without Brahman.

jyotisaikesamasatyanne ||1.4.13
one beam (ek#a) of the light (jyotis) when food (anna) is absgadati)
It is question of the light of the sun or of Brahm&rihadaranayaka belongs takla Yajur
Veda and in one version of the text food is not tioeed in the list of 5 items following
prana. Those who don’t follow this version can meditatelight (Brihadiranayaka 4.4.16).
That is the explanation given by Shariikarya. Food is the lowest form in which Brahman is
manifested. Food is also earth, what is solid, lagtsme Il and taste.

karapatvena @kasadisu yathivyapadsrokte: ||1.4.14



By the cause @ana) and in the elements starting from spacesgakai) as (yatha) said
(ukta) and established fully (vyapsid) (in Upansads)

The materialist (nttikara) opponent of the vedtin points out rigthly that Pradha is
nowhere the topics of discussion in Upanishads thede are several versions of creation
which seem contradictory. They differ as regarddhaer of creation agrees the @atin but
not about the cause. The most perturbing statemgmbably that of Taitiya Upansad
2.7: "asad v idam agraasit | tato vai sad ajyata | tadatmanam svayam akuruta | tagitrtat
suktam ucyaté' — "At first this (universe) was not existing. din certainly it was born. That
(Brahman) did itself by itself. Therefore it is leal well done.” The words "taastmanam
svayam akuruta" must be interpreted of course thke "tatatmanam srijami'ham” in @a.
Brahman was ever existing, but at that time it wasmanifest and it became manifest. The
BrihadAranyaka says (1.4.7): "taddhédaarhy avykritam asit | tanmmanipabhyam eva
vyakriyata." "At that time this (universe) was not é@ped. It became differentiated by name
and form."

samikarsat ||1.4.15
from synthesis
The verb sanakr means to bring together, collect and obviously diitea recommand to
make a synthesis of the various versions.

jagawacivat ||1.4.16
The moving (universe) from expressing state
The word jagat means literally what is moving asdemmonly used to name the universe.
Here it is particularly appropriate. Motion is teepression of activity and tha@tsa may have
a double meaning: i) the person expresses histovithove then do it; iiJsan says "lets be
many" to enjoy action and, by the simple meansisfidll, He creates the universes. "At the
beginning was the word" it is said in John gospel.

jivamukhyapiralimganneti cettad vgkhyatam ||1.4.17
If it is said that life breath is not the main sigfithe presence of the embodied that is fully
explained
Mukhya mukhya means leading, heading and probablifees lingam instead of pna.
Where is it explained? In formeiitsa 1.1.31 starting also withjivamukhyapiralimnganneti.

anyartham tu jaiminiz prasnavyakhyanabhyamapi caivameke ||1.4.18

But Jaimini holds that the question and the explandave an other purpose than in this one
(former gitra)

The purpose here to search a proof of the presain@ea in life breath would be that while
sleeping it seems absent. The topics is often d&gliin Upanihads and Shankar refers to
Brahmapa Upansad 4.19, where Ajasatru (Yudhgthira) adress a person who is asleep and
remains silent. Where is he, ask the king? Theodotlg and last section (4.20) of the
Upankad answers: in this state the self of life bre#tl, self of each sense and the self of
mind have all become one with the self of the b&ien Indra understands this he becomes
the lord of all devas and asuras animating the ers&, The same story is told in
Brihadaranyaka (2.1.15-20). Which self of the body? TheprBme Self according to
Shankar. But the question is irrelevant. What IkedaSelf is a quality, not a quantity. During
deep sleep ((sushupta) and in fourth state of counscess (turya), they become one:sRaa
Upankad 4, Bihad 2.1, 3.2, 4.3 and 4.4, Brahmo 20-23, Kaushik8 and 4.20, Parabrahma
2....



vakyanvayat ||1.4.19

according to a correlation of statements
Shankar considers again if the inferred entityhis individual self or the Supreme Self and
refers to Bihad 2.4.12, 2.4.14, 4.5.13, 4.5.15. "When thisagbeing (idam mahad btam)
has departed from the body there is no more knayee(@.4.12 and 4.5.13). Indeed "where
there is duality, one sees, smells, hears.. anoBhegrwhere everything has become the Self,
then what and whom should one smell? What shoutdvkhe knower?Vijiataram are kena
vijaniyad iti" (2.4.14 and 4.5.15). Brahman is absolute knowdealyd consequently what else
is to be known than Brahman? If one knows Brahmarkidows everything. For grasping
something the best way is to grasp its cause:ngtiance, for grasping the sound of a drum
one should grasp the drum itself and the beateril&iy for grasping knowledge one should
try to grasp Brahman (had 4.5.7-12). Someone who knows the cause beaitiai) the
various effects which he can observe around hinsedf also the cause with intelligence-
eyes: for him only the cause is existing.

pratijiagsiddhelimgamismarathya ||1.4.20
(Here) the assertion (pratijfiby (the teacher namedfmarathya of a sign of achievement/
perfection (siddhi)
"All these things are the Self" saysiligad (4.5.7). "\dsudeva sarvam iti" saysi@ (7.19).
When someone has understood this through meditdt®inas purified his intelligence and
reached perfection.

utkramkati evambhvadityaudulomiz |[1.4.21

His state (bhva) being such (evam) he will pass over (utkrang® gdi) Audulaumi
The teacher Audulaumi thinks that the individudf searts by identifying himself with the
Universal Self then he departs from his body. Shan&fers to Cindogya 8.13: shaking off
the body, I, accomplished self, take place in timereated world of Brahma. In same
Upanishad (6.9.4) one can redda ya @o'nima aitaditmyam ida: sarvam | tat satyam| sa
atma | tattvamasi' That (or he becauselses the male pronoun referring #tma) which is
the subtlest (anid) is the self of all. That is truth and that yow.aShankar refers also to
Mundaka 3.2.8: "as flowing river disappear in the ocezasting off their name and shape,
even so the knower attains the divine person whioigher than the high". Of course one
could quote also severdbka of the Gia telling the same.

avasthiteriti lgsakrtsnah ||1.4.22

Because he is installed inside (avasthita) sagakfitsna
There are two possible interpretations: either e net come back in impermanent world
because he has become part of Brahman, or by megditan his identity he found the
Supreme Self installed inside himseHBatvablitesu yenaikam biivamavyayamikshatgGita
18.20). Shankar refers to @idogya 6.3.2, in which the Supreme Person haviriddd to
become many and created devas says: let me ernterthase divinities as their living
principle and like this develop names and forms.
According to Shankar these two guruaskkritsna and Adulaumi had different point of
views. Audulaumi considers that the individual sslfable to realize his identity with the
Supreme Self only when he has been purified throngtitation. But Ksakritsna considers
that the Supreme Self "does not change" when patiro become the living principle of a
bhiita. How is it possible, ask the materialist to Heebntin? The Bihadiranyaka section
2.4.12 states: "Once salt has dissolved in watdy, salted water remains and the existence of
salt can no more be known. Similarly the Great Bewhen impregnating everything
becomes "nothing else but knowledge" (&ijé-ghana), and when He departs from them, they



vanish and there is no more knowledge." Only the\kadge of differentiated things (effects)
vanishes rectifies the vaakin.

prakrtisca pratijiiadrstantanuparodlat ||1.4.23
The Materiality/Nature (Praki) also since there is no contradiction (an-upidwa) with the
conclusion (anta) of observation{th) and assertiofpratijfia)
Prakiti is the manifest form of Pradha). This &tra asserts that Brahman is also Ftak
since the later is the material cause of the use&vand Brahman is the absolute, the source of
everything. The vethtin emits a doubt: how is it possible? In whatsists the causality of
Brahman? Indeed confirms his materialistic opporfenttikara): Brahman (understood the
Supreme Person of Brahman) creates deliberatlyriheerse but "He is pure, quite, inactive,
irreprochable, inactive, without fault”, quotiSgetasvatara Upasad 6.19. There should be a
material cause apart, tainted with tamas. Brahmmainei material cause as well as the efficient
cause, retorts the vaatin, quoting Chndogya section 6.1: "Tell me that by which the
unperceivable becomes perceived, the unknowablentex known... Just as whatever is
made of clay is known once knowing what is a clddclay.” The meaning is that once
something is conceived, giving it a name and a fohows without difficulty. Brahman is
knowledge, the Supreme Person of Brahman is thevénand Praikti is the basic material,
even more simple than clay.

abhidhyopade&icca ||1.4.24
As indicated by the intention (to create)

Abhi-dhi means to think about something and the topicisfrneditation (dhyana) may be
as well to satisfy a desire or to understand thrpqme of life. There are many passages in the
Upankads expressing the will of the Supreme Person eater "Bahu sm" (Chandogya
6.2.3)

saksaccobhaymmnanat ||1.4.25

Both being mentioned directly
Sa-aksa : with eyes, in ablative case "from eyiesfront of eyes, visibly, directly, openly.
The verb ma is originally identical to man (to think) arwnna means to mention, to utter.
The word both (ubha) does not refers to Rtalnd Purga as causes of creation, but to
creation and dissolution, because of the follovafiga.

atmakteh parinamat ||1.4.26
From evolution (pariama) done (kita) by itself (Brahman)
The verb nam means originally or turn towards andsed mainly in the sense of to bow in
front of a superior being, to show respect. Thdipneari adds the idea of turning back or
aside, to be modified, to evolve.

yonisca hi gyate ||1.4.27

It is praised as matrix indeed
"Mama yonir mahat brahma" saysisha (Gta 14.3). Shankara quotes the Mundaka 1.1.7 and
3.1.3, both irrelevant: "when a seer sees the areditgolden hue, the Lord, the Person, the
source of Brahm (brahma-yonim), then being a knower, shaking gand evil, he attains
equality with the Lord." Brahmis born from the lotus sprouted from the naveNafayana,
like from a yonir, a material source. On the comtran Gita, the yonir is the cosmic
intelligence afforded to chaotic Praufia.

etena sarve \akhyata vyakhyatah ||1.4.28
By this one all are explained fully



Khya: to relate, to tell, to make known, to explaig-a-khya: in detail, completely.
Sarva is in nominative masculine plural mode. Wias it refers to? Theories according to
Shankar.

Second adhaya: avirodha

According to Shankara the topics of second aghys to prove that sritis, which are based
on reasoning, are not in contradiction (virodhathwBrahman as the cause of all causes and
the Self of all. But the aim ofatras is to contradict ideas of thenikhyas, Nwyas,
Vaibhasikas, Buddhists, Jains and &javatas.
First section
smrtyanavakisadosaprasaiga iti cenmnyasmtyanavakisadosaprasaigat |[2.1.1
If it is said (cet iti) that a fault (d@) (should be) associated (praga) to the lack of
relevance (an-avaaka) of some teaching of a sage (#i)) there is no fault due to a lack of
relevance associated to othergis

The wordakasa used for designating the sky does not have tlanimg of space, emptyness.
In fact it comes from &: to appear, be visible araftasa is what is appearant, the blue sky.
Ava-kasa is literally what is inside the appearance baaihe to mean the place, the room, the
occasion, opportunity, or here scope, relevance.

Dosa-prasaga is an attachment or an association with a faeia), i.e. the fact of making
something erroneous, incorrect, misleading.

The assertion that the Brahman is the cause ofaaltes is untainable says thétkara
because everybody acknowledges the teaching of I[&Kafginkhya). People of little
understanding turns to the stis of reputed teachers for comprehending the awsof
Upanishads and they will not accept that they kestjoned. No, retorts the vatdin, if some
snritis contradicts the assertion that the Supremedpeis the cause of all causes, then other
snyitis become erroneous: among them thea Gespecially section 7). When a stis
contradicts a vedic text, then it is not reliadlbe Vedas should be considered as the absolute
truth.

The modern reader may question this point of viBwt he should remember that logical
reasoning is the tool used by any merchant for icmmg the customer that he is telling the
truth and everybody knows that a merchant is alviggg. The author(s?) ofiskhya theory
admits that Pradima cannot be the single cause of everything. Besade should admit the
existence of the Puga for explaining mahat because Pr@aghis not intelligentSamkhya, by

N. Sinha, published in the series "the sacred badkhe hindus”, volume 11, Allahabad,
1915).

itaresam canupalabdhé ||2.1. 2

and from non perception of others
The others are precisely mahat and some entitieshvetne not material such as the object of
the sixth sense: conceiving ideas, wishes, feelings

etena yoga pratyukta: ||2.1.3
By this (argument) yoga is refuted
The verb prativac means to answer or refute. Thetjge of yoga itself cannot be "answered
or refuted" by the valididity or erroneous natufeadheory, nor is it refuted or answered by
vedic texts. There are even several yoga upanisaadst is stated in & that the Truth
maybe attained either byirakhya or by yoga. For instance tka Upansad (2.3.11) teaches



that: 'tam yogam iti manyante stlim indriyadhiranam® — "they (who know the Supreme
Person: avyakta para pgauevoked in verse 2.3.8) consider that the steadyra of the
senses is what is called yoga." Shankara doesamtest the relevance of self-control and
meditation, but he considers that yoga as a plplogaes a dualist concept in contradiction
with the monist main trend of Upaads. He quotesSvetasvatara Upaniad 6.13 for
demonstrating thatagkhya and yoga are only means to apprehend the @epiaut they are
useless independently of vedic wisdom: "nityo amtyh cetanas cetanam eko balnam yo
vidhadati kkman | tat kranarh samkhyayodidhigamyan jfiatva devam mucyate sarvagaih"
—"He who is the eternal of all eternal entities ttonsciousness of all consciousnesses, the
unity of multiplicity, who grants the desires, wisthat cause apprehended througikkya
and yoga, knowing this God one is liberated frohsiaares."

Indeed snkhya and yoga are means to understand and readBraienan or the Supreme
Person. They are not the goal to reach for becomapgpy. Nevertheless, at my opinion this
sitra is misinterpreted.

na vilaksapatvadasya tathatvarm casabdit ||2.1. 4

Not (na) because of various different characteitaksana) in the state (tva) of this (asya) and

it is so (tatlatva) because of what is said in Vedssb@dha)
One should be careful to not translate by: "itas 3ot because ... nor because of..." The
negation "na" denies only "vilairat asya". Then it is asserted: it is so (#&rhm), because
of what is said in Vedasdbdit). What is asserted by Vedas is that Brahmands#use of
all causes.
What is denied tells therittikara is that Brahman is the material cause haf tiniverse,
because Brahmna is of another essence than mst€isciousness is the material cause of
the universe: it is the master and materials areasts, answers the vain.. Without
consciousness materials are insentient. Well, tetbe vittikara, but Taittirya tells us that ;
having decided to be many he created the sentietttiae insentient and became both
(Tai.2.6). Sometimes also the elements or the sergsns are speaking in the Vedas, retorts
the vedntin (Ch 6.2.3 or B6.1.7, B 1.3.2)
In fact the used words in Taittirya 2.6 are: "taupravsya sac-ca tyac-ca abhavat" - he
entered that and became that indeed. Respectiielywedntin seems to forget that each
entity is presided by a deva "who has entered énaitd became that" as says the Taittirya.
Pure rethorics.

abhinanivyapadeastu viesanugatibhyim [|2.1. 5

But reference (vyapaéa) to the one who claims (to be the cause - afifimp because of the
difference (véesa) and inherence (anugati)

The vedix texts refer to the presiding deities lgfimeents, vital functions or other material
entities because the formers are the actual causdghey are not material. For instance
Aitareya 1.2.4 teaches that: Agni, the deity ofel-ientering the mouth became speediyuy
that of Air, entering the nostrils became breatHitya entering the eyes became sightaDi
deity of quarters, entering the ears, became hggafiandramas, deity of the Moon, entering
the heart became mind, rMu, deity of Death entering the navel became ekpiration.
Sometimes these deities, having high opinion ofmgwlves (rana), claim to be the main
cause and argue together §@tlogya 5.1, Bhad. 6.1, Kasitaki 2.14).

drsyate tu ||2.1. 6
But it is seen
Shankara explains that the inherent cause of thirgycan only be seen (with spiritual sight)
and in no case be demonstrated with logical argtsn&nahman reveals itseltat gssva tad



ewinupravisat tad anupraviat tad anupradya sacca tyacca abhavafTaittiriya 2.6). The
deities and theisis don't know me saysr§na (Gta 7.3 and 10.2). But unto them who are
always engaged in devotional service | give theeustdnding by which they come to me
(Gita 10.10). For whoever sees me everywhere in eviegytt am never lost and he is never
lost to me (@a 6.30). Therefore theia may refer instead to the material evidencethef
Brahman:"etad vai brahma gbyate yad &ca vadati | athaitan mriyare yan na vadati. ="
"This Brahman shines who speaks, rather when sayatiging it dies... likewise with sight,
hearing, thinking, breathing... All deities howevéirpugh they die when having entered vital
breath, do not perish completely. They come foghirad' (Kawitaki 2.13).

asaditi cenna pratedhanatratvat ||2.1. 7

If it is said that is non-existent (asat) thatesmore nor less than denial
The verb sidh has several conjugations: one as dlagrbs (sidhyati oadhyati) meaning to
go straight, to succeed, one as class 1 verbsdsgdieaning to move and to repel, to drive
off. From the latter derives prsitih: to prevent, to prohibit. Mra is a measure, a size and a
raw element and the expressioatrata or nmatratva would means: no more nor less than
anything. Therefore pragdha-natratva is no more nor less than prohibiting.
What is declared non-existent is the spatio-tempareverse. Shankar argues that before the
universe be created denying its existence is mghess and after it has been created one
should see only the cause behind as existing. Nhi@pis that the effect exists as long as the
cause is conscious of its existence. An idea isesloimy existing.

apitau tadvatprasagadasamaifjasam ||2.1. 8
In dissolution (afii) likewise (tatvat) because absurdity (asamaijesassociated (prasga)
When the universe is dissolved to state that Braihimdhe existent cause of all effects is no
more understandable (from verb ).
Here the vittikara points out that this term "dissolution” thfe effect in the cause suggests
that the cause becomes tainted with the effectgatits. Moreover its occurrence raises
another question: how the same effects can be peddagain upon next creation if nothing
remains of these attributes. How als@jcan be reborn with particular preferences ihas
been unified with Brahman during dissolution? Thame he suggests that complete
dissolution never occurs.

na tu dszantabhavat |[2.1.9

But not owing to the presence @va) of a supporting illustration
The "end of what is seen"rftla-anta) is an illustration, an allegory, a compmaris
Shankaracarya focus on retorting this idea thatctiigsse might be contaminated with the
properties of the created effects when they memngetheir cause. Why doesn't he point out
simply that cause and effects are not of same &atOn the contrary he keeps in mind the
comparison to a vase: it is only clay. He arguas shvase does not transmit to clay its shape
when broken and reduced in powder. The illutraieomot supporting the suggestion of his
opponent. Resorption would be impossible if theupadties of the effect should persist in
the cause.
The confusion arises from statements such ashallis Brahman, all this is but the self
(Brihad 2.4.6, Cindogya 7.25.2 and 3.14.1). A similar difficultyusderlined by Kisna in
Gita (9.5 and 9.6): rla matsthni bhitani ...bhitalynna ca bhatastho manitma
bhatabhavana: | yathikasastitho nityan vayuh sarvatrago madin tathi sanapi bhatani
matstlani."
Similarly the self is never affected by the delusad the world that he has produced himself
during the consciousness stages (adqsth wakefulness ggrata) and dream (sapna). The



distinctions which he is wearing like clothes diga@r during the third stage of deep sleep
(sushupta) and vanish completely when he reachedoailrth stage called turya. (pna
upnanishad 4, brihad 2-1, brihad 3-2, brihad 4-8-ét brahmo 20-23, kaushika 4-19 et 4-20,
parabrahma 2).

svapakadasacca ||2.1. 10
Because also of the fault of one's own (sva) paiiview (paka)
Shankara interprets thatsa by adding the word equally: If someone arghes Pradhna is
the cause of everything instead of Brahman becaliiee different essence of the latter, a
fault is attached equally to his own point of vielmdeed Pradina is devoid of material
characters like sound, colour, contact, taste aillsm

tarkapratisrthanadapyanyathi'numeyamiti cedevamapyavimagrasaigak ||2.1. 11
If (cet) also (api), because of perseverance §pnatna) in speculation (tarka), it is said to be
inferred (anumeya) otherwise (any@ththus (evam) association (praga) of incomplete

release (avimaia).

If someone considers that when a reasoning failshtdlenge the Vedas, another reasoning

has to be employed for proving one's own pointiedw that is wrong. (It is the usual position

of non believers). Conjecture has no limit and what is demonstrated by someone's

argumentation may be contradicted next by ano#saning. Nobody can rely on arguments

as conclusive. "Inconclusiveness of reasoning imbéished by reasoning itself" says

Shankara. He quotes Manu ®m(12.106): "He alone, and no other man, knows shacred

law, who explores the (utterances) of the sagesthadbody of the laws, by means of

reasoning that does not contradicts the Veda-lore."

Now, the knowledge of the cause of the universdifgato liberation, absence of liberation

(avimoksa) would be the fate of someone who stands onanés. He may argue until the

end of times.

etenasistaparigraha api vyakhyatah ||2.1. 12
by this are explained (@iyhata) non acceptances (aparigraha) by who is edu¢atéal)
The verbsas means to rule, contrble, chastize, instructwfland the participg@sta to be
disciplined, educated of rule, but not really wisdearned in the sense @i, muni, pandit. If
someone demonstrates by means of logics that aeatbed by the Vedas is not relevant, the
demonstration should not be accepted since therargntould as well be demonstrated.
Logics itself is not relevant in this domain.

bhoktzpatteraviblagascet syillokavat ||2.1. 13
If (cet) no distinction (avibdga) of the experiencer (bheokfrom a condition he has entered
(apatti) (is argued) that would be @ywordly (lokavat)

The experiencer/enjoyer of life receive his shat@da) of events in this world and enjoying
life make him forget who he is. Viaga means as well distribution, division as distott
He forgets the distinction betwearg who is enjoying experiments (bhuj), or strugghmith
experiments (ks) according to the @ (15.7), and his body, including mental and senses,
which is only a material means.
Shankar reads on the contrary: the distinction "eaist" (Syt) "as seen commonly” (
lokavat). "Having created the universe, the Lortessd into that and became that", as tell
Taittirya 2.6. Nevertheless the Experiencer (bhipkemains distinct from the experienced
bodies.

tadananyatva@rambhazasabdazdibhya: ||2.1. 14



This lack of difference (ananyatvam) from whatagigsabda - in Vedas) about the
undertaking grambhaa) at the beginningidi - at the time of creation).

But, because of synthax, probably should we reaatetis no difference because of several
reasons starting fromadibhyéh) what is said of the enterprise of creation.
Shankara thinks that thigitsa refers to the origin of the ustensils made laf avhich are
"nothing but clay". They become existent only ilmeawhen their creator says: this is a pot, a
plate or a jar. In fact they remain clay. The utaldng / creation here consists merely in the
speech.
Now, why to use this wordrambha instead ofrgi (creation) for instance? Because that is
the word used in théruti 6.1.4 of Clandogya: Yathi saumya ekena mpindena sarve
mypmayan Vijiatam syat | vacarambhaari vikaro namadheyam | nttiketyeva satyanf|” —
Just as, my dear, everything made of clays may ri@vk with one clod of clay, the
modification which consists (only) in a name liesthe undertaking of speech. The truth is
that it is clay." Why also this etc... implied by thwerd "adi"? All passages of the Upaads
stating that everything is Brahman are invokedss@lyankara: Gimdogya 6.8., Cindogya
6.4.1, Clandogya 7.25.2, Bhad 2.4.6, Mundaka 2.2.11... In fact that is alse prpose of
section 6.1 of the Gimdogya. Section 6.2 answers to the question whatexgsting at the
beginning: "In the beginning there was this Beingyo Some people say that there was
nothing and from that "non-being" being was produdgut how could it be thus, my dear?
On the contrary, in the beginning there was Beioge one only without a second.” When
having learned that, one knows that nothing elaa Brahman exists.
The vrittikara argues smartly: If everything is ori#rect perception which accounts for
multiplicity in the creation is not a valid meant kmowledge. Similarly theastra which
prohibit and command to do this instead of that mesningless. Liberation also has no
purpose.
Like the activities of a person during a dream nemeal as long as he does not awaken, what
is perceived, allowed or forbidden remain validaasy as the oneness of the Self has not been
realized, answers Shankara.
Then the discussion between them continues, baseguiproguos about what is real and
what is true and how true knowledge can arise freah but untrue experiences like dreams.
In fact these nittikara and vedntin are nothing else but argumentative persons.
Shnakara ends this discussion by appropriate gqansabf the @Ga concerning the delusion
of creatures and their actions (5.14+5.15, 18.61).

bhave copalabdhe||2.1. 15
and (next) because of obtention/ or perception whisrpresent
Obviously something is perceived when it is preserd also when its source is present: if
there si no clay how one could see a pot? Is itnleaning if this stra? Shankara don't
suggest any other.

sattviccavarasya |[2.1.16
and because of the existence (sattva) of the dagan or posterior (avara)
There is no difference between the cause and sffesmtause the effect existence is latent in
the cause says Shankara. If it is the meaningisfdiltra, it seems more relevant to read it:
"sattvat ca avarasya". The adjectiivara issued fronavr (to cover) means the contrary of
avara: the one which is covering, enclosing, precgd.e. the cause.

asadvyapad&nneti cenna dharantarena wakyasesat |[2.1. 17



If (ced) non existence (asat) is said (iti) becaafsés indication (vyapade), then it is not so

because of the remaining part of the speeaky@sesa) with internal (antara) established
law/support.

