Introduction

Brahmasutras constitute the central Text of Vedanta Philoso-
phy. The Vedanta doctrines enshrined in Vedas, Upanisads, Gita
Pancha tantra and Itihasa Purana are critically summarised in
Brahmasutras. The import of this expression is explainge #s
qed: TER AT | T GATOT SRAGATOT | HRoagr e WEavT: &y
fAotaraifer g7 (=.9.) These are also known as Vedantasutras
the Sutras that give an exposition of Brahman as revealed in Vedas.

The expressioRE=EATTT is explained agamm=: fAuf: |
AR TWsw: 3 a9 (f. 11-16) FHagHvEeTs e |
(711.9.). The knowledge that arises by a critical study of the entire
Vedic literature. These Sutras enable us to get such a knowledge
and therefore are designated as Vedanta Sutras. This indicates that
the area of the source literature of Vedanta is not confined to
Upanisads only but extends to the entire Veda and the allied litera-
ture. In this connection, we may note the referencesalkasT

TeqEaEA( (F8 1-2-15) anddea ®a@dd 9 | (ft. XV-15) un-
der the Sutra» st | (I-1-3). Sri Madhvacharya clearly
sets the scope of Sastra i.e., the source literature of Vedanta Phi-
losophy.

TS AT WA TR |

TR S AR |

TARGHAE A= A G |

Vedanta Philosophy is not the teaching of a particular text or
texts. It is a tradition flowing from Sruti, Smrti, Pancharatra and
Ithihasa-Purana. The Upanisads, Brahmasutras and Bhagavadgita
are generally stated as the source of Vedanta philosophy. This is

only a way of compactly stating it. One has to add Rik Prasthana
and Ithihasa Purana prasthana also to complete it. The

i
Brahmasutras give an exposition of vedanta philosophy from this
vast source of Vedantic literature. This fact is clearly brought out by
the Gita remark&@asg s@fed I=q’ (B.G.XV-15) and

%ﬁﬁ:ﬁmﬁmﬁ:ﬁﬁﬁzml
TEAUSET FqAnE: FfaEe |

Vedavyasa i.e., Badarayana himself states here through lord
Krishna that 'He composed Vedanta i.e., Vedanta Sutras taking into
account the teaching of the entire Veda. The purport of the Vedas
sung by the sages is ditermined by Brahmasutras by a rational inter-
pretation.

The Brahmasutras are also designateai@+g. This is
explained asIMN®: TWAHT | TARE- A AT SR

St (7. XV-15) 76 SRe[orguied gamoT |

These three designations inform us that "An exposition of the
nature of the Brahman is the central theme of these sutras and this is
done by a rational interpretation of the entire Vedas with the support
of the allied literature. In this connection we may note the remark
SfeTayUeAT 9¥ FuEEAd |

In view of the central position of Brahmasutras in the Vedanta
literature several Vedanta thinkers have composed Bhasyas on these
Sutras. Bhavaprakasika a commentary on Sri Sumadhvavijaya men-
tions that there were twenty one Bhasyas before Sri Madhvacharya
composed his Bhasya. These are listed as-

ARATREET GfREF< & T |
TR I(AFS: g T |
oo TEEs AHATEIETITEN: |
T ATEATRETH A0S il |
THTSTERAT AT ZHee T |
T WERe faamEn Jive: |
I forernTzer et @99 7 |