If someone argues that sosreti, such as Cindogya 3.19.1, state that "this (the effect, the

universe) was not existing in the beginning”, tketesment is incomplete. Indeed tRrsiti

describing the creation of the cosmic egg saystBxdasad evedam agrasit | tat sadasit |

tat samabhavat | tadndarm niravartata |.." - "This indeed was not existent at the beginning

but That was existent. That became revealed. Tukt the form of an egg." Then the egg

burst open and the lower part becomes the eaghyphper part the sky. Therefore inside That

which is eternal there is this consciousness of uh&verse pre-existing and from this

consciousness the cycle of creation proceedst{nithis is the internal law.

yukté: sabdintaracca ||2.1.18

In connection on account of internal voice
Grammatically yuktle cannot be the past participe yukta, only the geniaf yukti: the union,
connection, correlation. The latter maybe the aasioh of some reasoning or a suitability in
some ciconstances. Antara is also a noun, of ambgmeaning since it designates as well
the interior, the heart, the soul, or on the cagtthe interval, the distance (which is inside
between two things). Like in previoustsa, Shankara translate distance by differencehand
speaks of another text and also of a reasoninginAlga quotes CGindogya 6.2.1-2. How
reasoning may be a proofs, after what has beenisgulevious 8tras? The reasoning of
Shankara's is pure rhetorics of little interestwNbmust agree that | don’'t know which
correlation is invoked if it is not question of yagrhe internal voice might by that @man
telling: | believe that what | observe with my eye®xisting.

padavacca ||2.1.19
And it is endowed with a stand point (padavat)

Shankara who likes to translate dharma by stanok fidie in previous 8tra 17) sees here an
anology (vat) with a cloth. Pada origination frone tverb pat (to fall, to take place) may be a
position or a step, a foot, a group of syllabegpoetry, the imprint of a foot or any another
kind of imprint, the abode, home. But in which textthis word used for cloth and why?
According to Shankara cause and effects are haedbygnizable when they are rolled up like
a piece of cloth. But he don’t quote any text.

yathi ca pranpadi ||2.1.20

Also as the life breath etc...
All the internal flows of energy (heat), combustilffood) and combustive (air), information
(electricity) in the living body are called gmas in Upardads, starting from the outbreath
which is péna, as opposed to apa, u@na, sarana, vyina et udna (see P&ma Upangad
section 3,Sandilya section 4, Yogadamani verses 22-32, Tsikhi-brahnmaa 2.77 — 2.88).
The life symptom provided to the inert flesh bygjis pana: piana is the cause of life and all
other evidences of life enumeratedsiokas 5.8 and 5.9 ogfi@ are the effects:pasyafi-
srnvanspsan-jighrann-anan-gacchan-svapasirasan| pralapan-vigan-grhzann-unmsan-
nimisann-api | seeing, hearing, touching, smelling, eating, goidgeaming, breathing,
talking, emitting, accepting, opening, closing, semses are roaming in their objects conclude
the sage but | am doing nothing.

itaravyapadeaddhitzkaranadidosaprasakth ||2.1.21
From designation (vyapash of the other (itara), it is established (hitagtt to the absence of
action (akaraa), first @di) there is association (prasakti) of a faults@oetc...



Karapa is action as an instrument for producing a remudt the result is called karma. When
the instrument is considered as a cause it bec&anasa, the topics of previoudisas. The
other (itara) is the 25element (pursa, atma, jiva) not included in@hkhya analysis of the
universe. He is designated everywhere as the regperof everything and that is a good
opportunity to quote the famous sentence ofrdbgya 6.8.7. "What is the root of all this
activity?" askAruni to his sorSvetaketu, and he answersa'ya go'zima aitad atmyam ida
sarvam | tat satyam | s&gmak tat tvam as|” — "He who is the subtle essence, the self of all
this world. He is the truth, He is the self, Thatuyare." Therefore theisa means: If
smoenone argues that the One who is of other essemot responsible of the creation, that
IS wrong because he is designed in texts.

The wittikara argues that the Self who is existence @mkciousness should not be the cause
of embodiment in a body bringing evil events sushbath, ageing, sickness and death.
Beside that, if he can be the cause of inauspiosfiest he should be able also to withdraw
them. On account of the following stages of thewlsion between him and the &etin it is
difficult to say if the fault lies in these effeaisin their attribution to the Brahman or Self.

adhikan tu bhedanirdéat ||2.1. 22

But (that is) transcendental on account of indarabf difference (bheda)
There are several references to the omnipresentd®fering from the individual self and
transcendantal, in @ and Katha Uparad for instance.eékovai sarvabhitantaratma ekam
bijam bahudh yah karoti | atmastham ye'nugganti dhras|..." — This One subjecting all
creatures as their inner Soul, staying in theil,stthese wise people who see Him", to them
etzrnal peace and bliss. (Ka 2.3.12 and 2.3.13) rtam pibantau sukasya loke guim
pravisrau parama pairdhe" — They are two drinking the fruit of karma in therld of good
deeds, both staying in the most secret and suppéace.” (Kaha 1.3.1)
How can they be different ask thattikara since it is writen: tat tvam asi? Theyfdifas long
as one has dualisitic interest answers thentza "dvavimau purushau lokeksayah sanani
bhiatani aksayah kutastha "(Gita 15.16).

asmadivacca tadanupapatti||2.1. 23
That non-occurence (an-upapatti) like storsen@) etc...
The verb upapad already usediitrag 1.2.3 means to fall into, to occur, to happgeadmeone
or something. Solid minerals (considered as madkeoélement named earth in ancient texts)
take the shape of stones but remain earth. AcogprdirShankara: that analogy to a stone or
another object is not relevant (impossible: anutiaparhe Self does not become because he
is not material and he is not affected by defects.

upasarharadarsananneti cenna fravaddhi ||2.1. 24

If someone says that there is no (ced na iti) didhkarna) of destruction (upaséara), then
no, like milk (ksiravat).

Upasanhara may be the withdrawal of something (to carryetbgr away) or a conclusion, a
destruction. Kiravat means like milk, milky. What is the partdty of milk? It may
transform by itself into something else: curd, byttcheese. Therefore here upials@ra
means destruction.
The vrittikara argues that for making a pot, thetgrotakes clay. How the Brahman may
create anything without raw material? Even cunshagle from milk with help of heat. Curd is
only milk answers the vadtin: the transformation into curd is inherent tdkmLikewise
Brahman is liable to transform in everything.

devidivadapi loke ||2.1. 25



Like/ in the condition (vat) of a deva and othedi) also (api) in the world (loke)
Unlike the potter, the gods and other beings is World are able to create something without
transforming an already existing material, claifms ¥edntin.

sattvaccavarasya ||2.1. 26

On account of the existence (sattva) of inferimafa) beings also.
It has already been stated that avara (literallyr covering) designates an effect, something
inferior, unimportant or something appearing lageosterior. | think this argument has
already been used in a previoudra. A proof of the creativity of Brahman lies ihet
observation of the world. Shankara interpretat®that the world was already exiting in its
cause (Chndogya 6.2.1): the Brahman. Everything is onlyBnahman like all pots are only
clay.

srutes tusabdanulatvat ||2.1. 27
Then/ especially (tu) because the Vedas are tiggnatisource (mulatva) (of all knowledge).
The question debatted by commentators is: if Brahima whole as said in massutis, is he
wholy altered by a transformation in a materiamvense? pirram ada pirram idam graat
pirpam udacyate grpasya pirpam adaya pirnam evivasisyate" (Brihad 5.1.1) — "That is
full, this is full, from fulness fulness proceeds)d having taken fulness from fulness even
fulness remains." Having taken many universes fBrahman, Brahman remains unaltered:
aksara. Yathomanabhik sijate grhpate ca | yath prthivyamasadhayassambhavanti | yath
satah purusat kesalomani | tathaksarat sambhavabha visvam || "(Mundaka 1.1.7) — "Like the
spider emits then draws back (its thread), likeobeare formed on the earth and hair on the
body of a person, similarly everything here is fednfrom this unalterable Brahman."
Ramanuja adds: the universe was already existingsisubtle form (Pradima) inside the
Brahman.

atmani caivam vicitéis ca hi ||2.1. 28

And this is in the Self and variegated (vicitras)
All these variegated things constituting the urseeare in the consciousness of the Self.
"Yathikasasthitho nitya: vayus sarvatrago mafin | tathi sarvani bhatani mayi stlaniti
upadhiraya' (Gita 9.6) — "Like the mighty wind blowing everywhereags$ in the sky,
similarly all the creatures stay in me, understdrat.” Wind is an activity, a transformation
taking place in the athmosphere. It does not chamgatmosphere. The atmosphere does not
share the attributes of the wind.

svapakadasacca ||2.1. 29

And because there is a fault in owns point of view
Sva-paka which is the "own-side" may be interpreted as gomt of view, own opinion or
interest. "Existence may be interpreted as oneiraidisible on the &tvika (spiritual) point
of view or as many and of variegated nature orrdfasa (individualistic) point of view" says
Krsna (Gta 18. 20). Similarly this@ra may express that considering the pot, the cbbthe
hair on the head of the person, the grass on title eathe wind as existing and significant is
the individualistic point of view. They are transiei appearances in the landscape only. Even
Pradhina is not changed by the local changes of compasitiore or less rich in sattva, rajas,
and tamas.

sarvopet ca taddasanat [|2.1. 30
Everything came into (upa-ita) (the Brahman) &= be seen (in vedic texts)



"sarvam khalvida brahma |tajjaliniti santa ugisita |* (Chandogya 3.14.1) — Everything
indeed is Brahman, from That is comes and in Thatill return when extinguished etad
vai tad akaram | asthulam ananu ahrasvamiiggham alohitam asnehan acfam atama
avayu amkasam asagam arasam agandham agakkam asrotam avk amana atejaskam
aprapam amukham agtram anantaram adhyam |...| etasya av aksarasya praasane
siryacandramasau vidhtau tiszthatal | etasya ¥ aksarasya praasane dy@prthivyau vidiate
tisthatah | etasya ¥ aksarasya praasane nim@ muhirta ... tisthatak | (Brihad 3.8 8 and 9)

— That verily is unalterable, neither gross nor uten neither short nor long, neither red (like
fire) nor unctuous (like water), neither shadow nbscurity, neither air nor atmosphere (or
space for completing the list elements), unattackethout taste, nor smell, nor eyes, nor
ears, nor voice, nor mental, nor radiating enengy, breath, nor mouth, nor dimension, nor
end nor outside. And verily at the command of Tinadlterable the sun and the moon, the
earth and the sky all stand in their position, las #he instants, the hours, days and nights,
months and years..."

vikarapgatvan neti cet tad uktam |[|2.1. 31
If it is said that is not, on account of the ladkreeans for acting/senses (kgag (answer) has
been told.
The answer is given imigas 1.2.18-20, 2.1.4. "Without feets nor handsSbpreme Person
is swift and grasping, without eyes He sees, witleaus he hears.$yetavatara 3.19)

na prayojanavattat |[2.1. 32
Not because of motivation.
Pra-yojana, from verb yuj, means what prepare ¢ohtérnessing to a task, i.e. another term
for the motive, the cause, the object of activithe Brahman's Person does not undertake to
create the universe because of a motivation.

lokavat tu fla kaivalyam ||2.1. 33
Only for the sport {la) as population of the world (loka-vat)
The living creatures are enjoying (bhuj) activitiasthe world or are struglling fish - Gta
15.7). The opinions diverge and may change acordmgcirconstances (adithana),
nervertheless that is their wish. They are paHiai and one may suppose that He enjoys this
sport (ila) without consequences for Him. Nobody knows.

vaisamyanairghtmye na gpelksatvat tathaz hi darsayati ||2.1. 34
Nor in spirit of injustice (vaamya) or cruelty (nairghya) on account of respectpeksa-
tva) , thus (tath) it shows (cause to see: gaya).
Visa is service and vamya a difference in status, by extension injust®®&-peka means
with consideration/regard and the suffixe tva att@snotion that the topics of dsicussion is
done in this state. Differences beween the livtogditions of creatures are linked to the
potentialities of their bodies and the fate of eauthividual soul is a result of previous
activities and expectationsptizyo vai pwyena karmaa bhavati @ipai papeneti” Brihad
3.2.13) — One becomes good by performing good ret@md sinful by performing sins. One
may refer also to several shlokas of theaGt.11, 14.18, 16.20 ...

na karnavibhagaditi cennznaditvat [|2.1. 35
If it is said that should not be (ced iti na) besmthere is no difference in share (atup)
due to past actions (karma), not so due to thedabtleginning (araditva).



Someone may argue that Upaats say: at the beginning there was only hungesxistence
or inexistence... That is the description of the bemig of a cycle of life. But there is no
beginning to existencenatvevi'ham jatu nasam na tvan neme jaadhipz” (Gita 2.12) — "I
have never been non existent nor you nor any o$ethdngs". hajayate mriyate &
vipascin.." (Katha 1.2.18 and T& 2.20)

upapadyate @pyupalabhyate ca ||2.1. 36
It is taking place and it is obtained
The sitra may means that this conclusion can be reachadjtable, possible (upapad) and it
can also been obtained from scriptures. The reagooonsists to state: if there was a
beginning, then inequalities would be unjustified &od is impartial.

sarvadharmopapattea ||2.1. 37
From the argument (upapatti) of all dharma.
Should we translate likeasa 3.9: "because of the argument of dharma"? Fankara or
Radhakrishna dharma is always an attribute reldtiva state of being and they argue that
Brahman cannot be unfair by nature. But their et of dharma cnnot be relevant
especially here sinc eit is question of sarva-dlaanvhich expression evokes sva-dharma like
in Gita 1.33 or 3.35: the right activities according te@smwn condition.

Second section
racanznupapattéca nanunznam ||2.2.1
On account of the impossibility/ non occurence (apatti) of production (racana) also there
is no inference (anufna)
Most verbs starting with syllable ra are relatedrotion and action; rac (racayati) means to
produce, to build, to cause and the existence pfoduction plan is more or less implied.
According to Shankara and Radhigka the meaning is: "Because of the impossibilityhef
orderly management of the world (racana), that twigcinferred by theaskhya theory (i.e.
that Pradhna be the ultimate cause of the universe) canndtTiee topics of this section is
the refutation of akhya arguments, which are considered to be incabipatvith the
Vedanta point of view. Pradima cannot be the cause of the creation and "ordely
management” of the world because It is not intefiig Radhaksna's caricature of the
sankhya theory summarizes in: according to this thebeycause of the pot is only clay. But
pots, palaces and philosophy books are not prodoicetkir own accord, without a conscious
being planning their creation. Of course he istigimd that must be emphasized nowadays
because of the disastrous popularity of Darwini&uat there are some good thoughts in
sankhya theory, like the 5 taritras and the 3 gas. Darwin made also some useful
contributions to the understanding of evolution.véi¢heless, his philosophy, like many
others, is meaningless.

pravrttesca ||2.2. 2

On account of the involvement in activity also
The followers of ankhya theory agree that the existence of a potteriwed in this activity is
necessary to produce the pot.
From the translation and comments dfiii&hya karika" by N. Siha, published in the series
"the sacred books of the Hindus", volume 11, Alzdd 1915 - the karika 15 says:
"sanglata-para-artha-tvit tri-gura-adi-viparyayit adhisthanat puruso'sti  bhokg-bhavat
kaivalyartham pravritté: ca." Because the gias associate to form anything else, there should
be a person presiding (adhisthana) to their imloalajviparyaya), a presence goh), an
enjoyer (bhokf) and the purpose of his involvement in activity detachment from



materiality/ to become alone (kevala) again. Ofrseuthere is a paradox in his purpose
(artha), at the root of many stories about LS8ida in the puiinas. At first the purusa is
motivated by Ema, krodha and lobha, then meditating on the caresezps of passions his
goal becomes purification.

Materialistic people (lokaatika) argue that intelligence is always associdte@ body and
they are right. Modern scientists would add thiarge part of animal'’s intelligence is genetic.
They also attempt to identify poles of reasonind passions in the brain and to correlate the
surges of passions to hormonal emissions. Again tbkget that the potter is presiding to
intelligence and he alone takes the decisionsllijgace is affected by passions and has to be
purified for escaping the animal conditioning.

Shankara discuss with a follower sfihnkhya about the impossibility for a merely sentient
creature devoided of volition to involve itself iactivity (prawit). Both agree that
volition/wilfulness is the attribute of the livirgentient being associated with a body and that
the pure lokagtika, who believes that sentience alone is the eaisaction, is wrong. In
other words they agree that life is an attributéhefsoul/ self.

payo'mbuvaccettadpi |[2.2. 3

Here (tatra) also (api) even (cet) that is comgar@lat) to milk and water.
First note that the word payas refers to any faadying energy, like milk or semen, whereas
ambu refers to neutral water (unligpas which name means active dhad 1.2.1). After
having created the taratnas (subtile principles like taste, smell, colosound, contact or
motion) and the maibhitas (elements), Mayana is lying in cosmic waters (as indicated by
His name) and He instils Hisaya in the universe. Shankara quotes agaiind?l 3.8.9 : at
His command the sun and the moon, earth and watestand in their position.” | think that
this quotation is not really proper because ftiteasevokes two entities: one with a potential
of activivity and the other purely passive. In fdot refers also taira 2.1.24 comparing the
Brahman to milk able to transform itself into sohmeg else like curd or butter, for adding
that the last words "cettapi" (even there) mean: even if milk can transfotself that is the
will of God.

vyatirelkznavasthitécanapekatwvat ||2.2.4
Since it is irrelevant (anapsgiva) there is separate existence (vyatireka) @ft\wehnot
abiding inside (anavasthita)
Shankaracarya and Radhakrishna prefer to trarnsiatparticipe anavasthita by not existing,
i.e. absence, and anapalby independence. According to them, the meaningi® ditra is:
Since &mkhya theory states that there is nothing exteraaPiadiina on which the later
depends, promoting the unbalance ofiagiand a cosmic intelligence, the Raris only a
witness of what occurs inside Pradh. Independently of the difference in translatitire
interpretation is the same: if one supposes theetis no external cause, how to explain that
action occurs in Pradha?

anyat@zbhavacca na tpadivat |[2.2. 5
Otherwise (anyatra) also because of absencayapthere is nothing like (vat) grassrgg)
etc... @di)
Anyatra means in another place, elsewhere, andexgnsion, in some other conditions,
otherwise. Shankara prefers to give it here igsditmeaning of elsewhere and says: if there is
no external cause, how grass is transformed inliowkien eaten by a cow and not elsewhere,
I.e. when eaten by a bull?



abhyupagame'pyaritohavat ||2.2. 6
Also because of the absence @) of purpose (artha) when accepting this pointieiv
(abhy-upa-gam: to approach, to assent)

The purpose of action is usually to experiencequieaor avoid pain, or to be freed of both.
These motivations are attributes of the personu§aldr According to &nkhya theory, one of
the gwa is the propensity to action (rajas) and anotBeamorphousness (tamas). It is
possible to imagine that spontaneous unbalancer®@romoting a transformation then its
dissolution. But Pradima / Prakti does not feel pleasure, pain, curiosity, anggeed, nor
wish to be free.

purusasmavaditi cet tathpi ||2.2. 7
Even when considering (cet tatha api) that thegre(surua) is said to be like a stonesifaa-
vat)
According to Shankacarya, even if assuming thaiva inside the body is an insentient,
indifferent witness, Pradha cannot be the cause of activity. The Supremé iSehot
concerned by any effect of this activity, nevergiss| He is motivated by the urge to create.

angitvanupapatteca ||2.2. 8

Because of the impossibility (anupapatti) of sulbwation (agitva) also
Shankaicarya argues that the different limbsi¢a) of Pradhna, which are the 3 gas, are
independent of each other. Without external faetariting them and causing an intelligent
unbalance (mabhat), creation is impossible. Theankdr imagines that the adept of adherent
to samkhya would contradict him and suppose thatieguare indeed interdependent (quite
silly). So, answers Shankara, that implies theterize of some intelligence in Prada and
opens the door to the belief in Brahman.

anyathinumitau ca jisaktiviyogit ||2.2. 9
Otherwise (anya#f) on account of separation (viyoga) from the po(akti) of knowledge
(jia) in the conclusion of previous thoughts (anmi
If a metastable unbalance in Prada could occur without external cause and lasaftong
time (or for ever), all these reasonings are mepess.

vipratisedhiccasamafjasam ||2.2. 10

Because of its contradictions (vipgatilha), it (the @nhkhya theory) is incoherent
Shankaicarya put forwards the insincere argument that thenlver of principles inside
Pradhana and their list are changing according to théstesometimes there are 3 internal
organs (manas, buddhi, cetas), sometimes onlysmmeetimes the tanmatras are relaced by
the mahabhutas... The same could be said about &fosni Then he imagines that the
samkhya follower advances a better argument: is therencoherence in stating that the self
is afflicted by many torments in this world and tttthe same self is the cause of its
appearance? Shankar denies the existence of suwtiradiction: there cannot be a tormentor
and a tormenter in the same self. The living badyormented and the sentient soul feels
tormented when he considers himself to be assaocuaih the body under the influence of
ignorance.
In connection with that, a section $énti parva (n°231) is very instructive: manas isétas
(or cit) what mahabhutas are to the tanmatrasthesr manifestation (vyakti). The attributes
of the self are existence, conciousness and bitken housed in a body his conciousness
becomes manifest (vyakta) under the form of thosight



mahaddrghavad v hrasvaparimadalabhyam [|2.2. 11
(From) what is described as (vat) great (mahat)lastthg a long time (dirgha) orgyfrom
these things which are short (hrasva) and cirqplanmandala).
Now the author undertakes to refute the argumeinteenadepts of Vaesika philosophical
system, based on the belief in a plurality of atomaterial or immaterial (of time, space,
intelligence or soul) and constituting the univer@adian Philosphy, vol.2 ch.3, S.
Radhakishnan, Oxford India Paperbacks! adition 1923, 8 edition 2011). According to
Radhakishnan the vocabulary used in the 3égika ditras of Kaada presuppose the
knowledge of Veanta, Mimamsa and Smkhya texts. But since the faith of Mahra (born
around 600 BC), father of the Jain faith, is bafeedh part on this theory, it gives a late limit
for the creation of the theory. The impulse of dégika thoughts is in opposition to the
Buddhist idea (or of precursors of Buddhism sireeduthor Bdarayana is supposed to have
writen this text before the time of Siddharta GenaaBuddha, who lived at same time than
Mahavira) that nothing exists except karma. Substancespansons are formed from the
combination of atoms of nine substances (dravyestiag for ever. They form some kind of
molecules with particular properties (the worchgus used with another meaning than in
Samkhya system) such as whiteness, softness, sweetymsdness, truth... Their formation
results from the conjunction (sanaga) of 2 substances in same place at same tim®mor f
karma, which is defined as a motion.gdda never evokedvara in his 8tras but anything
which could not be explained without a mysterionsrvention, such as cosmic order, was
called adsta (unknown). Kaada like all Indian philosophers believed in a cyofecreation
and dissolution of the universe, on account ofdatiglence that anything which comes into
existence (bfiva) will disappear after some time. The existerfcd@wasible atoms with a very
small but defined size fa) is a quite common idea in all culturegsia says in @a (shloka
8.9) to Arjuna who wants to know under which form $hould remember the Almighty:
"kavim puranam angasiram | aor- apiyamsam anusmarediya| sarvasya ditaram
acintyafpam |aditya vanam tamada parasit” — "One should remember Him as the ancient
inspired person, the controler, smaller than anmatoéhe founder of everything, of
inconceivable shape, with a solar lustre transecgndarkness."
The presentidra should be considered as a question: is thigewse issued from the infinite
and eternal Brahman or from atoms? Note thatiteedntity is in nominative case whereas
the atoms are in plural ablative case.

ubhayatlapi na karnatas tadablvar ||2.2. 12

From either point of view (ubhayaih(there is) no action and hence (atas) absentavap

of that (tat)
Tat here is the world or reality. It is a conjonctiof atoms which is the cause of its
appearance (laka). The conjonction of atoms (inherently existentplies the existence of a
cause of this action of creation, calledsgal For some unclear reason Shankar puts forward
that when the universe is dissolved no creation lagpens becaus#ma having no body
cannot exert an effort and cause an action. Noadihitting the existence of ath, the
motion of atoms and action cannot be caused hytaadvhich is unsentient (according to
Shankara). His assertion is unfair sinces@dhas been supposed precisely for explaining
some super power responsible of the cosmic ordearfea) and immanent retribution
(karma). But that is the meaning of the presatras

samavyabhyupaganicca simyzd anavasthitg [|2.2. 13
On account of the admission (abhyupagama) of catipums (samaiwya) and of the
unreliability (anavasthita) of their simultaneouss¢samyat)



Shankara reads samge with its other meaning of a relation of inherermetween two
substances, since they are said "to always conathtely (sam-ava-i) like smoke and fire. He
is speaking of the creation of defined moleculd® (nost simple, which are formed by
conjunction of 2 atoms, are called dyads by comaterd in english) and imagine that
inherence is an infinite regression but | could umderstand his reasoning.

nityam eva ca hivat ||2.2. 14
On account of the fact that it is always present.

One may understand that the presencav@his permanent or that the same thing always
appears. Possibly at the time of the writing of Brahma 8tras the idea of cyclic creation
and dissolution was not yet accepted by thes&éiias. Shankara is asking if the atoms are
always active or sometimes inactive. If they aré maturally active one has to admit that
adsta is the cause of their conjunction. Modern chewyistaches us that atoms are naturally
active and the idea that substances are formed fr@conjunction of more simple ones
implies that this fact was already known bynKda. But atoms should indeed be inactive or
disappear during dissolution.

riapadimattvicca viparyayo daanat [|2.2. 15
Owing to the state of being made (mattva) with @peh(fipa) and so orali) and of the
observation (daaena) of a cyclic change (viparyaya).
Shankar don't admit that the atoms may have a coloanother quality permanently.

ubhayatla ca daat||2.2. 16

On account of the defect (g¢h) in both cases (ubayatha).
What are these two cases? According to Shankareitbubstance has one quality or several:
here he refers to thea®khya system acknowledging them an increasing numibgualities
(grossness) from space to air, fire, water andlfire@arth having sound, touch, colour, taste
and smell. If they have an abundance of quality e probably made of smaller atoms. On
the other hand, if assuming that each substance lsasgle quality, water should never be
warm nor have a colour.

aparigrahaccatyantamanapelé ||12.2. 17

It is disregarded (anapgX definititely (atgntam) because of non acceptance (aparigraha).
What to say of this impartial argument? Shankatest that is the point of view of any
"worthy person”. Then he proposes that the presehaejuality should not depend on that of
a substance: for instance there may be light inesplaice without the presence of fire. At my
knowledge, smitis like Puinas describe the creation of elements with an isanganumber
of qualities from more simple ones and earth, wateich are more complex than fire are
resorbed into fire upon dissolution. | consider Rsggumentation, based on dubious
comparisons and unfounded assertions (such asffest &hich has not yet comed into
existence has no relationship of inherence witltaisse; if an atom has a limited size it must
have as many surfaces as there are directions @nesgherefore it is made of parts.),
dishonest. In fact, the single valid argument ou@{ar is: this system is in contradiction
withvedic texts. But he does not give any prootatradiction.

samudya ubhayahetuke'pi tadafptiz ||2.2. 18
In the combinated occurence (sariya) of two (ubha) causes (hetu) there is no achieve/
obtaining (apapti) of that (tat)
Next the author undertakes to refute the Buddhgbgophy. According to Shankara, there
are three categories of nihilist philosophersS@yva-astitva-adins believing in the existence



(perpetual) of all things; (ii) Vijiianaadins believing in the existence of consciousnesk an
knowledge only; (iii) Sarvaunya-\adins believing that nothing exists. The Seatitvavadins
are qualified by Shankar of "realists". Thereforeuppose that he is speaking of theaydy
school of thought, interested by the different aaphs to reach a conclusion (#y= to go
inside): perception (ak), inference (anuaima), intuition (pratyaga), comparison (upaina),
revelation and testimonysgbda). Among them he distinguishes: the Sutra-astiwho
believe in the demonstration (anta) of the exisewicthings by someifras; the Vaibhsikas
who believe in the existence of alternative optiguibhasa). The latter point of view is
denied here. At my opinion the Bhuddist school lafught is tightly bound to the NRya
school by the taste of rhetorics and syllogismspde their contrary conclusions. See the
Buddhist monks arguing in the yard of their monaste

itaretarapratyayatdditi cennotpattimtranimittatwat ||2.2. 19
The assertion (iti) that this and that other thiitgra itara) are proving each other (pratyaya)
cannot be accepted (cet na) since (each one welllddbhing less (atra) than the material
cause (nimitta) of their production (utpatti)

Pratyaya is a firm ground towards one wants tornetand in imagery language a firm belief,
some basic proof. Pratyayatva is therefore theideration of an assertion as a proof. When
two things are proving each other (itara itara) oae say that they are linked by an inherence
relationship. Discussing now with a Buddhist, Steakargues that an inherence relationship
cannot be accepted if the cause of this relatignishnot known. The translation of Shankara
commentaries by Swami Gambhirananda (Advaita AsHraivlication, 1965) uses the word
"nescience" in Shankara's answers to the arguréiite Buddhist.

uttarotpade ca @rvanirodhat ||2.2. 20
Because of the suppression (nirodha) of the fomenva) upon production (utpada) of the
following one (uttara) also (ca)

"No effect can emerge that is not transfused withdssence of the material cause". In other
words the cause should cease to exist when thet effipears, like the caterpillar upon birth
of the butterfly. But, does the fire disappear umppearance of smoke? According to
Shankaicarya, if the cause does not disappear upon appearahdhe effect then the
Buddhist theory of momentariness is wrong. Accagdio a modern text on this topics
(routledge.com: encyclopedia of philosophy): "Thedamental proposition is that everything
passes out of existence as soon as it has oridirzate in this sense is momentary. As an
entity vanishes, it gives rise to a new entity bhast the same nature which originates
immediately afterwards. Thus, there is an uninfged flow of causally connected
momentary entities of nearly the same nature, thealed continuum santzna).” That
explains ageing of a person for instance, and oosfthe ancient say of Upaads: anything
which appears (is born) must disappear (die). Bugsdt apply to cause and effect? Once
someone falls in a river and get drenched, doesdhee of wetness, i.e. the river disappear?
Obviously no, water has flowed downstream andtie lsit has been removed but the entity
perceived as a river is still here. Similarly, aftgving birth to a child the same person does
not vanish. He/she became a little older and imnece strictly speaking the same person, but
still perceived with same identity by others andyrb& the cause of other births. If this is
what Baidaiyana intended to say, thatsa is wrong.

asati pratijioparodho yaugapadyam anyafl2.2. 21
In inexistence (asat) there is obstruction (upaadat acknloledgement (pratijfielse
(anyath) simultaneousness (yaugapadya)



What is inexistent? Two possibilities: (i) the pfad a correlation between a cause and an
effect; (ii) the vanishing of the cause upon apaeee of the effect. The author is obviously
evoking the second possibility since he concludhes they coexist. He considers that is in
contradiction with the Buddhist notion of momemass. Shankara adds in the comment of
later sitra 26 that if its cause vanishes, then an obseeffedt arises from nothing.

pratisamkhya'pratisamkh yanirodhapraptiravicchedit ||2.2. 22
Becaue there is no interruption (aviccheda) inabeurrence (gpti) of annihilation (nirodha)
either conscious or unconscious.
This prati-senkhya (counting back, reflection about origin), whitiowed by the word
nirodha is the conciousness of annihilation in Busidterminology. Shankara points out that
as long as the flow of appearances/annihilatiora @iven being is ininterrupted, what is
perceived as this being is not annihilated.

ubhayatla ca daat ||2.2. 23
On account of the defect (gh) in both cases (ubayatha).
The gitra is identical to number 16. Here the two casmscern the conciousness of the
annihilation. Shankara tells us that if the anaitidin is conscious (deliberate) it has no cause,
which is impossible. If this annihilation had aural cause, then the teaching of Buddha is
useless.

akase aivisesat ||12.2. 24

On account of the lack of difference (ggg) in ether3kasa) also
A modern physicist may argue that ether is alsaegmg or compressing, but it would be
useless to practize the same wordly game as Shaniar pretends that Bhuddist consider
akasa as non existing and eternal at same time. At nopkedge, there is no difference in the
concept ofakasa according to Buddhists or Hindus: it is space r@levents take place (the
karmabtumi of Premchand) and also a cavity where sound svavepagate. It is considered
as a real substance, even if it is not perceiverhume its existence is inferred from that of
sound. Now Bhuddist as well as Hindu texts useatothat anything which does not last is
not existing: asat. It appears ifgzhi) and dissolves 1. On the other hand, a space free of
obstacle is called emptiness or vacuum in enghsit,alsoakasa in Bhuddist texts. Hindu
texts are not more strict in their language sintempty cavity is called sometimasasa and
sometimes kha, and the wdikksa is used with the meaning of air, like for instnt shloka
9.6 of Gta.

anusmtesca ||2.2. 25
On account of remembrance also

That is a good point. Buddhist don't consider thatembodied soul is eternal. How can we
have a memory if we are dying each instant? | wadd: how could there be any kind of
knowledge? for which self if he is dying at everpment? The actual speech of Siddharta
Gautama Buddha and contemporary followers conceithieir concept of momentariness are
not available at my knowledge. Nowadays all thesleosls of realistic philosophies are
confused in websites of pseudo-science.

nasato'dsratvat ||2.2. 26
not from what is not existing (asdtg¢cause that is not observabler§tatva)
As quite commonly in sankrit texts thisitea states a double negation which Shankara
transaltes by: "something does not comes out dfingtfor this does not fit with experience".



Another possibility is to transalte by: not out obthing (instead) from the lack of
perspicacity.

udzsinanamapi caivai siddhi [|2.2. 27
and that is even the accomplishment (siddhi) affieidtnt witnesses (udasina)
Shankara disregards the synthax of titeaswhen translating by: success (accomplishment)
should come to the indifferent witness (if someghaan come out of nothing). The meaning
is more probably that a wise person accomplishgeg®n by remaining merely a witness if
events have no cause since there is no need ggkru

nabhava upalabdhg ||2.2. 28

There is no absence (abfa) of acquisition (upalabdhi)
Now the author refutes the arguments of Vijiiaodavs (called also Buddhists in Shankara
comments). According to these comments, it seewmtsfaiowers of this school believe that
objects appear when someone becomes consciousmfahd someone may be conscious of
something which he has never observed before beaafulsis previous lives. Therefore the
siatra may means: that is not true; any knowledgetbase acquired. Shankara translates:
"objects are not inexistent because they are pexdgii.e. there is no non-existence of a
perceived object (upalabdhasya instead of upald)drer refuting the point of view of the
Vijiianavadin, the vedntin argues that perception has to be admittecp=ef perception is a
means of knowledge. Maybe, except when a ropeksntdor a snake. In fact all Indian
philosophies are tainted with Hinduism: all Upaaids and Padnas tell the story of a creation
issued from the consciousness ©faka and that of the mind-born sons of Brahma.hk t
course of their agumentation the #etin makes a good mark when stating that several
persons may perceive the same thing.

vaidharmyicca na svapddivat ||2.2. 29
Because departing from order (vaidharmya) no & $ite¢ dream (svapna) etc...
Shankara, who never gives to dharma its proper mgani "what results from supporting” (
l.e. order, law, morality) throughout his trangatiof the stras ,translates here vidharma by
difference of nature. Things which are surrondisgate not fake like in dream state. Within
waking state they are existing (truly). That maytbe proper meaning of vidharma in the
present context.

na bhivo'nupaladhé ||2.2. 30
There is no presence @) of non acquisition (anupalabdhi)
What is the purpose of repeating more or ledeas?8? Shankara translates by: there is no
existence because of non-perception. Accordingrg tvhat is not existing, in case there is
no direct perception, is the impression of the eepee by the mind. In fact, it is well known
that dreams are the products of experiences inngagiate: if not necessarily exactly the
same event, something similar is experienced again.

ksanikatvacca ||2.2. 31
From the momentarinesssékikatva) also
If one assumes that consciousness is momentary,coovd it develop trends, wishes and
projects?

sarvathinupapattéca |[|2.2. 32
From non occurrence/ irrelevance (anupapatti) erevespect (sarvath
In conclusion the doctrines of these different sthof rhetorics are incoherent.



In following ditras the veghtin undertakes to contradict to Jain point of vievinich | don’t
know in better details than the Buddhist doctriBeth have evolved a lot since the time of
their prophets (or avara), which was B century BC, and their teaching has been corrupted.
At least in their original form, both doctrines gehe existence of an intelligent Cause of the
universe. Contrarily to Buddhists, Jains are artimadl living species have a souli@),
eternal but changing of size depending on theit-hody and intrinsically altered by qualities
(associated to their body, karma, dharma, knowlpdgecording to S. Radhaisnan (Indian
Philosophy, vol 1 chapter 6), the Jain theory odwledge differs significantly from that of
the Nyaya (see commentiga 2.2.18 above): it includes ma&uparyaya (telepathic reading in
the mind of others) and kevala (literally "one'snpwsolated, pure, absolute”, which when
qualifying knowledge means full knowledge of all chanisms of the universe and of one's
own self). Jains believe in the objective existeateeality, independently of consciousness.
An interesting idea, quite contradictory to the argth beliefs, is that truth is relative to the
point of view (naya) of the knower. Radhgian points out that when the Yesika believes
that an effect exists after the cause, theantd believes that it is already potential in the
cause and the Jain concludes: there is a parmithf itm both point of view. The Jains consider
Prakiti as the eternal and ignorant cause of the use/€fhis universe is composed of eternal
matter (ajva: objects not living), itself made of atomsi§a of different substances (dravya)
with given qualities; these atoms of substances booen for producing modifications
(paryaya) of the properties of matter. Beside this mattere are also particles of space
(points in space called prade, time, dharma, adharma and karma. The partafleharma
(principle of motion) and adharma (principle oftjemay become associated with atoms of
matter or with aiya (living being), but are not linked to the idezsmerit or demerit. The
particles of karma, considered as a subtle maitaretrate in matter or in souls and modify
their properties. The quality of a soul dependsh@nnumber of senses possessed by its body,
degree of consciousness and of knowledge. In lf@estet souls are compounds of atomic souls
and Jains consider that even inorganic objectsidesdaf life and cosnciousness, like stones,
are embodying a rudimentary soul. The soul is gmumbng (u@dana) a material existence
(bhava) and therefore is said to be the operative catisiee body or object, whereas matter
combined to karma is the instrumental cause (n@nifthe aim of the fully conscious, kaivala
soul, is to get free of rebirth and vanish in nitaalike for Buddhists. Since all these material
and subtle substances with specific functions andssare existing from all eternity there is
no place for an Almighty God in Jain universe. Tat of each entity is conditioned by the
combination of time, dharma, karma, dravya amd.jNevertheless the Jains, like Buddhists
or Hindus acknowledge a hierarchy of souls dependim their knowledge and purity; the
best are god-like (if they have not avyakta in ana).

naikasminnasambhav||2.2. 33
not in one (eka) because of non-occurrence / inipiiss

The saptakbaghi (seven turns or ways of speaking) of the Jainsists1to say that, according
to the point of view, a thing: 1) is, 2) is not,i8)and is not, 4) is unpredicable, 5) is and is
unpredicable, 6) is not and is unpredicable, Ang is not and is unpredicable. A same thing
cannot be in all these states simultaneously, aissthie vedntin. If the characteristics of an
entity are indescribable, they cannot be expressedvords. Besides, scriptures and
instructions imparted by a teacher should be cledefined. One can retort to the %atn
that as long as we use words for expressing whatiesor untrue, they will deceive us. For
instance it is true that a tree is moving in th@dwvhen considering its branches; but since
the trunk of the tree remains in same place, oneats® conclude that the tree is not moving.
Nevertheless the philosopher must remain awareathdtese assertions are relative points of



view or relative truths, but the absolute truth aswhole including all these aspects.
Concerning the indescribable nature of thingsténm used by ksna about thatman in the
Gita is inconceivable (acintya — shloka 2.25).

evan catmakartsnyam [|2.2. 34
In this way (evam) also (ca) the saifnfa) incompletely (akrtsnyam)
Shankara understands that the embodied soul iallhpervasive (abhya, vibhu) but has a
defined dimension according to the Jains. How igogsible, does he ask, when the body
grows from childhood to youth?

na ca paryiyadapyavirodho'vikradibhyai ||2.2. 35
There is no opposition to cyclic evolution (pay§) also on account of transformations
(vikara) etc...

This ditra is interesting on linguistic point of view segt juxtaposes the proper term
meaning transformation (vika) with paryya, of which proper meaning is going round {par
I). At the time of Mahavira and Buddha, classicahskrit was already strongly corrupted,
especially among the social classes of their fadi@arand in the area corresponding to modern
state of Bihar.
Shankara translates "na avirodha" by: contradictannot be avoided; and "paya" by:
sequences of increase and decrease in size. Hulst ieém to deny the possibility for the soul
to adjust to the size of the body. A ¥atn cannot admit that the soul undergoes
modifications. The Vedas and stis are very clear on this point: tlheman is indescribable,
inconceivable, going everywhere and pervading dheryg, yet it cannot be altered (avikarya,
aksara, avyaya, acchedya,ahga, akledya, @sya... Gita 2.24, 2.25, 4.6 and others). The part
of a person which is everlasting and immutablééatman and it recovers freedom when the
appendices of a body and of karma are removed diathes. If the original soul was
corrupted by addition of some parts and removaoohe others during the process of rebirth
and under the effect of karma, how to distinguisticlv part was original and eternal? How to
be sure that it has not been removed? By admittiag theatman may be altered one
undermines the basis of the Hindu religioomam-aiva-a:so jiva-loke | jva-bhitaj
samtanah” (Gita 15.7).

antyavasthitgcobhayanityatwdavisesar ||2.2. 36
There si no difference (a&sa) from the stability (avasthiti) of the last (aafyalso (ca)
because of the permanence (nityatva) of both (udhay
Ubhaya-nityatva is a compound word (else it woulitemubhaya nityatva or ubharjityatva
meaning the contrary). Therefore the permanencdifiggathe terme both and not the
contrary. The word both refers to the size of tlva pbiding in successive bodies. Shankara
considers that the word antya means "the ultim@defore liberation from rebirth). The idea
originates from the Hindu concept that thtenan/ jva is covered by sheets of personal
dispositions confusing the consciousness of his trature. The latter are dissolved by the
purification process of life habits until reachilitgeration.

patyuragimanjasyit ||2.2. 37
Because of improper knowledge gamfijasya) of the Lord (pati)
Samanijasya is the property of what is samafijasaecrtrue, consistent, well understood
(sam-jfa). The topics of discussion changes again and dd#tisthe monistic as against the
dualistic conception of existence. The Vedantihighly concerned by the monistic point of
view: Brahman is the Absolute, both sat and agatiigsal and material. The Almighty is not
only the "efficient” cause bringing things into bgifrom chaotic nature. He is as well their



material cause of existence, He is Existence it$élis stands against the feeling afikhyas
and blagavata / yogins. Thetga might even be read: because of improperty cfhip.
Shankara suggest that the Lord cannot have a pafposreating the universe nor decide the
creation of different grades of creatures, notw#hding the "bahu an" of Chandogya
(6.2.3), the hunger of dihadiranayaka (1.2), the "preikm svam adhistaya”, "mama yonir
mahat brahma" and othédokas of the @a.
sambandhnupapatteéca ||2.2. 38

Owing to the non occurence / impossibility of atgnship (sambandha) also
Why also? According to Shankara the relationshiplavdoe one of inherence, if God was
creating the nature and the souls. That is imptesbiecause all of them are eternal. Shankara
refers to theSvetasvatara Upagad, known as a theistic upaad identifying Prakiti with
"devaatmasakti"(1.3): "te dhyina-yoginugat apayan dedtmasaktirn svagunair nigdham |
yah karanani nikhilani tani kalatmayuk&nyadhitsthatyek& || — "those who seeked after
contemplation through yoga saw the divine powethefSelf hidden by his own qualities (of
sattva, rajas and tamas). He is the One presidieget complete causes yoked to Him
including time and souls."

adhisthananupapatteca ||2.2. 39
Owin gto the impossibility of presiding (adthina) also
So it appears that thisitsa contradicts the above verse $fetasvatara Upasad. The
argument of Shankara is that

karapavaccenna bhatglibhya; ||2.2. 40

Nor should He (or She) be considered as (cet nagans (kanga) on account of (the implied
enjoyement (bhoga) and so on (adi)

The prime motive of this series ofitea being to deny that the Supreme Person or the
impersonal Brahman is not the efficient cause,rat bne may think that the term kasa
qualifies this Person. Such a stand is oppositéhad of Bligavatas who define Him as
"sarva-karaa karaam" (Brahna sanhita 1% sloka). But the point of view of the vatin is
in fact that Prakti should not be considered as a means for theeBugp Person to enjoy his
creation. She may be a means of enjoyementifar jhe @&sa of this Person. The it
Upankad says of Him (2.2.13):yd vidadlati kaman"; and Krisna is qualified of bhokt,
Ksetra-jfa, Hrisikesa in Gita, which means that He knows everything about theyement of
jiva. No doubt that the present \deth sitras are not those invoked Byi Krisna in sloka
13.5 of the @a or they have been some additions, as usual in neaty of Hinduism.

antavattvamasarvajiatva ||2.2. 41
Otherwise He would be limited (anta-vat-tva) af)(mot omniscient (a-sarva-jiiata)
The rethorics of Shanhara consists to say that erating entities Praki, jiva, Bhagavan
implies that they are limitedvédzham eta: purusarn mahintam| ... vriksa iva stabdho divi
tisthati eka$ saysSvetasvatara Upaniad (3.8-9). 8arvabhitesu yenaikam biivam avyayam
iksate | abibhaktam vibhakte" (Gita 18.20) "mayi sarvam ideé protam Sitre marigaga iva'
(Gita 7.7). So many quotations contradict this wrongiargnt.

utpattyasambhait ||2.2. 42
Because of the non-occurence (asambhava) of aim uigpatti)
Now the vedntin denies that there is a Supreme Person, anghlmiGod who is as the well
the material than the efficient cause. Shankara asea pretext the writing in Bijavata
Puraa that this Supreme Person with nanasideva takes the form of B@rsana (the One



ContractingSesa) when the universe is not manifest, PradyumreAtmighty, the Thought,
the Desire) when desiring to create the universd,Aniruddha (the Unobstructed, the Will,
the Individuality) when undertaking to do it. Theseir vyaha have various other symbolic
meanings such as: the one who creates mahat f¢Gakaayi Visnu), next the one who
enters in the egg universe (Garbhodala Visnpu), the one who enters in the heart of
creatures (Kirodakaayi Visnu). | don’'t deny that Brayana who is the Supreme Self and
who is superior to Nature has divided Himself intany forms" says Shankara. | deny that a
soul named Skkarsana is created by another soul nameMeva. OK. Let it be (svasti). He
is not created, but another form of the same. Téraembers me the say of Muslims: He has
no other name than Allah. Too bad thaiWi andSiva have 1008 names. It is worth to note
that until here the existence ofi@s has been aknowledged in the comments of Sha(deea
2.2.8) but never in theias themselves and the use of the term mahatthétimeaning of
cosmic intelligence has been questionned in thenvembs of gtra 1.4.7. Of course the word
maya, which is the result of gias has never been usedaiti hyega guzamay mama mya
duratyay:" (Gita 7.14). Kisna acknowledges clearly in thidoka and others that the
bewilderment ofivas by their association with a material body s #ffect of his raya. It
does not means that serves a purpose for him,conétural consequence of the association.

na ca kartw kararnam ||2.2. 43
Nor the means (kana) of the one acting (kart
One has never seen an agent of actioni{kareating his tool (kartg) argues the vadtin.

vijianadibhave i tad apratsedha: ||2.2.44
Or there is no prohibition of that (tat): the adv@shava) of intelligent knowledge (vifia)
etc (adi).
From sidh (to accomplish), preiih means to keep back, to restrain, to prohikht eaning
may be: if the Supreme Person creates other forfimidiraself, he may as well acquire
omniscience.

vipratisedhicca |[|2.2. 45
Owing to contradiction also
The verb vipratidh is never used, but according to Monier-Williard&trionnary the
difference between praédha and vipraiedha is that the later is complete, i.e. restnictio
becomes contradiction. Shankara objects to therigésa of Krisna as handsome, strong,
bold, heroic or any other quality. One should nakenpictures of God.

Third section

The purpose is to clarify the content of Upaxis about creation. There would be some
contradictions

na viyadaruteh [|2.3. 1
Vi-i (never used) would mean to go in various dii@t and viy is used in the sense of going
through. Viyat is what is going apart, in variousedtion, and get dissolved, i.e. air,
according to Monier-Williams, and it is space (kb@ cavity, room) according to Shankara,
since space allows to go in every directions andpidéice was not existing it would be
impossible to be present somewhere nor to go amgwiBeit here thetsra tells that it is not
heard of space in the Vedas. As usually, theantd reads textually the Upaaids. In
Brihadaranyaka (1.2.1) Desire, who is Hunger or Deathitstiay thinking atmanvi sym’
(lets have a self, i.e. be manifest), then he sorggraise (arc), which is a form of energy,
consequently the sun or the fire (arka). The meprsrthat speach is the most fundamental
form of energy. In Chandogya also (6.2.3), afterigisaid bahu sym", he produces energy



which is fire: 'tat tejo'sjata” At the beginning there was verb tells the GosfelHe did not
creates time, then space, and after air, andfakers often read in many texts.

astitu [|2.3. 2
But that is.

"tasnmud i etasmid atmana akasas sambhtah akasad vayuh vayor agnh agner apah
adbhya prthivi... " tells the Taittitya (2.1.1)-"From that (Brahman), id est from this Self,
was produced space, from space wind, from wind frem fire waters, form waters earth.
The political vedntin after criticizing others for their lack of lmg, tells us: there is no
contradiction. This creation of space and air, ascdbed in Taittiya, was understood
(unsaid) in Chndogya.
Here | would like to quote another Upseml, the Aitareya section 1.1, for drawing the
attention on the proper meaning of the word ambhbasally tranlated as "cosmic waters"
"atma va eki ewagra asit | nanyat kificana myat | sa aikata lokin nu gja iti || sa
imamllokanagjata | ambho marcirmaram apo'do'mbha pareza divam | dyad pratistha |
antariksam marfcaya: | prthivi maro ya adhagt ta apai || " — "The Self was alone in the
beginning. Nothing else was opening eyes. Now msidered: let me create the worlds. He
created thse worlds: "what is sounding” (from vanbbh), what is shining (maf: the light
ray, something that hurts, from verbray) what is dying (mara, from verber)mand the
waters. What is sounding is etheral (diva) and abd\stays in the sky (dyu). What is shining
is between (antar) in the atmosphere (antajikWhat is dying is in the earthrifhivi: what is
large) and the watergah) are below (adhas). Vara, the lokapala of waters in modern
times, was at first the lord of skies (what is aovg vr) invedic times. Wha tis dying means
of course what is inert, material. The first thoegrespond tobhizz bhuva: sva:" in reverse
order.

gawyasambhaat ||2.3. 3
Because it is not a secondary product afagu

Of course Shankara does not use the worghgince he discardsiiskhya concepts, and
asambhava (non-occurrence, non-birth, non-productibecomes impossibility in his
language. "The mention of the creation of spacthénUpaniads has a secondary meaning
because its creation is impossible." Difficult tecttle if his gibberish about inherent, non-
inherent causes is serious or ironical. "The ertsteof nothing else can be conceived in the
absence of space." The word space must be undeistdloe secondary sense of room, place
where some event mentioned in the text occursnbuin the sense of an element like air,
fire, water or earth.

sabdicca ||2.3. 4
According to the Vedas also

Shankara, Ramanuja and Radialan quote the Bhadiranyaka section 2.3. discussing of
what is truly existing and what is actually exigtirBrahman is compared to an atmosphere
(antarilsa) and to the wind in this atmospheray), which is also a symbol of life and
activity (bhuva). Whatever "form" (omti) produced from this is mortal (2.3.2), whereas
formless (armrta) antarika and dyu are immortal (2.3.3). "This is the immortal, the
formless, the moving, this Divine Person, the essesf truth." These words are used here
with a secondary sense as pointed out by ShanKakaa also in th&loka "yathikasa sthito
nityam viyu sarvatrago mahan tatha sani bhitani mayi staiti" compares Himself takasa

(in the sense of atmosphere). Some modern autheek ©f the sea of Brahman and compare
themselves to waves of this sea. Here again iffisudt to decide if Shankara is serious when
extracting gtras from Taitirya such as: Space is the body of Brahman, spateeiself .