ii
ATEIEE] T T T ATIALES:: |
T AT SR ATt |
guftarte = ATTT AEmia: |

This list does not mention these Bhasyakaras in the
chronlological order. It only states that these were before Sri
Madhvacharya. Many of these flourished before Sri Sankaracharya.
He does not mentrion them. However, he criticises the views of
Bhartrprapancha and the views of a few other Bhasyakaras. Sri
Ramanuja is stated to have revived Bodhayana's Vritti and has
criticised the views of Bhaskara. Both Bhaskara and Sri Ramanuja
disagree with Sankara not only in respect of the interpretation of im-
portant Sutras but in respect of the whole philosophy of Advaita de-
veloped by him as the Philosophy of Brahmasutras. Sri Ramanuja
particularly criticised the concepts of Nirguna Brahman,
Jaganmithyatva and vivartavada. These were against his theistic phi-
losophy. Sri Madhvacharya who came after Sri Ramanuja fully es-
tablished the monotheism and the realism as the Philosophy of
Brahma Sutras. Some more Bhasyas were written after Sri
Madhvacharya. At present ten Bhasyas are available. These are (1)
Sankara. (2) Bhaskara (3) Ramanuja (4) Madhava (5) Vijnana
Bhiksu (6) Vallabha (7) Nimbarka (8) Srikantha (9) Suka (10)
Baladeva Vidyabhusana. The date of Sukabhasya is quite uncertain.
It claims great antiquity. There is a Bhasya by Sripati Pandita also.
Among these nos. 3, 4, 6, 7 and 10 follow Vaisnava tradition no.8
follows the Saiva traditions.

The Text of the Brahmasutras is handed down intact with a
few minor variations in different traditions. According to the Text
adopted in Dvaita tradition it consists of 564 sutras. However, Sri
Sankara counts 555. While Sri Ramanua counts 545. This is mainly
due to taking of two sutras as one in some tradition, and splitting
one into two in another tradition. In the wording of the Sutras there
are some variations here and there. The Bhasyakaras and the later
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commentators have not grumbled about these variations. They have

concerned themselves more about the interpretation than minor dif-
ferences in readings here and there.

These Sutras are arranged into four Adhayas i.e., chapters.
Each chapter is arranged into four padas i.e., sections. In each pada
the sutras are grouped into adhikaranas. This plan is normally fol-
lowed by Bhashyakaras of different Darsanas. However, in
Purvamimamsa some adhayas contain eight padas. These chapters
are known as Sarabhapada chapters. While there is no difference
among the Bhasyakaras in respect of adhyaya and pada arrange-
ment of Sutras, they considerably differ in the arrangement of
adhikaranas i.e., topics. According to Dvaita tradition there are 222
(223) adhikaranas i.e., topics. Sankara has 192 topics while
Ramanuja has 165 topics. This depends upon the number of Sutras
brought under each topic. This also depends upon as to how one
wants to formulate the topic and which sutra he takes as
aksepasutra and which sutra as Samadhana sutra. The ingenuity of
each Bhasyakara is discernible here in leading Sutrakara into his
point of view. The commentators have further shown their skill in ex-
plaining or defending the respective Bhasyakara's approach. In this
process they have made considerable contribution to the science of
interpretation, epistemology and hermeneutics.

In respect of the text of Brahmasutra a modern scholar Dr.
S.K.Belwalker has made some interesting surmises. He traces three
stages of the development for Brahmasutras. Firstly, there must have
been separate Brahmasutra for each sakha as in the case of
Srautasutras and Grhya sutras. Among these, the Brahmasutras
connected with the chandogyas seem to have attained importance.
Taking this as the nucleus the present Brahmasutras seem to have
taken its shape incorporating some sutras from the other Sakha
sutras. He also states that the whole of second pada of second
adhyaya is later addition since Buddhist Philosophy is refuted in this
portion. This surmise has no vaild basis. Srautasutras and
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Brahmasutras cannot be treated on par. The Srautasutras describe
the procedure of the performance of sacrifice. The practice of sacri-
fice differs from Shakha to Shakha. Therefore, separte Srautasutra
for different Shakhas may be necessary. In the case of Brahmasutras
no such contengency arises. Brahmasvarupa cannot differ from
Sakha to Sakha. Further, the Visaya Vakyas for the very first and
second adhikaranas are from the Taittiriya Upanisad. The subject
matter of Anandamayadhikarana is from Taittiriya upanisad. If these
are delected or treated as later additions, then, the very foundation
of the Brahmasutras is lost. A close study of the Brahmasutras will
reveal that the Visayavakhyas are drawn from all important
Upanisads. The key words of these passages are incorporated into
the Sutras. Therefore, 'the contention that these Sutras belonged to
Chandogya only' cannot be accepted. It may be noted that Sri
Madhvacharya shows that the visayavakyas of some adhikaranas
are drawn even from Rksamhita. As regads the second pada of sec-
ond adhyaya containing the refutation of Buddhist views, and the
views of the Vaisesika etc. the basic doctrines of these systems are
much older than the available texts. Therefore, a mention of these
cannot be utilised for chronological purposes.