These words are used as images of speech in aliext the contemplation of the Supreme
Person residing in the space of the head:ya eo'ntarhvdayaakasai tasmin ayam puga..”
(1.6.1). Then, speaking of this Supreme Persas,said that: "He attains splendor in the sun,
greatness in Brahman... Ce Brahman has for body spacself truth, for delight life, for
mind bliss... Contemple-le ainsi, O @mayogya.” In other words contemplate this true
Brahman under Its actual form, the universe.

syacchaikasya brahmabdavat ||2.3. 5

And what has the nature of Brahma word (braBatada-vat: Veda) may be @yof a single

(eka)
The translation proposed by Shankara neglectsytitbax: A same (single) word may have a
double meaning like the word of Brahman. Why thgetid/e eka is in genitive case and the
other adjective brahm@bda-vat in nominative case? The missing wordabginly sambiiti
(creation production). In fact, Shankara proposesefg@rence abounding in this sense
(Taittirtya 2.1.1 —see above): "From Self arises ether, &tmar air, from air fire, from fire
water, from water earth.” The Self is this Eka.
After having pretended that passages of the Updai like Taittiriya's 2.3.3 (ether is
immortal) or Taittitya 3.3.1 (Brahman is food) should be read literalpw Shankara
aknowledges that their meaning is symbolic.

pratijiighaniravyatirekicchabdebhyia [|2.3. 6
There is no abandonment (an) of admitted statement (pratijfidue to a lack of distinction
(avyatireka) on account ofvedic textalfda)
According to Shankara, the lack of distinction iatements refered to in thigtsa would be
the formula often found invedic texts: "Knowing Th@rahman or Self) whatever else
becomes known" (Chandogya 6.1.3iH&d 6.5.6, Mudaka 1.1.3...). All this has That alone
for its Self (Chandogya 6.8.7). Knowing the cawdkeffects are known. Now, #kasa has
no origin, it cannot be known when knowing the Bram. Moreover there seems to be in
contradiction with Taittilya (2.1.1.) or Mgdaka (2.2.11): "all this is nothing else than the
immortal Brahman." But why to continue this disaas®

yavad vikiram tu vibhago lokavat ||2.3. 7
now (tu), as long as gyat) there is modification (viita) there is also diversity (vibga) out
of/in the world (loka)

This ditra remembers me the wonderul formula ataGL8.20: "sarvabhitesu yenaika:
bhavamavyayamksate | avibhakta vibhakteu tajjianam viddhi sittvikam || 'This
conception of all creatures as One Existence umgdadile and undividable in their diversity,
this is true knowledge." That is the good conclasfjanta) of this discussion. Of course, |
aknowledge that thetsa more probably aims to contradict the point eéw of the
Vaisesikas (see 2.2.11).

etena mtarisva vyakhyatas ||2.3. 8

By this (idam) the air (iatarisvan) is explained (\akhyata)
Matarisvan is a name of Agni or ofayu, the one growing in the mother, which consists i
fire sticks for the former and the atmosphere acsgfor the later. By this (instrumental etena
from pronoun idam) refers to the lack of distinatiohe many passages of Upatis stating
that everythings originates from Brahman.
Now Vayu is not passive atmosphere; he is wind, vitahtirelife, activity, force. Therefore,
when Shankara refers taiBadaranaya 1.5.22 as an argument to prove that theesleair



has no origin, | think that is not proper. The edgrnair (antarika) is associated to the sense
of touch because it is the simplest of the 3 statemater having the property to excite the
touch feeling. But this section of the Upgad tells the story of the competition between the
devas of senses, mental and life breath. One e@nwithout seeing, smelling, hearing,
tasting, speaking, walking, holding, thinking budt nvithout breathing. "He is the greatest,
therefore all will be called pna after him.\dyu is the divinity who never sets." —
"saisanastatamif devat yad viyuis". It does not tell that $u is never created. Like all
others devas he dies at the end of each kalpasacréated again. His immortality is relative,
as acknowledges Shankara himself. He points otiaih&nas another property: it is the most
subtle of all (gas molecules interact little togg)hand permeates everything, like the soul.
"Vayur vava sanvarga | yadi va agnir uddyati vayum ewapyeti..." — Air indeed is absorbing
everything; when fire goes out, it goes into anmdifor the sun, the moon, that is for the
devas. Similarly breath is absorbing everythingewbne sleeps, speech, sight, hearing, mind
go into the breath, that is for vital functionsChandogya 4.3.1-2). Such statements may be
wrongly interpreted by people of little understargdi They only mean that duirng the
devolution process of creation or of conciousnassnd breath go out last.

asambhavastu sato'nupapait¢?.3. 9

There is no origin (asambhava) of what is exisgagnanently (sat) because of impossibility
(anupapatti)

| have translated sambhava by origin because efctintext, but a more straightforwad
translation is birth, production, appearance. assthe famousloka: "nasato vidyate bivo
nabhavo vidyate satd' - of what is not permanently existing, there esfature advent and of
what is existing there is no disappearingti@Gection 2.16) - without a proprer interpretation
this ditra seems to be a truism. That which exists pernmtbnes Brahman or the Self. By
definition Brahman is Existence. Bimvata say of the Almighty LordisVarah parama:
krisnah sac-cidananda-vigraha aradir adir govinda: sarva-lerana-karapam” — He is
existence consciousness and bliss, without begynaia the beginning of everything else, the
cause of all causes (BrahAmanhita sloka 1). Shankara tells us that thigra was required
because some people may consider that: since sassages in thevedic texts tell us that
ether and air are permanent and some other passajetbey arise from Brahman, maybe
also. Brahman arises from something, or from nastemce. Chandogya 6.2.1-2: "Some
people say that in the beginning there was nortemig only. From this non-existence
existence was produced. How is it possible?"

tejo'tas tatla hyaha [|2.3. 10

Similarly (taths) from this (atas) blazing energy (tejas) it isds@h)
Tejas is the illuminating property of energy wherdgapas is the burning property. Since
thousand years Hindus worship Fire and use ittirakisacrifices. Therefore the word tejas is
often translated by fire which provides both ligind heat during the night. Nevertheless tejas
means here the object of sight: colour and shapes. Section of the Brahmaitsas lists the
elements in the order ofiakhya theory: air is created before light becauséas no colour
nor shape. "Brahman whose shape is light" arigieh (Chandogya 3.14.2). Consequently,
some apparent contradictions discussed by themtiedand his vittikara opponent are only
apparent at my opinion. In most quoted texts té&asynonimous ogakti, such as:tad
aiksata bahu sym prajyeyeti tat tejo'gatas | tad teja aikata bahu sym prajyeyeti tad
apo'gjata .."- "It (He) meditated: | should be many, | shoultbgreate, then It emitted
energy. This energy meditated: | should be manghduld procreate, then it emitted
waters..." (Chandogya 6.2.3). Because water is th&ixmaf life and the Upanad is



concerned more by the creation of life (I shouldimny) than by the creation of matter. The
next step in the Upagiid is the creation of food and after creatures whach eating
(proceeding from) this food. This text declaresadle that fire originates from Brahman,
points out the wttikara. No, retorts the vadtin: "it should be conceived that after creating
space and air the Brahman assuming the form ofcesates fire". Saying that, he
supposes/"assumes" a personification of Brahmaighwh quite pleasant on his behalf. Lets
note that the Existence, then the Energy, thenW\theers, which are meditating "I should be
many and procreate" are obviously personificatmithese concepts.

apah ||12.3. 11
(Similarly) the watersapas)

prthivyadhil@rarizpasabdintarebhya ||2.3. 12

Earth (pittivi) has the prerogative (adhita) of shape {ipa) from the content (antara) ofvedic
texts ¢abda)

Adhikara is the privilege of action’karmanyevidhikaraste na phalegu kadican" — the
execution of actions is your share but in not aasectheir fruit" (&a 2.47). The meaning is
obvious: solid matter has among other propertiekagpe, contrarily to fluids like water and
air. But polarized on Gimdogya section 6.2, Shankara reads: "the word foedns earth on
ths strength of the topics, colour, and othervadids.” So the invoked text sayda 'apa
aiksanta bahvya syima prajtyemaltti ta annam agnata | tasmad yatra kva ca vaati tad
eva blayistham annam bhavati | adbhya eva tad adhyalyam gyate (Ch. 6.2.4). tesam
khalveam bhitanarm trinyeva ljjani bhavanti..” (Ch. 6.3.1) — These waters meditated: "we
should be many, we should procreate”, and theytednfood. That is why wherever it rains
food appears. Consequently food originates fromemalone. (6.2.4) Now of these creatures
there are indeed three kinds of seeds... The purpbsee Chandogya is to underline the
importance of food in the existence of creatured the sacrifice involved in the food cycle.
"sahayaji@h prajah sstva purovaca prajgpatih” (Gita 3.10) ‘annadbhavanti bltani
parjanyadannasambhava| yajiadbhavati parjanyo yajifakarmasamudbhava)| (Gta 3.14)
— In the past Prapati procreated creatures together with sacrificesgying them: be
prosperous with this sacrifice). Indeed creatunagirate from food, food from rain, rain
from sacrifice and sacrifice from action.
Shankara justifies his free interpretation of thiéras by stating: the creation of earth was
omitted/ understood in this passage ofi@togya. Morover earth is often dark and food also.
No, answers therittikara, since milk is white. Let's add that rice andufl also. This
discussion is childish. It is true that solid matkr are often opaque whereas liquids are
transparent even when tainted, because of the hitgmsity of solids.

tadabhidhyinadeva tu talliigat sak ||2.3. 13

But from meditation (abhidiapa) about that, He (is indicated) through that gigga).
The vedntin and the yttikara argue about the authorship of creationit isaters which
create food or the Almighty as the self of the Ws2eShankara says that we should translate
this ditra by: "He only created all this by meditatingigras indicated by His mark". The sign
or mark is a statement in the Upsad of His autoship. The waters or the earth damiink
says the vethtin, as testified by various passages of the Upadsi such asihadiranyaka
3.7.3: Yyah prthivyam tistan yam pithivi na vedd — He who is staying in earth and whom
earth don't know. He is the Internal Controler §&ayimin). The refrain of this section (3.7) is
: " yah antaro yamayati, & ta atmantaryami anritas" - He who is eternal, who alone is
knowing everything, controling everything from idsj including you".



viparyayea tu kramo'ta upapadyate ca ||2.3. 14

But from this (tu atas) the proceeding (krama) e€€upapad) inversely (viparyaya) also (ca)
(upon dissolution)

Because it is logical, says the w@atin. He quotes only one passage of the Ujsals
(Taittirtya 3.1.1.) in which Vama tells to his son Bigu (in Calsu manvantara the sage
Bhrigu is reborn from Vama): " That from which creatures are born, throudticlv they live
and into which they dissolve (p@y that is Brahman, wish to know That." There is no
passage telling in which order they dissolve. tbid only in snaitis.

antara vijnanamanaskrame:a tallizgad iti cenmvisesat ||2.3. 15

Not indeed (cet na) from that which is called gidirtat linga) with/while proceeding (krama)

within (antag) the comprehensive mind (vijila-manas) owing to the lack of difference

(avisesa)

According to Shankara: If someone considers (cetthat intelligence vijana) and mind
(manas) find place somewhere in between (antart)eirsequence of creation or dissolution
(krama) on account of some sign, it is wrong beeatl®ir existence does not make a
difference in the sequence. This translation igaa@mpletely the syntax of thé@tsa. The
Vrittikara quotes Mudaka 2.1.3: "from That Person divine, formless, withsenses are born
life, mind, all the sense organs, all elementsut Bis statement does not specify in which
order these creations occur. Senses are necedsanigd from elements states the aatih.
Not exactly at my opinion. The senses are mostgiblybformed from tanmatras, the subtle
sensations, independently from the support of #hesations which are the elements. The
tanmatra is the sattvic component, the sense isajasic component and the element is the
tamasic component of each kind of contact withrdaity. Anyway, the vezhtin retorts by a
quotation of the Cindogya (6.5.4), out of context: "mind consistsadd, breath consists of
water and speech consists of heat." Previous seggdn this section of the @idogya say:
food (solid matter) is in 3 "forms" (dhtype, place) in the body and mind is the mostlsub
(anistha) form, likewise water (fluid matter) is in 3 fos in the body and breath is the most
subtle form, heat (energy) is also in 3 forms i@ fody and speech is the most subtle form.
Beside these subtle forms there are middle (maday&wnms like the flesh, the blood and the
marrow, and there are broad/denseifsthforms like faeces, urine and bones. The subtle
form in anything is the one moving upwards (6.6pwNthe previous section (6.4) tells
another story about the existence of 3 other kofd$orms" (rapa: shapes which are in fact
colours) within the fire, the sun and the moon tfisec6.4), which are also made of the
elements earth, water and heat. Then the followewion (6.7) tells us that if someone fasts
for some time and takes only water, he will remaitife since he saved his breath but he will
no more understand a speech since he is lackingl mnd energy. So the teaching of
Chandogya chapter 6 is the following one:
(1) All created entities are of mixed qualities.eBwearth has a taste, a colour, a density and
emits sounds. The breath gpa), which is said to be made of water in this retpleat all
fluids in the body are called faras in Upaniads, has also qualities of airapw) and
space/cavity (kha). The mind is said to be thelsulorm of food in the body because the
brain must be fed. But it is also fluid like wats the deva Chandramas (moon) presides to
reasoning and is associated with all fluids. Theadris also energetic since the devaya
(sun) who provides light stirs our intelligence ¥Ba). Speech is manly energy since it
results from an action: the propelling of air froine cavity of the lungs. But it involves breath
which is water and thoughts formed in the mind \Wwhgfood.
(2) The truth of each entity lies in the sum offdems (‘trizi riapapityeva satyam” 6)4
(3) The number three refers to sattva, rajas, ta@as is subtle, another is middle and the
last is rough.



caracaravyapisrayas tu syt tadvyapadé bhiktastadblavabhavitvat ||2.3. 16

The shelter (vyapaaya) of whatever is moving (cara) or motionlessfa) would be that

name (vyapad®) since becoming necessarily litva) in that state (tat laka) as assigned
(bhakta)

Vyapadga is a "localisation”, i.e a representation, a naané the later option seems
appropriate in correlation with the previously ot section 6.4 of Gimdogya
(vacarambhaiari vikaro nama-dheyam the modification being only a name).
According to Shankara: the indication (vyapajeof that (birth and death) is in relation with
(taking shelter in - vyapeaya) the moving and the motionless; it should dyat) used in a
secondary sense (fkta) when a body (lava) is available (bivitva). The purpose would be
to correct the misconception that a person is bomtead; her (his) name is mentioned only in
correlation with a body existing at the time ofadet In fact the two tranlations have same
meaning. Whatever has becomed transformed frorbdbee state of earth, water and energy
in a more complex creature moving or unmoving aegua given name (transformation is a
change of namevacarambhaar: vikaro nama-dheyary whichis meaningful onely in this
transformed state. Still the same chapter 6 ain@bgya states that (6.11.3)iVapeta viva
kiledar: mriyate na jvo mriyata" —that from which life has departed die, not thengrentity.
One could quote half thdokas of Gta section 2 and of the Katha Upsem on this topics.

natmasruter nityatvicca tibhyas ||2.3. 17
Not the self according to the Vedasuti) because of his eternity (nityatva) accordinghe
the samarutis.

Tabhyah: from them, female plural ablative of tat, reféssthesrutis andsruteh to the same
but in singular ablative case. (?)
The Vrittikara emits the doubt thaivpa may be created by Brahman together with the
elements etc..., sincéva is limited, has pious and impious activities @deparate in each
body. This point of view is hardly credible on Hiehalf. The deliberate confusion of
Brahman withijva-atma in all Upardads is a fundamental point of the Hindu faith. ketgs
two passages of rthad (2.1.30) and Mulaka (2.1.1) with close meanings: "Like spikes
originate from a fire, from That Unalterable §aka) originate a multitude of temporary
existences (l#vah) and they return to It." This verse may indeectbefusing becaus@p is
usually considered as a spark, a particle or daaya) of the Unalterable Brahman shining
like a sun, but this Sun only is truly existing ahe rays or particles remain part of It. That
which is all, is one by definition even when it apps like a multitude of sparks. To the
argument of the nttikara the vedntin retorts only passages of the Upgads liable to
entertain the confusion between Self and self (attign andivatman), or to sustain the truth
of unicity (ekatva), depending on the personalrprietation of each believer. The uncertainty
originates in the identification with a temporaryegence (a name). Oncerg has freed
himself from this identification, the identity (n@mor so called personality in modern
language) disappears definitely upon death of tbhdyb Shnakara quotes this beautiful
passage 4.5.13 ofriBadaranyaka: "As this salt which is like a condensatajrthe sea is
without inside and outside, its essence being thi&t of taste (of the seltsna rasa-ghang
similarly thatatma is without inside and outside, its essence beily i condensation of
intelligence krtsna: prajfiana-ghana. After exiting from these creatures, they vanssid
there is no more recognition (conciousness) of tladtar their departure. ihad 4.5.15:
"Indeed where there is duality, someone sees ther,dbut where everything has become the
self (oneself), by what and whom should one see? "

)jfio'ta eva [|2.3. 18



The one knowing (jfig precisely (eva) for this reason (atas)
The discussion between the aetin and the mttikara come back on the topic of the
definition of consciousnessifsa 1.1 and 1.3.42). Does it require that an oldpecavailable?
Or is it a permanent state of awareness/ knowleddbe self? The answer is clear for the
vedantin who acknowledge only the existence of One :Sefjiiagnam anandam brahma
(Brihad. 3.9.28); Satyam ji@anam anantam brahma yo védfraittirya 2.1.1) — "he who
knows the Brahman as truth knowledge and infini%& regard the permanence of the
consciousness or knowledge of the individual sel§ said in Bihad 4.3.30: a hi vijiatur
vijiiater viparilopo vidyate avi@sitvat" — "there is no destruction of the knowlede of the
knower because he never vanishes / is permanémtdreness and perception or thought are
2 different things. During deep sleep one does patceive light, smells, sounds, and
nevertheless he is conscious.

utkrantigatyzgatinam [|2.3. 19

(There is) departure (utknti) of those going (gati) and coming baakydti)
The meaning is unclear, the verbs utkram (to gewalk out, away) and gam (to go, to move,
to pass) being more or less synonimous. The tagi&ihadaranyaka's section 4.3 was the
wandering of the immortal outside of the body dgrioiream and deep sleep. During deep
sleep he forgets all material aspirations and jgrolkland he become full of bliss. At the end
of the section and in next section 4.4, it is qoesof the departure of the same upon death:
he is tired, his senses and vital fluidsaf@ar) are waiting for him like a king (4.3.36-38), yhe
gather around him for leaving, he takes them insigeself and departs alone, if possible
through the eye (the proper hole for light) or tbp of the head, or another aperture of the
body (4.4.1). He becomes pure consciousness,igaet] knowledgeable with his experience
of life (4.4.2). Then the immortal soul is compateda caterpillar heaving itself up from a
leaf to another leaf: he moves into another matfikis choice and build another body at his
convenience (4.4.3, 4.4.4). He is Brahman ltss#f & ayamatma brahmg, constituted
(maya) of intelligence, knowledge, senses, elementsiraleanger, fear, dharma, and he
becomes what constitutes him: his past actiondasutes (4.4.5). Someone having no desire,
no attachement, no fruit of past action to collgogs to Brahman (4.4.6).

switmaru cottaraya: ||2.3. 20
(The occurrence) of the latter two with one owri &ala-atman)
The latter two (the adjective uttara is in dual le@mgenitive case) are obviously gati and
agati. At my opinion the author wants to emphasizat the person leaving a body and
entering another is exactly the same. But Shant@maiders that the atomic size of ttiman
is invoked by this ®ra (the word au comes in nextidra). Moreover it is often mentioned
that theatman goes in tight places like the eye or othee$idhe heart...

nanpuratacchruteriti cennetardhikarat ||2.3. 21
If not (cet na) of what is heard of in Vedas (atagi) as being of minute sizer{aiti), then
not because of the prerogative (adha§ of the other (itara)

Itara-adhilaéra being a compound word, the adinikis related to the other (itara: among two
items of same nature). Adfatla is usually the presidence over (adhi) somettome (kita) ,
the ownership, the right to rule; but in grammaattls also the heading of a paragraph and
Shnakara prefers this particular meaning. Nevestizelthat leads him to the same
interpretation: the other of the two is the paratmaan or Brahman. The latter is all
pervasive, infinite. | don’t understand the impadea given to the size of an immaterial entity
who don’t need any kind of space (kha) nor timedristing. Ask to Einstein: he will tells



you that space, time and substance are relateds®gbation in material world. Botiva and
paramaatman are sitting together in the hearta 1.2.11).

svarabbdonmanabhyari ca ||2.3. 22

Owing to mentionss@bda) of infinitesimality (un@na) by Himself in Vedas (sva) also (ca)
According to some texts urama (a name with neutral gender) is a particular efm@rea,
equal to 32x32 cubits=1024 sq.yds=I/9 bigha =0dr®.dn some other texts it is a unit of
volume since it is comparable to a giaoHere the word is female (uana). Radhaksnan,
quoting someone namé&dinivasa, tells that is a measure distinct of all grosasuares by its
minuteness. Among other svabda, Shankara quotes the Svetasvatara khzhrd.8-9 and
the Mwdaka 3.1.9.

avirodhacandanavat ||2.3. 23

There is no opposition (avirodha) , being like J\sgtndal (candana)
According to Radhaknan a drop of sandal paste applied on a small driee dody provides
an agreeable sensation to the whole body. Iftlhéscase, the warriors of Mathharata were
fighting in a state of bliss because they were dagetheir whole body with sandal paste.
Nowadays sandal trees have almost disappeareddseobthis extensive use in the past and
synthetic sendal is used in cosmetics or incenslesstloke apart, the bliss provided by sandal
or by the presence of the soul extends over thdesbody. Radhaknan quote @a 13.33:
the soul standing in the heart enlightens the whobdy.

avasthitivaiesyaditi cenmzbhyupagamddhedi hi ||2.3. 24
If (cet) ascribing that (iti + ablative case ofl@ling word) to the peculiarity (vagsya) of his
position (avasthiti), that is wrong (na) on accooindcknowledgement (abhyupagama) it is in
the heart (fd) certainly (hi)
If somebody argues that we don’t know in which jgatér part of the body is staying the
soul, there are many statements in Vedas such @slGfpya 8.3.3, Bhad 4.3.77, and inT&
18.61.

guzadva lokavat ||2.3. 25
Owing to his quality or like in the world
Owing to the pervasiveness of conciousness or tildyaof a small lamp to enlighten a
whole room in the house, the soul is aware of thelerbody. The Yittikara objects that a
quality is linked to a substance and he is rigig:word gua is quite inappropriate.

vyatireko gandhavat ||2.3.26
There is separation (vyatireka) like the smell @jzavat)
The Vedantin suppose that consciousness separatesife soul like a smell for a flower and
the \ittikara corrects him: the smell is attached to a suletarnanating from the flower.
Their discussion on the topics is out of scopeesgansciousness is not a material quality.

tatha ca dasayati [|2.3. 27
In that matter (tat) it is shown also (d)
As usual the verb to seer§ilis used in the figurative sense of to understand,its causative
form to show (g+i) in the sense of to be revealed invedic texts.

prthagupadeat ||2.3. 28
Separatly (ptak) on account of indication / instruction (upsaje



The faculty of understanding (intelligence) is saped (different) from consciousness, as
clearly established in the comparison of the soud traveler seating on the car of the body
driven by intelligence holding the reins of the thin

tadgwasaratvat tu tadvyapadsa/ prajfiavat ||2.3. 29

But that distinction (vyapada) as having the faculty (vat) of intelligence {peg is made on

account of the strengthagatva) of that quality (gua — i.e. pervasiveness)
Astonishingly &ra, originating from verbrs (to flow, like Sarasvati) is used with both
meaning of motion and firmness, strength. Vy-apardeans to indicate a difference, to
designate as something apart. Theaméid and the yittikara pursue their argumentation
about the size of the soul and the substance cdcommsness. Ramanuja considers that the
important word here is # knowledge, prajfi being etymologically what allows access to
knowledge. On account of his pervasiveness theismamed (vyapagtia) the knower of the
field: ksetra-jfa.

yavadaitmabhavitvacca na deastaddasanat ||2.3. 30
From this perception (d&na) no fault (dg) as long (yvat) asatma (is submitted to the
obligation of) becoming again (BVitva)
In fact, tells the veghtin, there is no such thing as an individual sdtiat which is called
intelligence is acting as a conditioning factore t8elf (the Brahman) is influenced by the
embodiment, by its association with individual Ih¢eence. He identifies with cognition. But
Shankara misinterprets quoted passages (4.3.B) 4#ithe Bihadiranyaka. The term used
for qualifying the Self in the both is "made of flhowledge” (vijfinamaya) and sentense
4.4.5 add "made of everything else" (sarvamayakglligence (prajiia) is included in the
everything but not mentioned. Moreover, far fromtisiy that the Self has a wrong perception
of itself and the surrounding world (dana + dea) , the sentense 4.3.7 says exactly:"What is
the Self? That person who (yo'yam p#uconsists of full knowledge (vgiiamaya) about
the various life fluids (@nesu), the light within the heart. Remaining the sg@guanimous:
sama), he visits the two worlds (reality and dredifie, and after-life) seeming to be
meditating or playing. Becoming asleep he transseahdés world and the forms of death
(consisting precisely in the identification to amgterial state).”

pumnstwadivat tvasya sato'bhivyaktiyag||2.3.31
But (tu) a state (vat) of him (asya) like let sagiY manhood (pthstva) is existing (satq
because of a link (yoga) with a manifested distomctpersonality (abhivyakti)
According to Radhakrishnana and Shankaracaryaniesne argues that in deep sleep there
is no more connection of the soul with the intdll¢tat is wrong: it is still exsiting because of
the potential manifestation (abhivyakti-yoga) ofiadividual character like virility etc...

nityopalabdhyanupalabdhiprasgo’nyataraniyamainyathi ||2.3.32
The control/or limitation (niyama) of either of the@o (anyatara) or @) otherwise (anya#)
the permanent (nitya) tendency (pra) to bondinggapwith acquisition/perception
(upalabdhi) or lack of acquisition/perception
According to Shankaracaraya and Radhakrishnanrwithe (if intelligence was not existing)
there would be a permanent link with perceptioman perception or (the power) of the two
(the two being the sense sand the soul) wouldrbiéeld. If one supposes that the inner organ
(mental + intelligence) is not existing, then p@toen may only be the act of the soul. But the
sould being changeless, then it would remain awatg of itself, says Shankara. Otherwise
the decision of perceiving or ignoring a sensatsotaken by the inner organ, which informs
the soul in former case. Such a reading requirtesflonagination. | agree that perception and



acquisition are "powers" of the senses and of thentat and their analysis involves
intelligence. Ramanuja says that the soul is consconly when embodied, or it would be
permanently conscious of the whole universe. Int,fdee has not understood that
embodiement limits the field of consciousness Bkene kind of incarceration. The so called
inner organ conditions the consciousness of the sou

karta sastrarthavattwat ||2.3.33
Owing to the puposefulness (arthavat-tva) of the @astra), it/he (the soul) is the doer
(karty)
The rule is decreed by the Vedas with the purpéseiping the soul in its choice. Shankara
says that if they did not establish rules the $orgs would be purposeless. He refers to
Prana Upamngad (sentence 4.9) for giving a proof of the respmiity of the soul: &sa hi
drsta sprasta srota ghrata rasayiti manti boddla karta vijianatma purusaz sa pare'kara
atmani sampratirhati " —He verily is the seer, the toucher, the hearerstheller, the taster,
the perceiver, the knower, the doer, the compreberself, this person who is established in
the higher unalterable Self. Nevertheless one naag la doubt about the identity of the doer
in waking and dreaming states, because this statermdrue in a given context, which is
dreamless sleep (gupti). Indeed the same Upaad states previously (in 4.2.): during
dreaming state, all the senses become unifiedeinmiimd like rays in the setting sun, and the
mind is the ruling god (at sarvam pare deve manasys#tavatl’). The person sees not, hears
not, smells not... (4.2). There, in dreaming stateafsa) the fires of life (@nas) alone
remain awake in the city of the body (4.3) andrtiied becomes the sacrificer (i.e. the doer —
4.4). The mind-god sees again what had been segakimg state, hears again what has been
heard.... (4.5). When he (male, who mayab@man, or deva, or pusa, but not manas) is
overcome with light, then the god sees no dreandsheppiness arises in this body (4.6).
Then everything rest in the supreme Self §arvam paraztmani sampratithante) elements,
senses and their objets, mind and what can be iped;eintelligence and what can be
conceived, identity (ahiakara) and what can be identified, thought and whathmthought,
light and what can be illuminated, life breath awigat can be supported (4.8). However the
doer is jva-atman and the mind the active means said #3rar sentence 3.3:atmarz esa
prano jayate | ... maokrtenaayaty-asminsarire”. Brihad (2.1.18) confirms that in all states
of consciousness the doer is the parevaka etat panan grhitva svesarire yathikamam
parivartate— this purga taking his life breaths with him roams in his p&atisfying desires.
That is also the meaning of followingtea. But that is not the point of view ofité the
purwsa is the doer as long as he identifies himself viitllly components listed above in
Prasna Upanjad 4.8 (senses, mind, intelligence,akara) or with the 3 Praki components,
i.e. the guas.

viharopadeat ||2.3.34
Owing to what is teached (upadghe is sporting (viéira)

upadanat || 2.3.35
Owing to the gift received
The quotations of Shankara are not appropriate. gitte are the senses, mind, intelligence
and in some respect life breathsa@dn Upangad says that he is life breath).

vyapadedacca kriyayam na cennirdgaviparyayd || 2.3.36
And on account of (his designation (vyapsjen activity (kriya) even (ced) there is no (na)
contradictory (viparyaya) specification (nisa¢



The vedntin and his opponent come back to the intelligemantioned in &ras 2.3.29,
2.3.30 for pointing out that the doer is not ingghce but theryatman.

upalabdhivadaniyania||2.3.37
There is no control/limitation (aniyama) in whatike perception (upalabdhi-vat)
Shankara and other tenants of W& read: as in the case of perception there Ismtation
in the performance of actions, and this lack ofitlton or control is analysed as an
independence on the information agent, i.e. igfefice. That seems to contradict previous
discussions aboutisas 2.3.28, 2.3.32. If the "mental stuf" (sic ®ananda) or intelligence
(vijiana) decides to not inforriva of some perception, where is the soul indeperefen

sakti viparyayit || 2.3.38
Because of the reversal (viparyaya of povsaki()
If intelligence was taking the decisions and consetly was the doer, there would be a
reversal of power. Of course this analysis of acisin complete contradiction with that&

sanmudhyablavacca ||2.3.39
Because of the non occurence @la) of transcendence (sadi)

Some quotatins about the nature of adim Gita (2.44, 4.24, 6.20-23). Shankara
quotes the famousutra of Bihadiranayaka (2.4.5):dtma drasravya: srotavyo mantavyo
nididhyasitavya:" — atma is to be looked for, listened for, reflected uporeditated upon. He
guotes also Mmdaka (2.2.6): dumityevaidhyayathitmanam svasti va paraya tamdsa
parastit" —meditate on the self as aum and may you tramsiggrorance. The same Mdaka
Upanishad (2.2.3) teaches also that one shouldttekbow of upasads, set on it the arrow
of consciousness (cetas) sharpened by meditatidnpamt it toward the heart where is
dwelling the target consisting in Brahman.rh8d uses the same verbasgpay attention,
revere, be devoted to) as Miaka verse 2.2.3 for recommending to meditate omtbre
(prana). Clandogya recommend to meditate oay&ri, which itself expresses the wish to be
able to meditate. The purpose of Ugads is indeed to serve meditation. The first saabio
Jabaladakana Upaniad deals also with dhga-yoga and saidhi. Paingala Uparad verse
3.4 tells that in saadhi the thinking agent (citta) itself becomes the ob@ meditation.

yathi ca talsobhayatla || 2.3.40

As / like that (yath) one cutting (taga) in both cases (ubhayajh
The condition of doer cannot be in the nature efdbul, says Shankara, else it could never be
free. When it/he associates itself to actions dmar tfruits it gets the attribute of enjoyer
(Katha 1.3.4); therefore that is not its naturaktest Moreover, "intelligent people know that
there is no individual soul”: here Shankara referghe section about the antaryamin in
Brihadaranyaka (3.7) —yai tisthan xxxx ea ta atmantaryamyamta’ - he who dwell in this
and that, he is yourself, your inner controller iortal."
The tenant of dharmaisas argues that, if there is no other self dweglliim the body, one
should admit that the Brahman undergoaesassaa. No answers the \amin because when
the individual soul is a doer, it/he is in a stafegnorance and when it(he) is enlightened
there is nobody else than It(him) and no objecbéodone (Bhadiranyaka 2.4.14 about
unicity of existence already quoted several timkg).point of view is: the living soul who is
actually existing and being a tiny part of the @ngal soul, is an individual doer when
considering itself as such and a free witness vdoaisidering itself as such. He quotes Vyasa



saying; that is like a carpenter (cutter) beingoardvhen holding a saw and becoming free
when leaving his saw, without giving the reference.

parat tu tacchruté || 2.3.41

But that (comes from) the Other who is beyond/siopgpara), on account of what is heard in
Vedas §ruti)

The question is: does the creature acts indepdydeihthe Lord, by its own will or is it
controled? The Lord is the ultimatre cause ofaalions says the vedtin (Kawitaki 3.8,
Brihad 3.7.3-23): one should not try to understaredgbnses, their actions and their objects,
but only the intelligent self beyond. All the sess¢he mind and the intelligence are
dependant on the self as are the felly and theespok the nave of the wheel.
Ramanuja quote & 15.15 and 18.61 about the Lord present in thetlwaall creatures,
source of memory and forgivness and conditionirgrthn their activity through His fiya
(the gwas). Krisna says alsomama vartma-anuvartante mawydx partha sarvaah (4.11) -
humans folow the path | have established for theadlirespects.

krtaprayatnipelsastu vihitapratsiddhavaiyarthyadibhyas |[2.3.42

But is taken into consideration (apakthe exertion (prayatna) madetéy on account first
(adi) of established (vihita) perception (ave) dfavis wise (arthya) or forbiden (pratidha).
Ramanuja quotes thdokas 10.10, 10.11 of @&: | drive the intelligence of these who are
devoted to me and for them | destroy the darkndsggmorance. He quotes also the
condamnation of evil people in section 16 ataGending withsloka 16.19: "These vilest
persons, hostile and cruel, | hurl them in a tragsation among evil species."”
Shankaracarya, forgetting that he was denying pusly the duality of the living soul and
Universal Soul, asserts here that the Lord takiesancount the exertion of the living soul in
its/his previous lives in the choice of its fateadds not a dictator. Good!

amso'nanavyapadeadanyatla capi dasakitavaditvamadiiyata eke || 2.3.43
It is a tiny part (e&hsa) owing to multiple (Ana) indications (vyapade) otherwise (anyaiih
some people (eka) read (adalso (api) in the conditions of amoral barbaritsiaves (dsa)
and cheats (kita) etadi)...

"mamaivirso jiva-loke jva-bhitas sanitanah”- "The eternal living creature in the world of
conditioned life is tiny part of Myself" saysikna (Gta 15.7).
Shankara readsama as different/other (anya), whereas in fact thisdvmeans differently, in
various ways when it is used as an adverb, andipteulivhen it is used as an adjective. He
quotes passages of theiladanayaka and @hdogya where is is question of searching the
self or the inner controler as proofs that theee taro persons dwelling in each living body
(the term creature is confusing sincgsia qualifies it as eternal). All creatures are frayts
of God or tiny rays of This Sun, even theaayans (un-just) qualified ofada, the gambler
(kita) or the dog-eaters\a-paca) as they are called éfoka 5.18 of Ga.

mantravanacal|2.3.44

Froms words (vara) of mantras also
Vama is a colour, a species, a class of men, butalgoyel, a letter, a syllab, a sound, a
word.
| don’t understand in which respect the sententb.8.of Clandogya is relevant for defining
what is called a hita. This adjective means becomed, i.e. being teaniypiand can be used
as well for designing all created things (element®erals, herbs or animals) and in other
contexts the host of living bodies.



api ca smaryate || 2.3.45

That is remembered also
In other words from texts which are not consideasdparts of the Vedas. According to
vedantins the @&a is not an Upanad. Here everybody quotes tkleka 15.7 which | have
mentioned above.

prakasadivannaivan parah || 2.3.46
Like what is luminous (praka-vat) and other qualitiegdi) not even He is superior (paja
Shankara and Radhakrishnan read: The Supremepaeth)(is not affected by suffering as
light is not affected by anything. Ramanuja’s maghn on this stra is more significant: He
(pard is male) is superior to whatever proceeds from Hka light or the individual soul.
The same can be said of the Brahman (in that casealt param) which is superior to light,
matter and the individual soul.

smaranti ca || 2.3.47

They remember from texts known asrirs also
Radhakishnan quotes Mulaka and Katha Upagads (forgetting that an Upaad is asruti
but not a smiti) for coroborating the previous interpretatiohsatra 2.3.46: He is not tainted
by the fruits of action more than the lotus leakgswvater. He should have referred tataG
5.10. From their discussion, it is no more cledmoyvamong Shankara and his opponent
Vrittikara, is defending the advaita concept: Tat tvam(@kindogya 6.8.7), purnam idam —
that is full... ((Biihad 5.1.1). The nttikara asks: how is it possible for the individual stul
be an &sa of the Supreme Soul since the latter is partlétsisundertand this famous
statement of the iihad, which is: Brahman is not a quantitative gnivhich can be divided,
and tha tis true also for the Self, who (as indiddiy the name) is the self of the self.

anujizpariharau dehasambandijyotir adivat ||2.3.48
Owing to the association @@hhanda) with a body (deha), He acts as (vat) theceoof light
(jyotih) on that which is assented (anujfia) and that wisicmitted (parifira) (or permitted
and prohibited), etc.adi)

Shankara and radhaghnan read on the contrary: "injunction and priaiob become
effective owing to the association with a body,tjlike in the case of light etc..."
Fondamentally there are no obligations. The ida& sbmething is allowed or forbidden is a
misconception owing to the identification with thedy. Here the¥ittikara suggests wisely:

it is precisely someone who knows that he is netiibdy who is concerned by ruléagtras).
The vedntin disagrees: for him the materialist is concdrigthe rules of scriptures! As
regards the comparison to light, the idea is: ohe ¥ enlightened is not concerned by the
rules because he is not associated to actions.sBrdas 2.3.33 and 34 stated that the
individual soul is the doer! Ramanuja underlines tact that prohibitions and permissions
depend on the nature of the embodiment: for ingtatnis allowed for a lion to eat meat, but
not for a man if he has access to plenty of whea, oil and milk products.

asantatécavyatikara: || 2.3.49
There is no reciprocity/or confusion (a-vyatikabarause of the lack of extension/ connection
(asantati).
According to Shankara and Radhakrishnan: on acaafuthie unity of the self, one may think
tha the result of an action could be imparted toedmody else, but that is not true because the
action affect only the soul embodied in the bodyfgrening the action. The responsabiltiy



does not extend to others. So thiga does not deny the confusion of authorship ¢ereston
of karma between the individual soul and the UrgaeBoul.

abhasa eva ca || 2.3.50
And He is just (eva) splendouibtasa)

The prefixa underlines the luminous nature #sh), as does also the conjunction eva. But
according to the Monier-Williams dictionary, in thenguage of vethtins this word means
the contrary: a fake appearance, a reflection. iltleridual soul is a mere reflection of the
Universal Soul, as the reflection of the sun at sbheace of water. Therefore the result of
actions associated to a fake appearance cannachieeal to any other. Moreover, "since a
fake appearance is a creation of ignorance, thesrmggration of this appearance is also a
creation of ignorance." The only truth is the idignof the soul with Brahman. Ramanuja
ciriticizes this image, arguing that if the soukisnere reflection of the Sun , his occultation
means the destruction of the individual soul. Rédishnan points out that there are two
kinds of vedntins: some believe that the soul is ma mere réfleqpratibimba) and some
that he is Brahman fully (avaccheda).

adrstaniyamat || 2.3.51

On account of the lack of restriction (a-nyama)haf unseen (asta)
Shankara reads: "since unseen potential resuia atction cannot be allocated individually.”
Ni-yama which is usually considered as an efficigm) restriction, a control (yama) of
oneself is for him a lack of limitation and alloicat can be interpreted as a limitation. What
these philosophers call@ad is unclear to me. According to them action ocaufdature and
their results belong to Nature. They are not assedito a soul, who is pure by essence.
Consequently the tenants afitkhya or of Vasesika conclude that one undergoes the results
of action at random. In other words thigsd is fate.

abhisandhydisvapi caivam || 2.3.52
And even in junctions etc..
San-dhya is a junction or union (from sam-ghand can be considered a san agreement (more
properly called sadhi). According to Shankara abhissdhya is a resolution and this word
does not appear in the dictionnary. The same bbjeapplies to resolves.

pradesaditi cenmintarbhavat || 2.3.53
If it is said (ced iti) that (the attribution ofrtfruits of actions springs) from localization
(pradea), that is not right because the presencavdhs inside (antar)
"If it is said that the result of action is linkéaol the separate body, it cannot be so because all
the souls are omnipresent in all bodies.” says I&iran He speaks of "two souls sharing a
same experience through a single body" and of Spaftpartless soul" (at leadt in my
translation of his comments by Swami Gambhirana(@dvaita Ashrama Publication,
Kolkatal965). Radhakrishnan points ut that thisaidé all souls being all pervading was
proposed by the Niya school of thought, the point of view of \&adla school being that
there is only One Self (Brahman). Ramanuja holds &l souls don’'t have same connection
with a body (which he calls aghi: substitute, appearance), else Brahman woufdrgpains.
According to Baladeva (a bhakta, follower of Caj@anwho wrote Govindalakya on the
Brahma gtras), the unseen principle (ada) is the cause of the difference between thessoul

Fourth section

tatha pranah ||2.4.1



Likewise the life breaths
The third section was dealing with different inteations of the vedic texts about creation of
space etc... Il fourth section is considered thec®f pénas, which is discussed in many
upansads: Préna 2 and 3 and 6.4, @mdogya 7.15, Bhad 1.3, Kasitaki 2.14+3.2+4.20,
Sandilya 4, Panagnihotra, Mundaka 2.1.8... Worth to note: here tleedApinah is in plural
mode, later it will be used in the sense of mdmbireath.

gawyasambhaat ||2.4.2

Because of the lack of an origin (sambhava) ashaemuence (gat)
The ditra is certainly disturbing for people aware of tashkhya theory of gunas, who hav
elearned to consider the life organs @sdsa products of Pragia. But the veghtin texts
(1.1.6, 1.2.2) the word ga never refers to the 3 fundamental entities egsitn Pradhna.
Therefore this@ra (whose author is a vattin) means, according to Shankaracarya: Because
of the impossibility (other meaning of asambhavapifigurative/secondary sense. What is
interesting is that thisugra is the same asitsa 2.3.3, which was translated by Shankacarya
with a contradictory sense: "(the Upgad texts about the creation of space has) a segonda
sense because of the impossibility of its creatidiievedic texts such as Mdaka 2.1.3
don’t speak of gma in a figurative senseetasnaj-jayate paro mana sarvendriyini ca” —
"From him (the purga divine and formless 2.1.2) are born the life tirethe mind and all
sense organsDespite the contradictory translations ofras 2.3.3 and 2.4.2, Shankaracarya
asserts that the meaning is the same, i.e. thartée contradictions invedic texts. As said
Kant in "critics of pure reason": one is allowedyive any word the meaning he wants.

tat prak srutesca ||2.4.3
That first (prafic) fromvedigrutis also
The argument of Shankaracarya is meaningless: tdiensent of previousifra about the
creation of pina should be understood in the litteral sense becthes same verlayate is
used for aksa elsewhere in Upagads.

tatparvakatvad vacan ||2.4.4
Because of the anteriorityipvakatva) of (the mention of) speectaky
Shankara quotes @hmdogya 6.5.4: "mind consists of food, breath of ewand speech
consists of heat.". A quotation ofriBad 1.5.3 would have been more appropriate:
"trinyatmane kurta iti mano v gram' — "the father of creation (f@it— 1.5.1) made for
himself these three: mind , speech and breath."

saptagateryesitatvacca [|2.4.5

Due to the distinction/specification of the seveieg also
But Shankara or Radhakrishnan think that there delzate about the number of the sense
organs and therefore they interpretesitatva by specification in scriptures, instead of
specific purpose. First it is worth noting that therd p&na more often indicate a motion of
fluid in the body: pina, a@na, sarana, vyana and udna (Prana Upamad section 3,
Sandilya section 4). Here it is question of gatescitare the seven apertures of cognitive
senses in the body, being the eyes, ears, nostridsmouth. Two others, namely the urethral
orifice and the anus are also used by conativengrgad a tenth, the navel, was the main gate
of communication with the mother. TheiBadiranyaka adds the mind and indeed call them
pranas in a section dealing with the devas presidinfynations of the body (3.9): Katame
rudra iti | daseme purse pranah atmailkidasal || - "which are the Rudras (the terrible)? they
are ten in a person and with the mind eleven."tBeitword p#ina is not used in the section of
Brihad 2.4 listing cogniticve and conative organs amdection 4.11 of Psaa Upangad



listing the 5 elements (mahalihs), 5 cognitive senses (indriyas), 5 conativesagn
(karmendriyas) and 6 other life functions (manasjdhi, ahékara, cittam, tejas and fra)
the word piina has he specific meaning of life breath, contyard what is asserted in
Shankara comments.

hastidayastu sthite'to naivam ||2.4.6
But in this respect (tu atas) those located (stiithands (hasta) among othexdgya), not
even (na evam)

The wittikara quotes section 4.4 ofiBadaranyaka for conforting the point of view that there
are only seven pnas. | think that he is wrong, since previously (®ec3.9) the samerihad
said that they are 11. This section 4.4 speakbelite breaths gathering around the self in
the heart before departure at the time of deathhowt specifying their number. As a
conclusion, it happened that, through its impropse, the word pna got some kind of
universal meaning of life function, likeman got the universal meaning of what is consdiere
as self (body, mind, soul). What about the ston{agkrything is food) or the heart?

apavasca ||2.4.7
And what is microscopiaru-vat)

The idea is that, since they leave the body togetlith the jva, they are subtle principles
which cannot be seenrikna in Gta also says thatja carry htem with him like winds carry

perfumes. Ramanuja thinks thatigas are infinite, quoting #had 1.5.13, of which meaning

is quite complex. Summarily, Prajapati made as ftmydhimself speech, mind and breath;
they are three worlds (bh bhuva sva); they are earth, moon and sun; they are endless |
activity, thought and life. The whole section Isfenigmatic.

sresthasca ||2.4.8
And the best
This refers to next subsection ofilgad (1.5.21) and other similar full sectiongifid 1.3
and 6.1, Prana 2, Clndogya 5.1, Katitaki 2.14+3.2+4.20) stating thatama is the most
important of all life functions.

na wayukriye pthagupadeat ||2.4.9
On account of instruction (upa@g not (na) differently (prithak) air §yu) and activity
(kriya)
Vayu-kriya is a dvandva-compound of two entities placed aneséevel and ¥Wyu is the
personification of activity. Touch is the propegpecific to the element air, the life breath is
motion, the wind is force whereas the fire is egergThe twwo words wind and activiy are
used for each other in many textgathikasa stitho nityam &yu sarvatrago mahan (Gita).
Nevertheless the translation of Shankara isangris neither air nor activity because it is
instructed separately. He discards all the passafjepansads speaking of the 5 kinds of
pranas, for considering only the main type which isgminhg breath, and says this main breath
is different from air/wind. He quotes @idogya section 3.18: That Brahman has 4 quarters
(catur pad), being speech, breath, sight and Igathey are the functions). The
corresponding deities are Agniay, Aditya and the Biah (four directions /cardinal points).
Speech shines (Bhand warms (tap) with the light (jyotis) of Agrspeech is energy). Breath
shines and warms with the light ofiYu (breath is force). The eye shines and warms thigh
light of the sumAditya (sight is intelligence). The ear shine saratms with the light of the 4
Directions (maybe teached knowledge or simply sftiace). Therefore the Chandogya does
not teach to distinguish fundamentaljyu and piina: the second is the activity of the first.
Shankara quotes also the Miaka section 2.1: Divine and formless is the Perblenis inside



and outside, unborn, immutable, without life, breahind; from Him are born life, breath,
mind, the sense organs and the elements, namedg,spia (\yu), light, waters, earth. Again
they are distinguished formally, but we have seethe Clandogya quotation above tha the
name of the organ eye or ear is often used in pthdbe name of the sense also. In this
respect, the Vrittikara quotes theililad section 3.1: Verily that which is the eyehg sun,
that which is the breath is the air, that whickhis mind is the moon -tdd yo yam piza/ sa
vayuh" (3.1.7). To that the vedtin answer: trhe breath is air after it has emtdhe lungs.
Ok! Radhakrishnan defends the point of view that 1t functions of the body starting from
thought, sight, etc... mentioned in kliaka 2.1.3 are forms of activity but not the main
activity: the life breath.

caksuradivattu tatsahaiszyadibhyas ||2.4.10

But that (mention of sense organs) like the eyks(gaand so onadi) (is accompagnied) with

(saha) instructionssisti) and so on (other reasons) .
Shankara's interpretation of th&ra is that the life breath is not independenthef $oul, just
like organs of vision and so on, because instrostiare imparted with them and other
reasons. He quotes no text but the main life bréstimentioned along with other life
functions in texts, including those stating thasithe best (#ra 2.4.8). It is a tool of the soul
among others. The Vrittikara points out that tifie lireath does not have a distinct object like
the eye or the ear.

akarapatvacca na deastathz hi darsayati || 2.4.11
Since it has not the quality (vat) of a specifiolt(karapa) thus (tath it shows (verb o in
causative mode) no fault (sh).