Another interesting point raised by the modern scholars is the
mention of some names of Vedanta thinker in Brahmasutras, who
are supposed to be earlier to Badarayana. According to the modern
scholars these hold different views on some vedanta issues and
therefore, they must also have composed Vedantasutras or some
other form of Vedanta treatises.

S, TRR, AP, AEACA, EENH, TR RO
are the sages quoted in Brahmasutras. A close examination of the
Sutras wherein these names occure will reveal that these have not
said any thing that is against Badarayana's view. The point made in
the context is presented by these sages in different ways within the
frame work of Badarayana's view. Badarayana himself could have
put in these ways and given his broader perspective without men-
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tioning these names. He mentions these names only to compliment
them. This is made clear in the following quotations given in Sri

Madhvacharya's Bhasya under the Sutras wherein the names of
these sages occure.

AR RIEA ST R |
F AR ETead || (7.9, [-2-28)

FORIEAAEE faE: W
Ffea F TS 7T O Fe |

Sri Madhvacharya explains the circumstances under which the
Brahmasutras were composed as under :

FW FAA T MGOR[ AU TERRIARAET  WET
ARET: A HFadR | AT HORERSgAT T
TqAT AN T I |

AT AT AT T T GGG |

At the close of Dvapara age the knowledge of sacred litera-
ture was distorted. Hence the Supreme God Narayana himself took
the incarnation of Vedavyasa and grouped the Vedas into four,
twentyfour, hundred and one and one thousand etc. Then he com-
posed the Brahmasutras for the clear understanding of the import of
this sacred literature.

From this the following points are clear :

1. Brahmasutras were composed at the close of Dvapara age.

2. Composing these was a part of a large literatry renaissance un-
dertaken by Sir Vedavyasa by way of systematising the vast
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vedic literature, Puncharatra and Itihasa-purana. This is the
earliest known literary renaissance in India.

3. Brahmasutras cull out the Vedanta Philosophy from the entire
veda and allied sacred literature.

Though this information is given in mythological language
which is the traditional Indian way of giving historical information, it
helps us to have an idea of the date, the author, and the background
of the composition of Brahmasutras. Modern scholars, naturally will
not agree for such an antiquity since they want to compress the de-
velopment of the entire Vedic literature and its auxiliaries within the
time span of 1500 B.C. to 200-300 A.D. This approach of modern
scholars is contested by good many modern scholars only. There-
fore, we will be more on uncertain ground if we go by the dates sug-
gested by the modern scholars.

The modern scholars suggest the date as 200 A.D.

Sri Madhva quotes a compact definition of Sutras while intro-
ducing the Brahmasutras.

ACATERHA(T ARG E |

SFEANRETE T 6 gt g )

A Sutra should have minimum required syllables, it should not
give room for any doubt, it should make some special point, it
should cover the point concerned noting its occurances in all
branches of Veda, it should not contain meaningless syllables, and
should not have curropt expressions.

(2) FeaEai o faafaamaifafs: qeemeem | () @ T
ATy, | (3) fARear awEaew | () agEmr-
furiahed fordmEe | (@) sEETERURETENEm | ()
ATRTIAERTTeE | (A.0.)

Brahmasutras satisfy all these requirements of a Sutra. There-
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fore, the expression 'Sutra’ primerily refers to Brahmasutras. These

Brahmasutras help to ditermine the purport of the entire sacred lit-
erature.

AT T TIAT 01T | (H.4T.)

In view of this the Brahmasutras are designatedfemsr.
The Atharvana upanisad states that there are two levels of knowl-
edges T IR T AT T | TR FEAL TG TS TS
T el SR e Bea SRR | T T 7T AT |
(3TET |-5)

Here it is stated that the same body of litera#&F& etc is
AR when it is comprehended in the ritualistic sense and it is
T whensier i.e. 5@ i.e. @] is comprehended as its import.
This is made more clear in the verse.