The life breath does not have an object like ttgaws used for seeing, hearing, smelling,
touching, tasting, walking, holding, emiting fluidBherefore the vedic texts don’t associate a
fault to the action of breathing. Is'nt a pleashmvever to be alive? Shankara does not
comment the word fault. He quotee here all thei@estof Upaniads speaking of the primacy
of life breath over sense organs.

pafcavttirmanovadvyapadyate || 2.4.12
It is distinguished (vyapag)ifrom being like (vat) the mind (mano) and theefparica)
engagements fiti)
Vyapadska is distinction and a quality of the soul, stadigtsa 2.3.29. Vitti is proceeding in
activity and one speaks of préti (engagement in) and nitti (renonciation to activity). The
five cognative organs are the tools of enjoymend #imey are serving the mind. Now
Shankara chooses to give thigra the opposite meaning: it is taught (vyappthat péna
has five "modes" (tti) like the mind (manovat). The five modes delibreath are: gna,
apana, sardina, vyina and uana (Prana Upansad section 3Sandilya section 4). The five
modes of the mind are sight, hear, touch, smelltaste. The Yittik)ara (highly concerned
by writtis) argues that mind has other modes such asmdraring the past, wondering about
the future... All right, agrees the vadin: let the five modes of the mind be those pemab
by Patafjali in yoga tdras (1.1.6): right knowledge, error, fake knowledgleep and
memory. Radhakshnan does not comment this choice. | don’t ustded the comparison of
the five kinds of flows in the body: air, heat, emg electricity and other fluids, to five
engagements in activity.

apusca || 2.4.13
and it is microscopic



According to Shankara and Radhakrishnan the liéatbris minute like the five senses. Is' nt
all pervading ask the nitikara, quoting a setence of theilBadaranyaka praising the life
breath as the source of speech and chants (1.3.22).

jyotiradyadhsthanam tu tadimanarat || 2.4.14
But the light/soul (jyotis) firstadi) is the presiding entity (adfthana) in this mater (tayl
because of thoughtlessness (amanana) (of thesesprga
Manana is an adjective and a substantive, issoad tihe verb man which means to think, and
meaning itself thoughtful, thought, reflection. Bbe vedntin decided thaimanana means
scripture (usually designed byuti, sabda, sruti, smiti)! Light may also be that of fire.
Shankara and Radhakrishnan interpret tiittasas a reminder of various passages in the
scriptures about the divinities presiding the sen8But fire etc... are presiding deities on
account of what is taught in scriptures.” They gubie Aitareya Upasad (from the name of
the author Aitareya, son of Itara, who are bothnawkn from other sources). Chapter 1
describes the creation of the Universe by the $lfing created the elements and the person
(purwsa), he broods about the shape he should give ttatbe he should have a mouth in
which I will put speech and Agni will preside toegeh; he should also have a nose in which |
will put breath and ¥yu will preside to breath; he should have eyes mictv | will put sight
and Aditya will preside to sight... Curiouly the verb agthii is never used in this text, but
simply the verb bia (to become, be presentagnirvagbhitva mukham pévisadvayu: prano
bhatva nasike pavisadadityascakurbhiatvaksini pravisad..." —"Fire having become speech
entered in the mouth..(1.2.4). This should be understood as a parti@stoamation, fire
being present in many energetic forms in the useer
The vedntin asks if these divinities are independent drefollowing gitra answers to this
question. Personally | wonder why he does not quesihe exitence of the devas presiding to
elements and senses, since he questions the @esieéa Person presiding to Brahman. Is he
simply exhibiting his ability to question everythitike philosphers use to do?

pranavat sabdat || 2.4.15

By the one endowed with life breath gpavat) according to scripturesapdha)
In some respect that is the purpose of followingegeof the Aitareya. After having created
the deities of each sense and positionned theheiproper organ he decides to provide them
food (feed the deities and they will ensure thatb yet food yourself, tells Kna at the
beginning of the section 3 ofi@: slokas 10-12). The Upagad teaches us that the food is
created from watersaffah) and not from earth (prithivand that the organ can be fed only
through apna (1.3.10 of Aitareya). Then he decides to entéhismbody which he has created
and called a person in verses 1.1.2. He findshatan enter only through the hole at the top
of the head, other apertures being already us&@dl@land 1.3.12):sa etam evaisvnar
vidaryaitaya dvara prapadyata’ — "Cleaving the suture of the skulirfgan) he entered byhtis
door." Having entered, he became alive and couldepee the creatures. What else? He saw
Brahman all pervading. With this imaged languabe, Wpaniad tells us that the enjoyer is
the atma who entered through the aperture in the skull$,the deities presiding to each
sense.
The vedntin underlines that the deities perceive only kinel of object (viaya): sight, smell,
sound, taste or touch. The sensations are gathmrdétde mental organ and only the soul
dwelling inside enjoyes all the sensations. Thetalargan being a computer is able only to
meditate on sensation but does not draw conclusibosit the resulting pleasure or pain. In
Hindu pantheon, he is either Indra as the rulesenises (indriya) or Candramas, the Moon, as
the shining enjoyer / addicted to sensations (nammedtareya 1.1.4 as the deity entering in



the heart for seating in the mental organ: man#sansads don't tell us who is seating in this
grey organ contained in the skull.

tasya ca nityatat || 2.4.16
And because he is endowed with eternity
Shankara tells us that the soul dwelling in thertheey experiences happiness and sorrow
because, being eternal, he may b affected by vamaevice. But not the deities!! Are they not
eternal also? Yes they are and they even followsth# whne he dpearts of the body (Brihad
4.4.2) But according to Shankara, they are seatirigeir "exalted divine sphere™" and enjoy
nothing.

ta indriyani tadvyapadeadanyatrasresrhat || 2.4.17
These (te) are the sense organs (indriya), thtigtalsewhere (anyatra) than the best
(srestha) on account of indications (vyapéde

That which is designed by "tat” in thigtsa is not clear. That which is designedsbsstha is
the main life breath (see 2.4.8). Now, Shankara Radhakrishnan translate by: These
(lifebreath) are designed (by the so called indicef) as the senses, except the chief life
breath. The others are only modes of breath, stgygles Vrittikara, like apana, samana...
(see 2.4.12). No, threy are different says agaenwvbdintin, like he already said in 2.4.9
comment.

bhedasrutei || 2.4.18
From vedic texts there is partition (bheda)
Shankara considers that the life breath is alwaysidered as apart in the vedic texts. That is
not my feeling. But | agree that it should be mcearly separated. The deity presidingnar
Is simplyatma and he is trying to rule all other functions. @uggling with them (karshati)
says the @a (15.7).

vailaksanacca || 2.4.19
And on account of different attributes ($aka)
When other organs go to sleepaga remains awaken. Moreover, the deities presiding t
sense organs are liable to be struck by asurgbad 1.3), whereas they have no powers
against pina. A more important difference at my opinion is fhet that pina is pervading
the body and common to all living species, whereame of them have only one sense (like
worms) and some other have a better sight than hsima

samjiiamuartik/ptistu trivtkurvata upadéit || 2.4.20
But the accomplishment (i) of shape (rarti) and name (sajiia) (is) from Him who is
making (kurvata) three covers/choices (verpas indicated (upada)
Klrp: to arrange, to manage, to project, to accomyflisb Brahma in dawm of each kalpa)
Sanjfia: mutual understanding, agreement, name. ShankataRadhakrishnan tell us that
this ditra refers to Cindogya chapter 6. We have learned in a former d&on about this
chapter of the Upagad that at first there was only the "Being" (6.2 4ho after having
decided "lets be many" (6.2.3), created heat/fivater and food/earth (6.2.3, 6.2.4). An
image proposed by the @idogya for this creation is: heat produces pergspirathen water
rains on earth and it produces food. Then thisri§ethought: hantzham imastisro devat
anena jveratmanminupravsya mamaripe vyikarawniti' - Let me enter into these three
"divinities" by means of living selffya atman) and develop name and shape (6.3.2). Then he
made a threefold entrance into them as living séldpe and name (6.3.3) tasam trivrtam
trivitam ekaikm karaviziti. Any entity created in the real world has folf seme element



and is transformed into a shape with a given naseetipbn 6.1). We may go farther in this
analysis by stating that the self of anything isoanbination of the subtle principles called
tanmatra and its shape a combination of the materiadsnehts called mahata. Each
combination, with a name such as sun or moon, dentd 3 components (sections 6.4 and
6.5). Now, what is the purpose of thdra? It is to remember us that the individual sbogs
not have the power to create elements, shapes @mésn The nttikara argues thatiya-
atman refers to the individual soul (living). This not so, answers the \agdin, since the
Being says: let Me be many, let Me enter. The wtud in the ditra refutes your point of
view. Remember that thesatras are the speach of 8a and as such are not disputable.
"And there is no such thing as an individual sdadautly different from God".

Should we consider that "the one endowed withbifeath (pinavat)" in sitra 2.4.15 is the
Supreme Being? No, Shankara should be less catebecause he has accepted earlier in
the discussion that the Supreme Being creates tal dender the form of Brahn What
would be the problem if part of Himi{ga) called jvatma created a particular body?

mamsadi bhauma: yathazsabdam itarayeca || 2.4.21
Flesh (mamsa) is made of earth (bhauma) and so on withatheothers 4di itarayd ca) as
told by scriptures (yathsabdha)

vaisesyat tu tadvidastadwadar || 2.4.22
But, owing to peculiarity (vaesya), this thing has a given designatioada) and this other
thing another designation

Different combinations of living self and shape &adifferent names. Shankara and
Radhakrishnan wonder why fire, water and earth thfferent names since the @idogya
(6.3.4) tells us that each one is made of the 3poorants. In fact the proportions are not the
same. According to the most sophisticatethidiya theory developed in Puas, the
components are tanmatras which have a single gyof®und, contact, light, taste, smell)
and the gross elements space, air, fire, watereanith have different proportions of each:
only earth has a smell but it has also a tastelaur is solid and propagates sound.

Third, adhgya
First section

The content of the third chapter is complex, inclgdransmigration (samsara) and liberation
from it (moksa), teaching (pk&as) and regulationsgstra), meditation (dhyana). The different
courses of transmigration are explained in thé¢ &estion.

tadantarapratipattau ra:hati sainparisvakta: prasnanirzpanabhyam || 3.1.1
Upon recovery (pratipatti) of this intermediatetst@iat antara) he hastensiitg well
surrounded (saparisvaj) according to questions (pre) and the (given) explanations
(nirapana) (in scriptures)

Pratipatti deserves some analysis: according talittenary the word means simply the fact
of obtaining, the acquired knowledge, but its degosition in prati (back), pat (to fall, to
take place in) and the suffixe ti designing a stptatipatti is the recovery of a basic state.
This state is the antara: the interval betweendmbodiments. Ni@pana is also a word liable
to be interpreted different ways since @pa means without shapen whereapatia is a
figurative, metaphorical description. The @atin translates niipana by explanation.
This question of transmigration is not raised ie trana Upangad. Shankara quotes the
numerous questions asked by king Jaivali of Rafikingdom to the hman Svetaketu



Aruneya in Chndogya section 5.3: "Do you know where procreateeisogo from here? Do
you know how they return? Do you know where théapdeading to the domain of the deities
and to that of ancestors separate? Do you knowthatrother world never becomes full? Do
you know how water poured in the fifth libation cesnto be called a persorf@etaketu does
not know the answer to nay question and is serk tuakis father for further instruction.

Aruna is the name of one of the desraturing the eleventh manvantara (Bhag. Pur. 83)4.2
and it is also the name of a son ofSsi@pa and Vinat But we know nothing about the Ara
mentioned here nor about his sSwetaketu. Paragraph 5.3.6 of thea@Gtiogya (as also
Kausitaki Upansad 1.1) tells us that they are born in the line au@ma. Learning about the
guestions asked to his son, the father goes t&itigewho teaches him that life is a sacrifice,
whose fire is the universe, Parjanya the rain clgod, earth, the person (pwau, not
necessarily male —section 5.7) and the woman comgethe sacrifice of procreation (section
5.8). The offering (huta) made by the gods in eafdihese fires are faitlifaddha), the moon,
rain, food and semen; the gifts (prasad) are Sapgthe moon god presiding to waters and
enjoyments), rain, food, semen and a foetus. Ehedlied the cycle of offerings {ta section

3 slokas 14-16). For this reason the person (gajris said to be the oblation of watehijta
apah) in the fifth sacrifice ( Cindogya 5.9.1). He lays in water during 9 monthhim natrix.

His opponent, the Vrittikara remembers an imagestgation of the transmigration as that of
a catterpillar from a leaf unto another leaf inhRAdiranyaka (paragraph 4.4.3) and wonder if
it is compatible with the sacrifice of the &idogya. There is no contradiction, answers the
vedantin. But all other proposals of theBkhya, Buddhist and V&isika are nonsense. In
fact they are comparable.

tryatmakatvt tu bhiyastwvt ||3.1.2
On account a nature (tva) of threefold (try) esedgitnaka) but with a preponderance
(bhayas) (of one of them).
The essence of man (nara) is wat@rds andapas).

pranagateca ||3.1.3

and on account of life breath §aa) going away (gati)
Fourth section (called @inmana) of fourth chapter ofriBadiranayaka describes the exit of
the soul from the body (first paragraph 4.4.1) pitscession as a catterpilar to another body
(4.4.3), and its fate according to past deeds34044.4.11). First one should remember that
the self gtman) is as well the body, the mind and the sptitessence (as recalled in
paragraph 4.4.5). Based on that the wairdan used also in 4.4.1 has a multiple meaning.
"When the self becomes, weak, confused, the (file)reaths (pina) gather around him."
Prana was used with this meaning in section 2.4 of\tedanta sitras (see also comment of
satra 2.3.19). That may be also the meaning of tbedw#na in this context. Theloka 15.8
of Gita says the same in other terms: "When acquiring dy lwy when leaving a previous
body the embodied grasps "these" (5 kinds of seEmsabr the 6 senses including mind
mentioned in previousloka 15.7) and carries them away like the windiearodours from
their seat.”

agnyzdigatisruteriti cenna blaktatwat || 3.1.4
As regard the statement in Vedas (iti @eti) of the exit (gati) as Fire (angi) and othedg
(adi), it is refuted (na) because it is used in deval spirit (btakta-tva).
For instance section 3.2 of theilBadairanyaka Upanad tells us that the nose and other
organs are seizers (graha) used by the eight ereepers (sta atigralah), which often have
same name as their catchs@ya). The text is slightly confusing in this resp&ane seizes
smell through inbreath (apa), name through speech, taste through tonguesfanrough



eyes, sounds through ears, desires (pleasures)gthnmind, action through hands, touch
through skin. Now, when the person leaves the bthatyJife breaths gather around him and
leave also (3.2.11). Only the name remains withbibdy (3.2.12). Speech enters into Fire
(Agni), breath (pina) enters into Wind (8a), sight into SunAditya), mind into Moon
(Candra), hearing into the Quarters &), the body into Earth (ihivi), the self into Ether
(Akasa), the hair into Herbs @@dh) and Trees (Vanaspati), the semen and blood irdtel
(Apas) (3.2.13). And the person becomes accordinigig karma (3.2.13-14). The adin
does not accept such a language and tells: "tkisnast be interpreted in a secondary sense,
beecause it is not possible that the hair of thaybdmecomes herbs and the hair on the head
trees. Is it possible to be so pragmatic and pdetenspirituality? Beside that how can he
accept the idea that "the soul goes elsewhere alithghe organs of senses"? Hair cannotfly
but the mouth, the eyes and the ears can do? rBphag4.4.1-2 of the dhadiranyaka
Upankad tells: "When the self comes to weakness andusani, the pmas gather around
him. He takes these patrticles of light (sourceknmiwledge) with him in the heart. When the
person in the eye turns away, then he becomesaghof forms." (4.4.1) "One says that he is
becoming one (he has absorbed the deities/spirlighis of the senses). He no more sees, no
more smells, no more taste, nor speak, nor heathimk, nor touch, nor know. The tip of his
heart (mdasya-agra) becomes luminous (pradyut) and the daglarts (rskram) either
through the eye or through the (bone junction atttbp of the) head or through another
aperture of the body. When he thus departs allifiandoreaths (sarve pna) depart with him.

He becomes intelligence, he departs as intelligeinedegins using his experience of work
in previous life." So, the important point to unidex is : he gathers all the instruments and
the experience of life in himself and he departem@es. Spiritual entities are never definitely
separated, they merge in oneness as soon as thagtarapped in a body.

prathameravanaditi cenna & eva hyupapatte|| 3.1.5
As regard the lack of mentionstavaya) in the case of that which is preceding (prathama
they are implied indeed (na¢va hi) as it likely to happen (upapatti)

| could not understand the argument of the \atta concerning faith and water in
Chandogya section 5.4). Faitlr@ddha) is obviously the proper kind of water téeofn the
fire of sacrifice on behalf of devas who are spaitentities. Water is an usual oblation,
together with ghee. Shankar and Radhakrishnan arnba&raddha means water in this text
and gives obscure arguments, such as: "water geadedth".

asrutatvaditi cennezadikaripam prattes || 3.1.6
If ii be said (iti cet) that it is not mentionedwedic texts (sutatva), that is not true (na) on
account of intelligibility (pratiti) of performer@ari) of sacrifices (§ta) etc...

Shankara interpretation is: "If it is argued tha¢ soul does not depart enveloped by water
since it is not mentioned in the Vedas, then thatat true, for it is perceived it is conceived
to be so by performers of sacrifices etc... He qutitedollowing sections of the Ghdogya
chapter 5. In section 5.10 it is said: "Those wheditate on faith and austerity in the forest
(the sannyasi) go to the light, from light to the day, fratay to the bright half moon, from
bright half moon to uttayana (northward motion of the sky in the sky from wvinsolstice to
summer solstice)" (5.10.1). Other texts say thaséhwho depart in these conditions go to the
sun and from there to Brahma loka. "This is thé peading to the gods” (5.10.2). "But those
who practice sacrifices, meritorious works and giviag in the village they pass from
smoke into night then into the dark half of the mfothen into dakinayana (southward
motion of the sun).” (5.10.3) "Thereafter they gittri-loka (the domain of ancestors), then
to the space, to the moon, who is the "king of sofhat is the food of the gods, what they
eat." (5.10.4) "Having dwelt there as long as léisésr merite, they return to the space, from



space into air, then smoke, mist, cloud, rain,.yThee born as rice, herbs and trees..."
(5.10.5-6) He makes a funny interpretation of thesegraphs, speaking of liquid oblations
causing the sacrificer to leave his body enveldpeevater. It happens that Candra, the Lord
of the moon, is also named Soma with referencestéohdship on life fluids and enjoyement
of life pleasures. That is why those who depad state of ignorance (darkness), return to the
moon and on earth under the form of rain.

bhaktarm va'natmavitt\at tatha hi darsayati || 3.1.7

Or (va) (scriptures) show (&y) (him) as fit for receiving a share of food ghita) due to lack
of knowledge of the soul (rigma-vit-tva)

It has been said above thata@Bdogya Upansad 5.10.4 speaks of the person who follows the
path of the sacrifices for enjoying their fruitsadood for the gods. Bhakta is what is shared
and the person who receive the share (m), who ishigped (m), the share itself (n), wheras
bhakta is someone qualified for a share; but the opgaense of qualified for becoming a
share of food is conceivable. Now Shankara and &adthnan who don’t waniito hear of
bhakti give to the word a fancy meaning: figuratiseetaphorical. What is said in &tdogya
section 5.10 is metaphorical. Shankara supportspbist of view by quoting the same
Upankad section 3.6:rfa vai ded asnanti na pibantyetadewytarm drstva trpyanti” — The
gods neither eat nor drink. They are satisifed dsirgy this nectar of immortality (refrain of
1% paragraph in sections 3.6.-3.10). Vedas are tbtané3.6) and sections 3.1-3.4 describe
the Vedas and their hiden teaching (Brahman) aslaers producing honey for the gods:
but they speak also of some waters which are th&ana which grow the flowersniadhu-
nadyo vedi/guhy: evi desa madhukto veda/brahmaiva ppam t amta apah”. Let's guess
that these waters are the offering in sacrificEse honey of the gods is the faith of believers
and their perdomance of sacrifices. Why is it se@dise the believer is "@mavit": he does
not understand the self. The terms used in the igpa@are evidently metaphorical.

krtatyaye'ndayavin drsrasmtibhyar yathetam anevaca || 3.1.8
The merits of good actionsr{k) being exhausted (atyaya), on account of adierin
(anwayavat) (to a way of life) (he returns) along tbkdwed path (yathita) or otherwise
(anevam) as shownr@a) from snatis.
Anu-si means to adhere closely, to sleep with andayavat si the adhesion to an habit, the
close attachment to any object, the acknowledgneénthe consequences. The question
interesting the Vedantin and his opponent is: doescome back after undergoing all the
effects of previous karma or do they come back wime residual karma? The presetites
tells that they come back for adhering to a walifefchosen in previous life. The opponent
argues that their activity in their new life is raffected by previous one and he quotes for
proof the Bihadiranyaka paragraph 4.4.6: "that which is bond wiik &cts, that mark
(lingam) goes attached to the mind where the later |go@gng obtained the consequences of
his acts in this world, he come again from thatld/éo this world for activity | this for the
man who is desiring | but for the man who has reredewho is freed of it, whose desire is
satisfied, who desires the self, his breath does depart. Being Brahman he goes to
Brahman." It seems that he has not well reatl:lixgam mano yatra paktam asya The
vedantin retorts that: "those whose conduct (gajahas been pleasant are expected soon to
come into a pleasant matrix, and those whose caoneag stinking are expected to come back
in a stincking matrix." (Cindogya 5.10).This indicates that a residual karmaains
attached to the conduct/ behavior or material eatlihe good karma is enjoyed in heaven,
the bad habits remained attached to the self upbirtihh. In other words one goes from
heaven to hell for enjoying the results of all deeds , or the reverse (like Yusthira in
Mahabharata) .



caranaditi cennopalakanartheti karsnajinik ||3.1.9
Karsnajini says that it is not owing to the conduct (aeg(itself) but to the aim (artha) of
what is implied (upa-lafana)

Radhakrishnan gives a list of commentators of theshhta sitras in his book "Indian
Phylosophy", volume 2, chapter 7: \éadia sitra, introduction. Among them , those who are
remebered nowadays afankara, Blaskara, Yidavapraksa, Rimanuja, Kéava, Nlakhanta,
Madhva, Baladeva, Vallabha, Viiabhiku. Badamyana (the author of theafras) himself
quotes other teachers who don't share his intetpyat of the Upanads, such as: @lari
(1.2.30, 3.1.11, 4.3.7, 4.4.10), dulomi (1.4.21, 3.4.45, 4.4.6\smarathya (1.2.29, 1.4.20),
Kasakrsna (1.4.22), Krsnajini (3.1.9), Atreya (3.4.44) and Jaimini. But their point of view
reported nowhere.
Upa-lalsana is what comes close to a mark, what is imghgdhis mark, suggested by a
mark. So the argument ofalksnajini and the vedntin is that the Upasad uses the term
caraaa with the meaning of residual karma, but not dyatte conduct, which is a way of
acting. They refer to fthadaranyaka 4.4.5 for the differenceydthikar: yathacari tatha
bhavati™~ He becomes according to his acts and his behavithe same paragraph speaks
also of all the features of his material persogaldetermining this behavior. Ramanuja
considers that the behavior or conduct of a peds@s not lead to the experience of pleasure
and pain; they result only from direct action.
But now who will explain me what is "residual karhifanot a personal character, a behavior?
One also acts according to his nature accordintheéoGta; in what else than a behavior
consists this nature? Theiti says also that passivity is a bad action, i.e >aamgle of
behavior having a direct influence on the future.

anarthakyam iti cenna tadapgitvat ||3.1.10
If it be said (iti ced) that (tad- the conductpifsno value (anarthaka), it is not so because it is
taken into consideration (apgk
The wordanarthakya (neutral) is treacherous (a false friesiage it is the quality of what is
anarthaka: being useless, meaningless. Actions pdErson are determined by her conduct.
Shnakaracarya adds that, according to thétisira person with a bad conduct is not qualified
for performing sacrifices.

suktaduskrte eveti tu bdariz || 3.1.11
But Badari says (tu #dari iti) that it consists only (eva) in good and bati@ns (sukta-
duskrte).
According to the commentatoraBari, there is no difference between the way ofngct
(carama) and what is done fjka). The difference berween to act and to do $® &lubtle in
english, quite similar to the difference betwaeamanepada and parasmaipada conjugations of
verbs in saskrit.

anistadikarinpam api casrutam || 3.1.12

Even of those who do not perform sacrifice (ga-karin) it is stated in vedic texgiuta)
People of bad conduct who perform no sacrifice, awmsterity, nor alm-giving, nor worship,
also come back through the channel of the moon,dlaud... Kagitaki Upansad section 1.2
tells us: "yo vai ke @snallokat prayanti candramasam eva te sarve gacchasntinh teranaih
purvapalka apyayate &n aparapajena prajanayati |" — Those who depart from this world
they all go to the moon. The later rises by thi&r lbreath (rises to higher spheres) those who
depart during the clear (rising) fortnight and easuthose who depart during the dark fortnight
to be procreated again. The following sentences giere details: the moon asks them who



they are and those who answer correctly (becaesedéparted in the light of knowldege) go
to heaven, whereas the others return to the wdrfaraxreation through the channel of rain
and become either a worm, an insect, a fish, g highake, a mammal or a human, according
to their deeds.

saimyamane tvanublyetaraam arohavarohau tadgatidajanat || 3.1.13
Now (tu), from what is shown in vedic texts (dara), after the experience (anubhuya) (of a
stay) in the domain of the Controler Yamarjgamana), the fate (gati) of these others (itara)

is either an ascendrpha) or a descent (avaroha).