TATTEIT ST foreT =T foreote] I |

T U AT o 2T ot ST |

Brahmasutras not only help to comprehend fevigwe of
veda but directly also convey Brahman i.e., Visnu. Therefore, these
are designated asf=T.

Sri Madhvacharya makes it clear in his Brahma
sutranuvyakhyana as

T EheatET FrferaE: |
;TR ok AW 1)
The scope oftfaa is not confined to upanisads. The entire

veda when its import is comprehended as teaching Brahman i.e.
Visnu, and Brahmasutras that enable to comprehend such import are

designated astfa@n. Between the two the Vedas dfeta and
Brahmasutras afféui@®. This position of Brahmasutra makes it
I i.e. Superior.

The fact of entire Veda conveying Brahman is stated quite fre-
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guently in Sri Madhvacharya's works. Even such expressions that

ordinatily convey rituals and the procedure etc. connected with the
rituals convey Brahman. There are two levels of verbal communica-

tion viz gEdhT and™ @, The words=Tf: etc. convey the
rituals byg@ i and convey Brahman i.e., Visnu ByHe.

) SHIfR FHATHEA TRGTREETST § o ‘ar ar uar: |@&t
FA: | @l W AL G SATE(: WOT U OTOT HE: I {SET
(T3, 3-3-3)

) AT T2 Jolded FTE |

T TR T et e |
srofieel TR il AW e |
TTHATE W foifth ae0EnT: | (F.ATE)

The central object of Brahmasutras is to desairaRget
& . This is done by demostrating Rigsream=ae. The whole of
first chapter is devoted to this task.

After statingmfaaer of Brahmasutras Sri Madhvacharya ex-
plains thermmeT of these on three grounds. vizTifaTT ii) 2fd-
Harfear and iii) Ifwa@ar. These are composed byTeRT i.e
Jg=9™. These are in agreement with Sruti and these interpret the
Sruti utilising3TRT, STHER etc. criteria of ditermining the purport.
The simaT is to be ditermined on the ground @FTHEA,

%ﬁaﬂ?@ andassTIEe i.e. compentence of the teacher, capacity
of the desciple and the suitability of the occasion.

TFATETAIAT TFRAAT |
SATHATHRIAET o (Rt T |
RN CERIEIE R GILR R EICE R EG
T TR T4 |
STAT TR R THTOTAH I |

X

The Brahmasutras are arranged in four Adhyayas. These are
named ag) H=T R) SRR 3) G ¥) ©.
Each adhyaya is also arranged in four padas. i.e., sections.

These are also given suitable names. The following chart will give a
complete picture of the arrangement.

9) WHETATT: ) SferRETATE: 3) QEATA™:
2. 7 FIHSATHIR: 2. gfwue: 2. IR
ERE L E B A O 3. GHAUME: 3. WihaTE:

3. A JRGAWoRTE: 3. YA WERIERMTE: 3. SIS

Y. AT TGRS ¥, ARUEEEReTE: v, JEE:
¥) FATAT:

2. FHGIIE: 3. SERTf~uTE: 3. WIS . e

Within each pada i.e. section, the sutras are arranged into cer-
tain adhikaranas i.e., topics. An adhikarana is defined as,

fradt o T |
FA T THA RS g
These are not explicitly stated in the Bhasya. However, Sri
Jayateertha in his Tatvaprakasika clearly states these steps under
each adhikarana. He also sta®8.
An adhikarana consists of one or more Sutras. The first Sutra
reads as» 9T ST $2. In the Dvaita tradition addirgy be-
fore and after every Sutra is strictly followed on the authority-
) SHRTATIIERET FTAT FEAT: W |
F3 e frfeaie T ORI |
i) Ferearg s e fEfiE
Each of Brahmasutra representggs. It is a holy prac-

tice that while a statement it is mades»®R is recited before
and after it. It is stated that if this practice is not followed, then, that
st will slip away. Therefore, the recitation&fbefore and
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after each Sutra is strictly followed in Dvaita tradition. At the com-
mencement of first Sut® K is recited twice. One of them is
treated as a part of the SufameangerUi. The central expres-
sion of the Sutra viZ& also meangdTr. It is %R recited as a
part of the Sutra that indicates that the expresg®@should not
be taken in it%2 sense here but it should be taken in the sense of
orget. Further, 3, sr@, Wi, =argfy, Tasft, Tewgw® andag develop
the theme offerguies of & step by step. This development is also
indicated by the recitation of th#® as a part of Sutra. Sri
Madhvacharya states this special role playeé lag follows:

AT & SPRRT TET TgTadm |
§ O FERTE ARECGRIRA: |

O WIS AT < et: |
AT G isT J67 3 |
U Felegrt sy fanfra |

\V)

Before a Bhasya or a commentary is written on a work it is
customary to raise the question whether it is worthwhile to under-
take an invistigation i.wgm™T into that subject. Whether it has
ATFT, TR Viz. AR e, wwawa, andy@= . Providing an
answer to this question by stating tgs=a=9qed is technically
known aseRER4H, This question is raised in the case of
Brahmasutras also and answered. In the very first Sutrart

FAEE 3%, 3T which meansTiarEs == makes room for
the statement of adhikarsm: notifiesga== ands#H indicates

fore.
Y JEATIHRAT AT G |
TerErea fare A G | (AL, AL 28)

Xii
Three requirements are laid down for Adhikara i.e. eligibility.
These are) T ) IFGATCHAIN 3) With- FIOTeHREHTE |

The first requirement viz. the study is meant to aquire knowledge.
The second is moral discipline, while the third is the deep love with

the realisation of the supremacy of the GEIFITEFEE: &5.
Since only theZafii® are eligible to study the Vedas, the provision
of aquiring the knowledge through Tantra i.e. Itihasa Purana, and by
am&ReT is made for others. The important point to be noted here is
that no one is denied the opportunity of spiritual development.

The expressiosra: states the reason for undertaking the in-
vestigation by indicating the goal and its means. Attaining the God,

attaining salvation, is the goal and the grace of the God is means for
it. In other words the God is the means and God is the goal.

el AT M%ﬁ&ﬂ'ﬂﬁﬁﬂ |
TR FRAVI TaeoTT: GERTiefar a oo |
¥ f§ gaRaEE: §ER: | (A 1-1-1)

The expressioR&d in Sutra provides the subject matter of
investigation. Sambandha i.e. the relevance of these three for each
other could easily be made out. In this way the wording of the very

first Sutra providessia=a=ded and justifies AR, A
consepectus of the topics discussed in Brahmasutras is given below.

Conspectus of the topics of Brahmasutra Bhasya
Chapter 1 section I-lI

ISEIGIEETVEY
5 STATAT TEATAITET 52

In this adhikarana the necessity of undertaking an investigation
into the nature of Brahman is established. Purvapaksin takes the
stand that ther is no such entity as Brahman apart from the Jiva. The
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Jiva is known to everyone through the experience 'aham'i.e. 'l am'
as there is no doubt about Jiva, there is no need to undertake any
investigation about him. Nor any perpose is served by an investiga-
tion into the nature of Jiva. His knowledge does not lead to the Sal-
vation. Thus, there is no subject for investigation, nor any purpose.
Hence there is no adhikarin i.e. a seeker. Therefore, there is no need
to undertake an investigation into the nature of BrahaaEmar
T A=A |

HATIHAVISATEAT T T FRTE: |

AoTENTET R Adedd | (T.0.)

Siddhantin points out that the expression ‘Brahman’ refers to
an entity that is infinit in respect of space, time and the attributes. It
has infinit attributes, it is perfect and it is supreme. This is distinct
from Jivas. The jivas obtain salvation by the grace of this Supreme
being. Therefore, an investigation into the nature of Brahman is nec-
essary. Brahman is the subject matter, obtaining his grace is
prayojana¥@=+). He who seeks to obtain his grace is adhikarin.
Therefore, an investigation into the nature of Brahman be under-

taken-sEITgTET Fed=Ar.
In this Sutra the expressieoRr serves two purpose Vize§e
the very uttarance ef¥ is auspecious. ii) It means after one aquires

eligibility i.e. SFRR- TRl AFem: T mRIA-aaTT. (7.41.)