According toShankara the word tu must be interpreted strictlyad$but” in this atra, i.e
some don’'t go to the moon. What is said in previsitga and in Kasitaki is the point of
view of the Mittikara. It is not proper that evil-doers follow the sapath to the moon as
good-doers. He quotes the words of Yamahimself iah& Upangad (1.2.6): ha
saampayah pratibhati hzlam pran@zddyantai: vittamohena mdham | ayam lokoasti para
iti mani puna: punarvaam apadyate mé— What lies beyond does not appear to the mind of
the simple-minded careless deluded by what is aedpleasure as well as wealth). He is of
the opinion that there is nothing beyond and hks fagain and again into my power. But
Yama does not tell that this simple minded persoescdhot transit to the moon after his stay
in hell for following the watery path of rebirth.tir commentators (Nimbark8&rinivasa)
agree with the point of view that evil-doers ascemthe moon before redescending on earth.

Smaranti ca || 3.1.14
These facts are also reported inrisis

api ca sapta || 3.1.15
And there are also seven (hells)
The Pufinas report the exitence of seven hells (narakahere tare also seven spheres above
them, including the karma bimi (starting from bhh bhuva svah)

tatrapi ca tadvyiparadavirodha || 3.1.16
And in this matter even (tatapi ca) there is no obstruction (avirodha) froms thitccupation
(tad vyapara)
According to Shankara and Radhakrishnan there i€amtradictioon (obstruction) to the
existenc eof seven hells under control of Yama. Cae also understand tha t there is no
obstruction to the choice by evil-doer to contitlneir behavior and visit the seven hells.

vidyakarmazoriti tu prakrtatvat || 3.1.17

It is said of transcendental knowledge (\ddgnd of action (karman) that they are according

to the natural state (prektva) (of every one)
Now, the senskrit appropriate term for natural state is in facikpita-tva. The adjective
prakita qualifies something accomplished or under meceand the state of being under
process (prakta-tva) may be interpreted as a topics under disom, as suggested by
Shankara. The dual compound \dekarman probaly refer to the two paths of wisdomly®)
or meritorious action (sacrifice) followed by godders in section 5.10 of the &tdogya
(see above discussion daita 3.1.6). The paragraph 5.10.8 speaks of "a ttateégory of
persons who follow neither of these paths and cbawk repeatedly as creatures of less
importance (kudra bhita). Of them it is said that they are born andslieh that this world
does not become full.” The meaning is of course ihast persons follow this path and the
statement answers the question aske8uetaketu in section 5.3 (see discussion iifas
3.1.1).



na ttiye tathopalabdha|| 3.1.18
In the case of the thirdr{tya) (category of persons) thus (@tft is not obtained/ learned
(upalabdha)
The prefix upa adds a notion of approach to thdigyale labdha meaning obtained.
According to Shankara what is not obtained by p®ssof third category is the human
condition: the fifth oblation of water mentionedsaction 5.9.1 of the same Upsad.

smaryate'pi ca loke || 3.1.19
And it is reported in snitis (verb snn in present passive form) also (to occur) in thasld/
(loka)
According to Shankara, there is also no fifth dblatfor those persons who become
embodied without procreation, like many characwfrshe Malibharata: many devas and
asuras take birth on earth for a great sacrificedeel by Ksna) and some are not born in a
human matrix, among them Draupaehd her brother Qtstadyumna, as also Dia.

darsanacca || 3.1.20
From observation also.
The ancients were believing that some creatured) a8 moskitoes, were sprouting from
moisture, heat and dirt without being procreated.

trtiyasabdavarodha: sansokajasya || 3.1.21
There is inclusion (avarodha) in the third (trity@m §abda of those born from

sweat(sensoka-ja )
Here the three terms are not the three path diedussClandogya section 5.10, but the three
kinds of procreation mentioned in section 6.3.1thef same upasad: "there are three kinds of
seeds (fja) of the creatures, those gicing birth insidess@gside living beings and in sprouts.
Aitareya Upargad considers the creatures borns of sweat as la ¢ategory. But number
three is somewhat magic in all vedic texts anddteator of CAndogya section 6.3 creates
things of three colours and three shapes (elements)

sabhavyapattirupapatté || 3.1.22
Owing to the possibility (upapatti) together (safmthe occurrenceapatti) of being in the
state of becoming (bhavya)

I don’'t know how Shankara derives "similarity" frosa-bhava. He refers to the paragraph
5.10.5 of ChAndogya where it is stated that the person who hasen the path of sacrifice
enters or becomes successively space, than air,viéq@ur, then cloud and rain.: "gone to
space" gkasam ita), "having becomed air, then vapour, he besooioud”. (dyur bhitva
dhuma biotva abhram bhavati). "Note that the verbibmeans to become present in
something, but a person never becomes a materdf. bdowever, the vemhtin and the
Vrittikara argues about the literal or figurativense of these terms. It would not be logical
that space becomes transformed into air then inwa@nd cloud”, says the vadin. "A soul
is like space only".

naticirepa visesat ||3.1.23
On account of some peculiarity {ga) not after a long time (na-aticira)
The peculiarity is a specific statement in somenigaa, says the vadtin and he quotes
again the paragraph @idogya 5.10.6: after becoming successively a ckmdl rain, from
which he is born as rice, a leguminous plant, amb her a tree — dto vai khalu
durnisprapataram yo yo hyannam atti yo rgtaificati tad blaya eva bhavati— from then it



become more difficult to exit from this state bezmwhoever eats the food and sows seeds
becomes again like himself. Since it becomes mdfiewdt to exit the cycle of birth among
the three categories of living creatures, one megude that previous transforrsiahs were
easy. But who worries about time?

anyadhisthitesu parvavadabhigipat || 3.1.24
From what is declared (abfya) like previously (purva-vat) in other placesgmled (anya
adhithita)
Contrarily to the Vittikara who believes that when being born as rice, anegous plant or a
tree one enjoyes the pleasures and pains of thasts pthe veshtin pretedns that "he comes
into contact with them but they are already intebiby other souls”. How does he know that?
Because the Upagad is speaking of the people who follow the patkaafrifice and go to the
moon. It is question of them again in next pararad 0.7, whereas the case of subhuman
creatures (yudrani blutani) is considered in paragraph 5.10.8. Theamgd would not like to
be cooked.

asuddhamiti cennaabdat || 3.1.25
If it is said that is impure gaddha), not from vedic textsabda)
The impurity in question would be about animal se&s. One should not injure any
creature, with the exception of sacrifice. Many Imgnof the Vedas praise such sacrifices.

rerahsigyogo'tha || 3.1.26
Then (atha) there is connection (yoga) with thenmsator (reth)
This statement concerns again the paragraph 5dfQiée Chindogya (see 3.1.23) and the
vedantin wonders again if one becomes the giver of sdtent having been eaten or only after
reaching adolescence.

yone: sariram || 3.1.27
From the womb (yoni) (comes) a bodgifra)

Second section

sairdhye ssfir gha hi || 3.2.1
One says that creationrgs) is in junction (sendhya).

« Sandhya means any kind of junction, including: 1) jinection between day and night,
morning and afternoon then evening and night ag@iwhich seéhndhya one recites the
Gayatri mantra) and offers agnihotra , 2) the jiomcbetween sleep and waking state,
3) the junction between ages... But not the intere® between sex partners which is
called sangama. Thereforergi also should not be translated by procreationnafe
that is the most litteral meaning: emission, digge (of semen). According to
different commentators, in this section the topies meditation moves from
transmigration to the different states of consam@ss. The veuhtin and his opponent
wonder if creation occurs in dreaming state ortifsiillusory. The dreaming state
(svapna) is at the junction between the wakingesfjagara) and deep sleep {apti)
and in Bihadiranyaka the deep sleep is compared to death (9)3.8a hi svapno
bhiatva imam lokam atikamati mtyo rapani® — On becoming in dreaming state one
goes beyond this world and the forms of death (4.3 hese "forms of death” mean
inaction. Note that the names of two active statesmale whereas the name of the
inactive state is female, which is typical ofiskrit. "tasya Vi etasya purgasya dve
eva stline bhavatd idam ca paralokastimari: ca | sadhyan ttiyarin savapna



sthinam| tasminsazdhye stine tisthannubhe stine payati " — There are two states
of this person whicn are being in this world othe other world. At the junction is the
third state of dream (or slight sleep). In this dition between life and death one is
conscious of the two states of the person” (4.3.9hen Bihadirayanaka says of
dream that it is the state in which one createséihwhat he enjoyesia tatra rathij

na rathayoga na pantlano bhavanti | atha ratin rathayogn patha& sjate | na
tatranandzz muda: pramudo bhavanti | admandin muda pramuda s-jate” — There
cars, animals to be yoked and roads don't exisit) (be creates cars, animals to be
yoked and roads. There bliss, pleasure and exuitalbn’t exist, (but) he creates them
(4.3.10). The upasad speaks of car, yoked animals and roads becdu$e asual
comparison of the soul to a person seating on ,eo€avhich intelligence is the driver,
yokes are the mind, horses are the senses andathesrlife.

nirmataram caike putidayacal| 3.2.2

And some (ca eke, nominative plurahqr = say?) that he is a creator (rdthand son etc..
(putra-adi, nominative?)

Shankara refers to Katha Upsgad (2.2.8) speaking of Brahman as the spirit angaiside
any creature during its sleepa’ea supteu jagarti kamam kmam purgo nirmimznaj tad
evasukram tad brahma tad eimytam ucyaté— This person who is awaken inside those who
are asleep, creating desire over desire, thatiseith called Brahman pure and immortal. The
following paragraphs of the Upaad explains that the Brahman is in everything as
adhyatman, as the fire or the wind entering with vari@hspes in various object (2.2.-11).
Then one can read in paragraph 2.2.13 a well kraegeription, corresponding more to what
the Gta defines as Paran@man, the witness and well-wisher staying in thel s every
one §loka 9.18):nityo'nityanarm cetanacetaminam eko balinam yo vidadhyati &man | tam
atmastham yenupganti dhrajs..." - the One who is eternal among the transcierts, t
consciousness of those who are conscious, the iiteng) the many, who grants the desires,
those who are clever perceive Him staying insidestif.” So, according to Shankara, the son
etc... " are the desired objects"”, because it iskthe of boon, together with cattle, horses,
elephants and gold (for completing the etc...), wht@ma proposes to grant to Naciketas
(Katha 1.1.23).

mayamatrar tu kartsnyem@nabhivyaktasvaipatwat || 3.2.3
But this (creation) is merely an illusion §g&-matra) because its nature (tva) has a a shape
(rapatva) not manifested (an-abhi-vyakta) completktisfa).

Oh! These philosophers like so much to listen thewes speaking for the pleasure of
speaking! The vexhtin argues that is is impossible to create a naide the head of the
dreamer because there is not enough space andlittileara that he may exit his head. And
how ould he builds a car without wood and metal3way, everybody agrees with the
Brihadaranayka that "there the car, the yoked animal deddad don't exist" (4.3.10). Now
the creation of the whole universe is alsayfn magics of the divine Dreamer lying in the
cosmic waters.

sicakaca hisruteracaksate ca tadvida || 3.2.4
From vedic textssfuti) it is indicative (8caka) (of the desires) and (ca) one versed in that
(tad-vida) make it knowra¢aks)
According to Shankara the dream is not indicativthe desires but of the future, i.e. it is an
omen, and it is the deed of the living self onlye iguotes a section of the &llogya
speaking of a ritual to be perfomed during the megon night for fulfilling wishes (&mya



karma), in which it is told that: if while perfongrthe rite he dreams of a woman (or is he
dreaming of performing a riteyddz karmasu Emyeu striyam svapnel payati”), he should
deduce from this vision that his wish will be fu#éd (5.3.8). Concerning the person who is
the auhtor of the dream he quotes the paragrapf df3he Bihad again, which speaks of
three states ofya consciousness. If the paragraph 2.2.8 of thb&dpangads tells that the
person awaken during dream is the Brahman, oneldglaso remember the sentence: tat
tvam asi (Chndogya 6.8.16).

parabhidhyinat tu tirohitarz tato hyasya bandhaviparyayau || 3.2.5
Then (tatas) his (asya) bondage (bhanda) and Vieeses(viparayaya) which is concealed
(tiro-hitam) (in the dream?) (may be discovered@nf meditation (abhydyana) about what is
transcending (para).
Shankara tells us that what is concealed (or dilyeset apart: tiras dh is the identity of
essence of the living soul and the Brahman, a €stgd by this paragraph 2.2.8 of thah&a
Upankad.

dehayogdva so'pi|| 3.2.6
Or (va) he (sa) (is concealed) because of the conne@tama) with the body (deha) also (api)

tadabhivo mdisu tacchruteitmani ca || 3.2.7

That absence (tat afla) in the pipes of body fluids &di) and in the selfatman) according
to vedic texts{ruti)

Tad-ablava refers to the absence of the person, whichas @&ath or deep sleep according to
Brihadiranyaka 4.3.7-9. But it may also be translatedheyabsence of that (the dreams), as
suggesdted by Shankara and Radilsakan. The concept ofidi covers all channels of body
fluids, including arteries and veins, nerves, thegeeading heat, food and air. They are the
channels of the 5 pias and are crossing in cakras. As regards theerefes irsrutis, there
is:
"tadyatraitat suptd samastad samprasanna svapna: na vignati asu tadi nadisu gpto
bhavati | taz na kacana @pmz spsati | tejas: hi tadz sampanno bhavati |[(Chandogya
8.6.3) — "Whenever one is sound asleep, compoursgeelne and he knows no dream, then he
has slipped into the body channels. Then no euithies him and he has becomed perfectly
splendid (with energy like the sun or a fire)." Voais paragraphs of the same section speak
of the radis carrying various subtances tawny, white, darle bliellow and red to the heart
and the sun shows same colours (8.6.1). They fstamt the sun and extend like highways
between villages (8.6.2). In a former section (B.&f Chindogya it is also said b&runi to
his sonSvetaketu: Yatraitat purwa/ svapiti iima sa saumya tad sampanno bhavati svam
apito bhavati | — "When a person sleeps as it is said, gentle then he becomes excellent,
he has gone to himself."

In Bhrihadaranyaka (2.1.19) one can read:

"atha yad swupto bhavati | yadl na kasya cana veda | fithama nidyo dwvsaptath
sahastini hydayat puritatam abhipratizhante | &bhiz pratyavagpya puitati sete | sa yati
kumiro va mahiragjo va mahibrahma:o vatighnim @gnandasya gatv sayita | evam evaa
atacchete || = "Now when one becomes asleep, when he knowsnpthinatsoever, having
returned through the seventy-two thousands chamastsed arteries which extend from the
heart to that fortress (tat pura or far usually translatted by pericardium), he eithsra
child or a mahaja or a great lihmanasets there and stands still, reposing in the aloliaf
bliss."



It is also question of the same place in the hast paragraphs of Kattaki Upansad (4.19
and 4.20), where Ajasatru (Yudhishthira) tells to 8aki): "Where has gone this person here
lying? He has returned through the channels op#reon called hitextending from the heart
to the surrounding pttat, (channels) which are minute as hair, dividemblsandfold, tawny,
white, black, yellow and red. In these he remaifslevasieep and sees no dream.” (4.19)
"There he becomes one with life breathaf@ar ekadh). Then the speech with all the names
goes to it, the eye with all the forms goes tohig ear with all the sounds goes to it, the mind
with all the thoughts goe to it. When he awakesat{pudh —comes back to understanding), as
sparks proceed in all directions from a blazing,fthe life breaths proceed from the self to
their respective stations, and from the life breatihe sense divinities to their respective
worlds."

atai prabhodho'snit || 3.2.8
From this same state (athasnat) the awaking (prabodha)

sa eva tu karanusmtisabdavidhibhya || 3.2.9
But that is himself indeed (sa eva tu) (who comeskpon account of the remembrance of
activities (karma-anusnti) and the injunctions of scripturesapda-vidhi).

Someone may doubt that the same self comes bamknadéirgence in the Supreme Self during
deep sleep. The answer is of course that the fa=tibn with the mind makes one remember
his previous activities: karma-anustn As regards the injuctions of the scripturds texts
quoted by Shankara or Ramanuja are not very ckefer having explained to his son
Svetaketu that during sleep one goes to his ownaself becomes perfect (@fdogya 6.8.1
quoted above), and explained him in somewhat cexdftisrms (at my opinion) that the root
of everything manifest in this world is being/ dgisce (sat / sattvam), which is also truth
(satya) and self, he concludes by the formakya eo'zima aitad atmyam idam sarvam tat
satyam saitma tat tvam asi— "That which is the subtle own of everythingatthruth, that
self, that you are" (6.8.7, 6.9.4, 6.11.3). "NoWlaése creatures around you do not know that
they are issued from existence (sat). Whatever #rey(bhavanti), tiger, lion, wolf, boar,
worm or moskitoe, they are present as suatihgvanti)" (6.10.2) This anigmatic veiibhi
probably means that this form of life is what tloeysider to be whenever they are awaken.

mugdhe'rdhasampattiparisesat || 3.2.10
There is half fulfilment (ardha-sampatti) in onegexed (mugdha) from what is remaining
(parsesa)

The verb muh (past participle mugdha) is the mostraon for expressing the fact of being in
a state (called moha inmakrit) of confusion, ignorance, foolishness, perphgxérror. This
state may be interpreted as a loss of consciousResthakishnan and Shankara suggest to
give to this loss of consciousness in presatraghe particular meaning of a swoon (litteraly
jivadana, giving life breath) and to consider it as af fhalfilment (litteraly falling into) of
deep sleep, absence or death. But their descripfitine swoon as a departure from waking
state with difficult breathing, contrarily to desleep (where breath and heart beat are slowed
down) is in contradiction witht his half fulflmenhankara argues that in swoon one is half
merged in Brahman. Now what is remaining is propabis difficult breathing. In the more
radical analysis of Ramanuja the swoon is whaemsaining of life in this half fulfilment of
death.

na sthiznato'pi parasyobhayalgam sarvatra hi || 3.2.11



There is not a double charateristics (ubhaya-lingainthe Supreme (para), from the place of
stay (stlanata), indeed It is everywhere (sarvatra).

Shankara and others commentators do not connsciithe with the previous considerations

about the mergence with the Self in the heart dudeep sleep. It seems that the topics of

discussion in the followingusras comes back to brahma jigi. Some paragraphs of the

Upankads speak of the attributes of Brahman and sonsstieny an attribute.

na bhedditi cenna pratyekamatadvacan|| 3.2.12
If it is said that is not owing to a difference @uola), that is not so because there is no
declaration (vacana) of that Brahman (tat) indiidu(prati-ekam).
Brahman has a double characteristics: he may berided as full of perfections or as
devoided of qualities. There is no contradictionom® commentators quoted by
Radhakrishnan wonder if the Brahman is contaminéedmperfectionsiya. They quote
Chandohgya 5.10.7 and 8.3.2, Aitareya 3.2.4 concertinegimperfections of the individual
self. But they confuse the goodness or badnesfieofconduct and consequent matrix of
rebirth (topics of Chandogya 5.10.4) with the giyatif the soul. As a spark of Brahman it is
devoid of defects.

api caivam eke || 3.2.13
Some / a few (eke) (texts) even (api) such (evam)

Some paragraphs of vedic texts, including thé&,Gemphasise that the Existence is One.
Katha Upamsad 2.1.10-11 for instance tells: "if one thinkstttieere is multiplicity ihe goes
from death to death”. The whole ktiaka Upaniad tells us that though appearing as many,
existence is one (1.1.7, 2.1.7, 2.1.8, 3.2.7, 3.2d& a spider (marabha: celui qui a de la
laine dans le nombril) emits and catch back, abshgrow on earth, as hair grow on the head
and the body of a person, similarly the universsearfrom the unalterable (@a)". The last
word emphasizes that it is remains unchanged te spithis apparent division.

arzpavadeva hi tatpradimatwat || 3.2.14
Being without form (arpa-vat) indeed (eva hi) that on account of beimgcthief receptacle
(pra-dhana-tva)

Dhana is a container, a receptacle, a grain, and teéxppra adds the notion of for
production, like in the name of Nature which iscaBladlna or Praktti. Brahman is sat and
asat and the Person of the Brahman presigealgittin= svam adhithaya / prakritiz svam
avasrabhya"— Gita 4.6-9.8) to the changes of Nature. But 8aem who don'’t like to speak
of Nature, prefers to translate Prada by "dominant base of teaching". Despite that, he
quotes Chndogya 8.14.1:dkaso vai mima ramarizpayornirvahit: te yadanta& tad brahma
— "What is called space from which flow both nanmel orm, that is within the Brahman."
For illustrating the idea that Brahman is formlelss, chooses fthad 2.5.19, speaking of
Dadhyan with the head of a horse who declareslititia (the Lord) takes many forms and
concludes: "He verily is tens and thousands, mamy eountless, that is the Brahman,
unprecedented (apurvam), without anything beyongafier (anaparam), without end
(anantam), with nothing outside @ityam)."

prakasavac@vaiyarthat || 3.2.15
Shining like a source of light (praada-vat) also on account of no uselessness (a-vhajart
(of the texts)
Now the verb kS means also to be visible, since by definition wilsawisible is light.
Consequently, Shankara translates by: Brahman aae &ppearance like light, so that the



scriptures may not be purportless. But Ramanuoafse emphasizes that light is a symbol
of intelligence, which is the essential charactessof Brahman.

Brahman may have different appearances, says Sfaankad there is no contradiction
between asserting that It is One and without fonch @ same time enjoin meditation on some
appearances of the Brahman. Then, is there a dictican between agreeing that Brahman is
One without shape and worshiping the Brahman axsoR with this or that name?

aha ca tanmtram || 3.2.16

It says (ah) also (ca) merely that (tadtra)
The word tanratra being in the singular here, it does not refethe subtle elements (sound,
feel, light, taste and odour) but to Brahman astbst subtle essence of everything. Shankara
quotes section 4.5 of theiBad in which Yajiavalkya explains to his wife that nothing else
than the Self worth to be longed for/ aspired the TSelf is the essence of everything. He
guotes especially the conclusion (4.5.13): "Thef Seithout inside without outside
(anantaro’®dhyah) is mere/ gross intelligence (prajfaghana). Having gone out of creatures,
it merges in them again and when it has departece tis no more consciousnessi{ga),
like there is no more taste when salt is removerhffood."

darsayati aitho api smaryate || 3.2.17
And it is also remembered in sitis that it shows ()

The gitra still refers to a single scripture which shoverb ds in causative mode) that
Brahman cannot be defined by some characteristince dt is the essence of everything.
Considering the @a as a smiti, Shnakara quotedoka 13.12: |fieyain yattatpravakyami
yajjiatva'mrtamanute | a@dimatparaiz brahma na sattantsaducyate ||" < will tell you
what has to be known so that you will obtain imrality. Brahman which is benningless and
supreme is said to be neither being nor non-beiog |pure spirituall existence nor material
appearence).

ata eva copamsiryakadivat || 3.2.18
Hence (ata) even also (eva ca) the comparison @pambeing (vat) ressembling the sun
(siryaka) etc...di)

This ditra is so redundant: "ata+ eva", "upanka+ vat"! Shankara proposes for explanation
that siryakavat should be translated by: "like a reflectaf the sun”, which is a common
image in many snitis. As the sun, though one, appears manyfold wdteserved in different
tanks of water, or as the atmosphere, though @peaas manifold when enclosed in different
jars, the Universal Self, though one, appears rokhih the creatures. Does it mean that the
self of each creature is a reflection of the Ursa¢iSelf? Stra 2.3.50 already suggested this
question.

ambuvadagrahaat tu na tatlatvam || 3.2.19
But there is no such a state (naaatia) since there is no perception (a-gred)gof the
individual self) as being like water (ambu-vat)
The comparison is not reasonable, says fhigikéra, because the self is not material. It
cannot be perceived. The statement is made onlglfmwving the vedntin to answer in next
sutra.

vrddhihrasabhizktvam antarbhvadubhayagmaijasyidevam || 3.2.20
There is partaking (laktva) in growth (vddhi) and diminution (hrasa) on account of the
presence inside (antariyda) of both (ubha) on account of correct understand
(samarnijasya)



The comparison to the reflection of the sun is gty pertinent, retort the vedtin, because

in a comparison the thing which is compared andilthstration are not identical. They are
comparable in some respect only. Else the compavigald have no object. Now | could not
understand the partaking in growth and decreasleeofeflection of the sun with the increase
and decrease of the water. "The image of the datediwhen the surface of water increases”,
says Radhaksnan. The comments of the amdin about stras of the first chapter (1.27,
1.3.14) concerning the size of the cavity in tharhand the identity or the difference of the
individual self with the Supreme Self, should bad@gain for deciding if this comparison to
an image inccreasing or decreasing in size is ctiblpawith former statements. On the
contrary Ramanuja, Nimibka andSrinivasa say that the Supreme Self dwells in all creature
as their inner controler but does not participateheir imperfections. Should we readdahi-
hrasa-ablktvam?

darsanacca || 3.2.21
On account also of what is shown/ revealeds@za) (in vedic texts)
Commentators quote texts telling that the Suprmersdd enters the body of all creatures,
like Brihad 2.5.18, Ciindogya 6.3.2...

prakrtaitavattvan hi pratisedhati tato braiti ca bhiyar || 3.2.22
It denies (pratidh) the large quantity (etatvattva) (of statemeahtpady achieved (prata)
then tatas) tells (laj more (bliyas)
This ditra refers evidently to the statement of Yajifiavally Brihnadaranayaka chapters 4,
after having given so many improper (limited) dgstans of the Self / Brahmansa aa neti
netyatma agrhyah na hi ghyate|" —The Selfis nor this nor this. It (He in samskrit) is
incomprehensible. It is never comprehended (4.4.22)fiavalkya pronounces the same
sentence in another context also in paragraph &.ar®i Shankara refers to a similar
statement in paragraph 2.3.@thata adgai neti neti na hi etasaditi netyanyat param asti |
atha mimadheyam satyasya satyam &Ast "Now there is this declaration: it is not thier
this, for indeed there is nothing else higher thhat. Then the appelation for That is truth of
truth”. It is not this nor this because It is m@bdtyas / param): the truth of all truths, the
cause of all causes, the existence of all existenc&That is full” (5.1.1)

tadavyaktamha hi|| 3.2.23

It says: That is not manifest
Brahman or Self is declared to not be so many thingborn, unmanifest, unthinkable,
undescribable, unalterable, undestroyablia(&24+2.25, Mudaka 1.1.6).

api ca sairadhane pratyafjinuminabhyam || 3.2.24
Also from conclusions of reflections (anana) appearing obvious (pratyal} in the state of
complete accomplishment /perfect concentratiom(zadha)

The verb #dh means to accomplish, to succeed and gives time @ the most succesfull
lady. Now, what is a perfect success, else thamllacbncentration of consciousness in
sanadhi (sama-adhi), state which may be obtained byitawgzh (dhyana) on ideas (ghor
simply by being receptive (open to revelationstyaksa), as suggested by the yogaras.
One can see in himself (ke 2.1.1, Mudaka 3.1.8, @a...).

prakasadivacaivaisesyam prakisasca karmayabhyisat || 3.2.25
There is no difference (vasya) in what is illuminating by nature (praa-vat) and the like
(adi) and the appearance/ illumination (&K (occurs) through practice (alalsg) in (of)
activity (karma)



Pralasa may be an adjective or a name (male) and it eggree idea of producing (pra) light
or sight (las), becoming visible, clear, obvious, or makingacle This light refers to the
rising consciousness of the self, the intelligeotéhe conscious person, the omniscience of
the Brahman. There is no difference between thwishdal self and the Universal Self in this
respect: light is more or less bright but thatlvgags the same kind of light. Shankara restrict
the nature of karma to meditation and that of pcadb reading in vedic texts: "the luminous
(self) appears different during the activity (of ditation) as in the case of light there is no
difference as evident from repetition in texts".niRenuja and others having read Shankara's
bhasyas follow him in his interpretation of the wordrk@a and say that the intuition of light
as the essential nature of Brahmn arises througtitatien. That is consistent with the
mention of meditation in previoustsa (3.2.24).

ato'nantena tatf hi lingam || 3.2.26

Then as a mark (tatlinga) with that infinite (ananta)
Ananta is an adjective qualifying the Brahman @& 8upreme Person. Shankara says: "then
the individual self becomes united with the infnfor there is such a mark in the ugads".
He quotes Mudaka 3.2.9: $a yo ha vai tat paramam brahma veda brahmaiva atiiav the
one who knows the Brahman becomes the Brahmanrdftsence to Bhad 4.4.6 is less
appropriate, considering the context: Someone whattached to desire comes back in this
world, but one who is freed of desire, whose deisirthe self, being (already) Brahman he
goes to Brahmanbfahmaiva san brahapyet). Two slokas of the @a express the same
idea: someone who is freed of desire and individuéahir mamo nir ahamdca) in this life is
already Brahman.

ubhaya-vyapadat tu ahikur/alavat || 3.2.27
But owing to a double (ubha) designation (vyagajlé is like a coil (kundala-vat) and a
snake (ahi)
None of the texts quoted by Shankara justifiesciparison of the couple Supreme Self+
individual self to a snake and a coil or ring. Raklishnan says that the snake is one and it
has several coils. He quotes comments of Ramamijabarka, Srinivasa and Vallabha
comparing Brahman to @ga Sesa), being the cause of all causes: the coils.

prakasasrayavad vi tejastvit || 3.2.28
Being the refuge of light or owing to its effulgenc
But Shankara continues to discuss of the differearak similarity of the indiviudal self and
Supreme Self. He translates systematically vatikey I'like light and its source both being
effulgent”. Topics of reflection: what is effulgénthe light or its source?

puarvavad v || 3.2.29
Or on account of (what was said) beforar¢a)
Before meansidra 3.2.25

pratisedhicca || 3.2.30
And on account of prohibition (pragidha)

The verb sidh (sedhati- class 1 and not sidhydassc4) means to drive off, scare away,
repel, restrain, hinder, to punish, chastise, ordaut not at my knowledge to deny as
suggested by Shankara and Radhakrinnan. The vehbos$iclass 4 (sidhyati oradhyati)
means to succeed, accomplish, because successddepenmestriction of the passions and
control of the self. What is denied? That there @ileer conscious entities than the Self
(Brihad 3.7.23) and the descriptions of the Brahmeii (reti).



param at& setinmznasambandhabhedavyapadbhya || 3.2.31
Higher than this (param atas) on account of detigma(vyapad&), differences (bheda),
connections (sambhandha), valuation (ana) and playing the role of a dyke or bridge
(setu).

It is said in ChAndogya 8.4.1: dtha yaatma sa seturvidiiresam lokanam asambhetya |
naitam setum ahatre taratha | na ja na mtyur nasoko na sukam na dgkrtam | sarve
papmano 'to nivartante apahata@pmz hyga brahmaloka || " — This Self is the dyke, the
separation keeping apart these worlds. Over thig diay and night don’t cross, nor old age
and death, nor sorrow, nor good and bad actionseWls turn back from it because the
Brahma world is free of evil.

samanyat tu || 3.2.32
But on account of similarity
The Brahman or Self may be considered as a dybeidge against materiality, but it is not a
barrier for what is of same nature.

buddhyarth& padavat || 3.2.33

For the sake of (artha) comprehension (buddhs) like having feets guavat)
Dharma is often compared to a cow with four feett @is is irrelevant here. Thatsa refers
to what is state in Gimdogya section 3.18:tddetaccatspadbrahma vk padak pranah
padascaksul padah srotram pada ityadhyitmam | atiadhidaivatam agri pado \ayu: padai
adityah pado dias pada iti|" — "That Brahman has four feet. On the point of viefnthe
presiding essence (aditgnan) they are speech, life breath and the alsilitie seeing and
hearing. On the point of view of the presiding @sit(adhidaivat) they are Agni,ayu,
Aditya and the Quarters (3.18.2)." The aithhan is defined by Ksna as the presence of
Brahman in @a: aksaram paramam brahma svaba adhyitmam ucyateBrahman is sat
and asat and the chapter 3 of tha@iogya is a meditation about the Brahman as thdewvho
world (3.14.1), as the self of thought, life, lightuth, desire and activity (3.14.2), a chest of
wealth (3.15). The Gawi with its four feets is a meditation on Brahmanlg}. The four
stages of life are the four libations in the saceifof life (3.16, 3.17). In paragraph 3.18 the
four feets of Brahman are the means of action efliving person on the subtle elements
(tanmitra), excluding those which appear of secondaryontamce for the understanding
(taste and smell). Perceiving the world around sisai means to grasp the Brahman
(buddhyartha).

sthinavisesat prakasadivat ||3.2.34
From the distinction ($esa) of position (stina) as what is a source of ligth (pask) etc
(adi) ...
One may distinguish the light perceived as thathefsun from that of the moon or the fire
etc... but light is merely one.

upapattéca ||3.2.35
And that is sustained by reality /or logics (up&pat
When the Chndogya states "he attains his own self" or "that goe" in section 6.8, it is a
truism on account of the meaning of the word S¢dvertheless the Upasaids often speak of
the Universal Self and the individual self. Likewithey speak of space outside the person
and inside the person (notably in the heart) angh@bgya 3.18 quoted above in comments of
satra 3.2.33 suggests to meditate on mind as theasdlay of space.



tathanyapratsedhat ||3.2.36
As on account of prohibition or denial (pradgof another (anya)
See 3.2.30 concerning the ambiguity of petha. Shankara says that many vedic texts deny
the existence of anything else than Brahman. Bdhdéhthese texts don’t deny the existence
of any entity. They only assert that anything emgsis nothing else than Brahman: Brahman
Is the cause, Brahman maintain the appearanceimjsttand Brahman absorb everything
again. That which is denied is the difference betwene self and another Self.

anena sarvagatatva@yamasabdadibhyai || 3.2.37
By this (anena instrumental case of pronoun idatahi@l) the all- pervadingness /
omnipresence (sarva-gata-tvam) (of Brahman or $al§ccount of what is saigibda) in
vedic texts and othersdi) of its extensionayama).
Everybody knows that the name Brahman itself méast is extending”. Shankara quotes
Chandogya 3.14.3 and 8.1.3: "this self smaller thanustard seed and greater than heaven",
"this same self extending over the cavity in tharhand containing the whole space from
earth to heaven."Yathikasa sthito nityam &yu sarvatrago madn” (Gita 9.6).

phalam ata upapatte|| 3.2.38
Hence/ from Brahman (ata) the fruit (phalam) (dfag on account of evidence (upapatti)
The wittikara defends the idea that the consequences of imm @ace produced automatically
and when the fruit is ripe the (potential of theji@n itself is destroyed. Astonishingly the
vedantin is of the opinion that there should be a camst agent producing the effect: God,
the Person of Brahman. But he does not proposealaettidences or, according to his
translation of the word upapatti: some logical evices.

srutatvacca || 3.2.39
and on account of vedic textgti)
Shankara quotesriBad 4.4.24. In conclusion to his teaching abow Biecoming of the
person after death (already mentioned) and hisildesawaking to the self ("pratibuddha
atmasmin” 4.4.13) to ¥jhavalkya, king Janaka tells himsd vz esa matin ajaatma annido
vasudinak vindate vasu ya evam veédaThis One is this great unborn Self, eater arhigr
of wealth. He who knows this obtains wealth."

dharman jaiminirata eva || 3.2.40

Hence (atas) Jaimini (speaks of) morality/virtulegiana)
Jaimini is the leader of theittikara current of thought, who wrote some dharmitsas called
Parva-Mimarhsa (previous examination of vedic texts). His pointiew is that the action has
in itself some unseen potency in a subtle statgduyming an actual result after some time.
That is in fact the usual definition of karma. Likee dharma is the unseen potency to hold
the universe. But the vaxtin considers that karma is the action itselftitegsa moment and
vanishing, which | would nameik instead.

puarvam tu ladarayano hetuvyapadat |[3.2.41
But previously (prvam tu) from indication (vyapaéa) of the cause (hetu) bya@aiyana.
Badalyana is the author of the Brahmatias. Now, Shankara translates: bud&ayana
(considers) the former {pva in accusative casefifyam) (who here is God) as being the
bestower of fruits because He is mentioned asabsecof all causes. Of course for Shankara,
the word but in itself is an indisputable refutatiof Jaimini point of view. Bda@yana (or



Vyasa) expresses the truth only. Here he finds coemeno quote the & (7.21-22), where
Krisna informs us that whatever the deity one is worghigp and whatever desire he has
expressed, the result of his worship is providedkrigna Himself.

Third Section

sarvavedntapratyaya: codarmdyavkesat || 3.3.1
The conviction (pratyaya) of any (sarva) conclusioawn from the Vedas (veda-anta) is
based on the lack of difference/ distinction §asa) in the precept(s) / direction(s) (codana)
and what followsgdi).

Prati-i: to come back, to return, and by extensmacknowledge, trust, believe.
Cud means to impel, to incite and codana is theresponding fact: motivation,
encouragement, precept, direction and by extereinrie. For instance, d§na says that the
three motivations (codana) of action are the aeguknowledge, the research of knowledge
and the knower (@ 18.18). Shankara prefers to translate codananjuydtion and he
speaks of a lack of difference in the injunctiofemy conception drawn from meditation on
the Vedas makes no difference on account of thed&difference in the injunctions (codana)
etc..." But as an example of injunction he quotesnbentitement to meditate onapa as the
oldest and greatest of all the activities of angvientity in both the Gimdogya (5.1.6) and
Brihad 6.1.1) in exactly the same terms.
Do the upamiads teach us different conceptions of Brahman, dbks wittikara? His
arguments are quite confused. He could have remeahliestead that some sections speak of
Its various attributes, remembering us finally tBxahman is all, and dhadaranayka in
several instances tells us: na iti na iti. Do thegch different injunctions, answers the
vedantin? No. "Rites do not differ just because diffexe names are used in them" he says,
quoting the Brva-nimamsa (11.4.10). "A same conception leads to similadiagions and
injunctions”.

bhed:n neti cennaikasym api || 3.3.2
If its is said (cet iti) that is not so (na), orcaant of some differences (bheda), not even in a
single one (eka)

It is worth to note that the single entity which ts be considered is of female gender.
Therefore that is nor codana, nor #eth, nor pratyaya, nor dhyana (meditation), ndfiavia
(used in Shankara argument). It seems that this/estvidya: some knowledge of spiritual
truth, a philosophy. The vedtin and vittikara argue again on names such aaagifor any
kind of life function including senses and theinther. Anyway, Bdafayana assures us that
there is no significant difference between theleays in various upasads.

swidhyayasya tathtvena hi samicare'dhikaracca savavacca tanniyarhg 3.3.3
From the entitlement/ or competence (adrak in the practice (sainara) of the recitation/ or
study of the Vedas (8dhyaya) as it is (tatitva) indeed (hi) that self-restraint (niyama) acts
as an instigator (sava-vat)

| am not aware of any book named aafna mentioned by Shankara, which imparts
isntruction about the practice of vows for thedulers of Atharva Veda. Sava is an instigator:
Savit is one name of the Sun god, "tat savitur varenyantfie first foot of Gyati mantra.
Now sava may also be derived from the verb su (esga juice) and means the fact of
pressing soma juice or another name of the Moon(§odha). So the translation proposed by
Shankara is: "(The rite of carrying fire on headmsappendage) of the study of the Vedas,
because it is stated to be so in the @ama and because of competence also. And that



regulation is like that about libations." And heotgs Mudaka Uparniad paragraph 3.2.10,
which which indeed declares tha the knowledge @hBran should be teached to students
who practice the ritual of holding a fire on hedkriyavantassrotriya brahmanjthas svaya
juhvata ekaiim sraddhayanta | tesam evaigm brahmavidgm vadetasirovratariz vidhivad
yaistu ¢rpam” — "This transcendental knowledge of Brahman mayolito someone who
performs rites, who has learned the vedic textsy whfirmly resting in Brahman and who
offers himself to the sole seer with faith, to hivhose conduct {ma) is according to the
rules (vidhivat) and who carries fire on his hegbgrata)." In what consists this ritual? Into
the shaving of one's head (mdla — giving its nhame to the upaad) as a mark of austerity:
someone shaves his head when losing a close eekatiy austerity (tapas) is heat (also tapas).
"tapagi ciyate brahma tatonnam abhyjate anat prano mana satyan." (Mundaka 1.1.8) —
By the practice of austerity (meditation) the Bramm(i.e. the Person of the Brahman)
arranges a sacrifice and expands (double meanineoferb ci), from which is produced
food, from food life-breath, from life-breath theind and from the mind truth. But the
whole upanjad stresses that rituals are important for those iekearch the well being of the
worlds (1.2.3), i.e. the improvement of one's oW dr that of progenity and ancestors. Then
same section 1.2 declares that those who follogvhth of the nttikaras are condamned to
be reborn again and again (1.2.7, 1.2.10). All ogextions of the Mulaka speak of the
proper understanding of the self through austerégunciation, purification of one's life and
mergence in Brahman as brahmatah(3.2.8).

darsayati ca ||3.3.4
It is shown also (in Vedas)
I don’t know what Bdai@yana intended to say. Shankara quotes the paragrafite dfaha
Upansad where Yama tells to Naciketas: "I will teach ythat syllab Aum which is
proclamed by all the Vedas, declared under the fofrall the austerities, wishing which all
brahmacari perform their activities” (1.2.15).

upasaizharo'rthabhed:d vidhisesavat samne ca ||3.3.5
A summarizing / or a withdrawing (upassdiara) (takes place?) from the lack of difference
in the purpose (artha-abheda) like a subsidyagy (withisesa-vat) in someone
imperturbable/ equanime (sana)

But Shankara interprets sana by "similar meditation" and upa-saMra by "combination".
"Any meditation mentioned in Upaw@ids has to be combined with others because their
applications are not different, like the subsidyarles of an injunction.” And he suggests a
link with "sarva-bheda-anyatra-ime" imitgea 3.3.10. Now, the verb sahr is used by ksna
about the tortoise withdrawing its limbs inside sisell and the sanyasi withdrawing his
senses from their objects if@ section 2), and upa adds an idea of closenesstbom is
gathered tightly like in a summary. The equanimer skkaws a coherent conclusion from the
various texts of the upagads with their subsidiary differences in details.ddes he become a
sannyasi?

anyathitvam sabdaditi cenravisesat ||3.36
This difference in manner (anyathva) from the vedic textsdébda) is not a proper argument
(iti cet na) on account of the lack of differenueésa)
Truism?
Shankara mentions the story told in both thgh&kranayaka (section 1.3) and the
Chandogya (section 1.2) of the devas resorting taithggtha for fighting the asuras. Of all the
pranas (5, 7 or any other number) which are asked @aaalthe asara (Aum) only the main



outbreath is not corrupted with evil by the asumad the devas conclude that heagpris
male like all active entities in sekrit) is their leader. Do the meditations inil&d and in
Chandogya differ in some manner? Shankara pointsightly that the Bihad. makes part of
the Yajur Veda and the @hdogya of the @na Veda. Therefore, in the first the devas ask to
the péna (deity) of speech, then to theaga (deity) of hearing, then to theapa of thinking,
etc... to sing the udtha, whereas in the second upadithe devas meditate on the iilg
(on Brahmanhps speech, sight, smell, sound, thought and outhrBat there is no difference
in the conclusion: evils afflict all life functionexcept the outbreath. Outbreath is fit for
vibrating Aum. The Bhad adds a pun in paragraph 1.3.23: indeedapis also ut -fgha. The
parable is perfect. There are plenty of such vamatiin vedic texts and puranas like the
Mahabharata, starting with the story of Ganga and Dyu #éedefrom Indraloka because of
their improper behavior in the gods assemblyadaytells us three different versions of the
story. With this story one learns to meditate darahtive truths in the description of reality.

na W prakarapabhedit parovaiyastidivat || 3.3.7
Nor (na \&) from a difference (bheda) in the approach / tnesit (prakaraa) (of the subject
which is) by nature (vat) higher (paras) than tleshexcellent (vayas).

There is also a difference in the framework oftthe upansads: the Cindogy starting with
"lets meditate on the uttga" (1.1.1) and the dhad with lets meditate on sacrifice. That is
why in Brihad the devas ask to one of them to perform tkefg® by singing the udtha.
Note that the terms "parowga” is used in Cindogya paragraph 1.9.2sd @a parovafyan
udgthak..." —"This Aum syllab is best of the bests. He who nregdi on the udtha as such
becomes also the best of the bests and he obteirzest of the bests worlds.” Therefore the
reference in thesdigas to parables about utlta is appropriate.

samjfiatascet taduktam asti tu tadapi || 3.3.8
If that is ackowledged (ced tadigiéiatah) but that which is said also exists (tu tad uktgm
asti)

The differences in the contexts are also interggtipics of meditation. The Ghdogya urges
us to meditate on u@iha as a symbol of Brahman from so many differemts of view. For
instance the udtha is the space because the space is "ut" (beybedyorld (section 1.9). It
is also the sun because the sun is rising, i.e.dile singing Aum (1.5.1). Section 1.6 suggests
also to meditate on the ualg priest singing the udtha as praising the One who is "ut"
(beyond) the sun, i.e. beyond the devas sinceuhassthe eye of the gods, their intelligence
(1.6.8), the One "ut" all evils (1.6.7), the gold@erson within the sun (1.6.6). The titig is
the best mantra because all songs, all vedic statswith Aum (section 1.4).

Shankara and his opponentittikara discuss of the identity of Aum and aidhg.. Do the two
names have same meaning. They continue in thessisrof next tra.

vyaptesca samafijasam || 3.3.9
And that is right/ appropriate (samafjasa) on astotithe omnipresence (&ti) (of Aum in
Vedas)

sarwibhedidanyatreme || 3.3.10
On account of all (sarva) lack of difference (aldjatiese (idam masculine nominative plural:
ime) elsewhere (anyatra)
The demonstrative pronoun idam is declined withaulise gender like bheda but it is plural
whereas bhet is in singular ablative case. Anyway, it is segigd by the vedantin and the
vrittikara that the topics under duscussion is the lackdifference between various
meditations on @na. Indeed it has been said above that the outbiedtie greatest of all



divinities. His pre-eminence (@@ra has the appropriate masculine gender for an eactiv
concept and the main divine presence in the balg)antioned in other upaads such as the
Kausitaki (2.14) or Taittitya (2.3):prano hi bhitanam ayuk... sarvam eva tayur yanti ye
pranam brahmasaté — "The outbreath is the life of creature. Therefthose who worship
Brahman as breath attain a full life." Since thisreo difference in the conception ofpa

(or other topics of meditation in the Vedas) theasl developped in one text are relevant in
the interpretation of all other texts on same tepic

anandidaya: pradhznasya || 3.3.11
Bliss (ananda) etc..adi) of the essential receptacle (pradhana)
Since the first characteristics of the principalitgrunder discussion is bliss, it cannot be the
non manifest material reality nor the impersonahlBnan but the Person of the Brahman.
According to the veghtin bliss and other characteristics have to belioed, on account of
previous 8tra (3.3.10).

priyasirastvadyapmpti upacayipacayau hi bhede || 3.3.12
The non obtention (apti) (in a text) of (qualificatives like) "having fdvead love" (priya-
siras-tva) and otheradi) there are both increase and decrease (upa@agarya) in the
difference (bheda)

Upacaya-apacaya is in nominative or accusativé case, but the commentators consider
that it is in ablative/ causal dual case (whichutidoe upacaya-apacihyam). Anyway, the
description of Brahman as having for body the 3diich is made of bliss, then as having
love or pleasure (priya) for head, occurs in thédtifaya (2.5): tasyaka evasarira atma yah
pirvasya tasmid wa etasmad vijiignamayit anyo'ntaraatma anandamaya... tasya priyam
evasirah..." — "Of that Brahman which consists of full undarsding the Self is the body
consisting of bliss and Its head is love."

itare tu arthagmanyat || 3.3.13

adhyanaya prayojamabhavat || 3.3.14
atmasabdacca || 3.3.15
atmagrhitiritaravaduttarat || 3.3.16
anvayzditi cet syidavadlaranat || 3.3.17

karyakhyanadapirvam || 3.3.18
samina evam &bhedit || 3.3.19

sambandhdevam anyatipi || 3.3.20

na i visesat || 3.3.21
No or because of difference
darsayati ca || 3.3.22
that is shown also
samblirti dyuvyiptyapi aitaz || 3.3.23
collection/ or complete support and also omnipreseai the day from this
purusavidyazyam iva cetaream amimmanat || 3.3.24
vedhizdyarthabhedt || 3.3.25
hanau tipayanaabdaesatvat kusacchanda stutyupagnavat taduktam || 3.3.26
samparaye tartavyibhavat tatha hy anye || 3.3.27
achandata ubhayirodhat || 3.3.28
gaterarthavattvam ubhayaimyathz hi virodha: ||3.3.29
upapannastallagarnarthopalabdherlokavat || 3.3.30



aniyama sarvisam avirodha& sabdznumanabhyam || 3.3.31
yavadadhileram avasthitiradhikarikanam ||3.3.32
aksaradhiyam tvavarodha samanyatadblavabhyam upasadvat taduktam || 3.3.33
lyadzmanarat || 3.3.34
antargbhiatagramavat s@tmana: || 3.3.35
anyathz bheinupapattiriti cennopade&ntaravat || 3.3.36
vyatiharo visimsanti hitaravat || 3.3.37
saiva hi satydaya || 3.3.38
kamaditaratra tatra azyatanidibhya || 3.3.39
adaradalopa: || 3.3.40
upasthite'tastadvacan || 3.3.41
tannirdharananiyamas tadgsreh prthag hyapratibandhaphalam || 3.3.42
pradiznavadeva taduktam || 3.3.43
lingabhiyastvit taddhi balyastadapi || 3.3.44
pirvavikalpa: prakarapat syat kriyamanasavat || 3.3.45
atidesacca || 3.3.46
vidyaiva tu nirdlaranat || 3.3.47
darsanaca || 3.3.48
from sight also
srutyadibaliyastvicca na ladhai || 3.3.49
anubandidibhya: prajfiantarapthaktvavaddsrasca taduktam ||3.3.50
na stmanyadapyupalabdherptyuvanna hi lokpattiz || 3.3.51
parena casabdasyaddvidhyam bhyastvittvanubandha || 3.3.52
ekaatmana: sarire bhavat || 3.3.53
vyatirekas tadbéivabhavitvanna tipalabdhivat || 3.3.54
angavabaddlas tu nasakhasu hi prativedam ||
mantzdivadva'virodhat || 3.3.56
bhamna: kratuvajjyayastvan tatha hi darsayati || 3.3.57
nana sabdadibhedit || 3.3.58
vikalpo'visistaphalatvt || 3.3.59
kamyastu yatladkaman samucigyeranna ¥ piarvahetvabhvat || 3.3.60
arnigesu yathisrayabhivar || 3.3.61
sisresca || 3.3.62
samizharat || 3.3.63
guwasaidharapyasrutesca || 3.3.64
na v tatsahablvasruter || 3.3.65
darsaniacca || 3.3.66