The expressiors@: conveysy] i.e., the purpose to be
achieved. The means to achieve the goal.

By s@fergman the salvation has to be obtained. The salvation is
obtained by the grace of the God. God's grace is obtained by
A and wRE. This is obtained byEvr, 799 i.e. R i.e.
frmat. Thereforefsgm i.e. 59K has to be undertaken. This is
beautifully summed ufSTETEICIRTAWI TR =4 | (37,31, )

The import ofs» and its being a part of the Sutra is already
explained.

Xiv
THTIHRTUR]
3% AHTISH qd; 3»

In this adhikarana the definition of Brahman is given. In the
previous adhikarana Brahman was stated to be gunapurna in order
to consider it as the subject matter of jijnasa i.e. investigation. This
was done by taking the etemological meaning of the word Brahman.
One of its rudha meaning is Jivas. This was rejected and the

etemological meaning i.gv et was taken. To reject the rudha
meaning some objection to take it so is necessary that is stated in
this adhikarana by giving the definition of Brahman.

Brahman is defined as that which is the cause of the creation,
sustainance, destruction, regulation, providing knowledge, igno-
rance, bondage and release. Such a defenition can be the definition
of Brahman only when its sense is taken as gunapurna i.e. Visnu but
not as jiva. Therefore the purvapaksin's plea that the rudha meaning
of this word viz. jiva be taken cannot be accepted. Therefore, the
purvapaksa of this adhikarana viz. the word Brahman means jiva is
rejected and the siddhanta that this word means gunapurna i.e,
Visnu who is the cause of creation etc. is established. The glory of
Brahman as the cause of creation etc. is fully explained by quoting
the relevant passages from Rgveda in the Bhasya.

~N
3 TSI 3
In this adhikarana it is stated that Sastra only is the authority in

respect of the cause of the world. The inference is not the means to
ascertain the cause.

In the previous adhikarana, Brahman is described as the
cause of the creation, sustainance etc of the world. This was sup-
ported by quoting the relevant Sruti passages. However,
purvapaksin argues that Rudra etc. others also can be considered as
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the cause by inference. This claim is rejected by Siddhantin by
pointing out that the Sastra only is authority to ascertain the cause of
the world. Bhasyakara explains this point by quoting the relevant au-
thority and makes it clear that the inference that has no support of
Sruti can establish nothing. The reasoning can be utilised only to re-
solve the apparent conflict among the Sruti passages and to arrive at
a consistant import. It cannot be an independent means of knowl-
edge.

Bhasyakara further states that the object that cannot be com-
prehended by pratyaksa cannot be altogether denied. He gives a
number of instances to establish that there are the objects that are
beyond perception. Therefore, the very existence of Isvara cannot
be denied.

The scope of the Sastra is also not to be confined to
Upanisads only. The entire Veda, Pancharatra, Ithihasa-Purana and
all such works that are not in conflict with these consitute Sastra.

HHEATTTRTR]
3 T THAT 3%

In the previous adhikarana it is stated that Sastra only is the
authority in respect of the cause of the world. Now, the Purvapaksin
argues that Rudra is stated as the cause in Pasupata Sastra. He is
also stated as the cause at some places in Vedas. Therefore, Visnu
alone cannot be considered as the cause.

This contention of Purvapaksin is rejected and the Siddhanta
view is stated in the Sutra here. The purport of Sastra has to be
ditermined by upakrama, upasamhara etc. guidelines. These are
called anvaya in Sutra. This term is explaine#-&B afrarad-

TENOT GEA= T JEw 310 T ST o 3fd sgea=ar. These
guidelines help to comprehend the meanings of the words and sen-
tence by duly indicating their syntactical and semantical relations.
Therefore, these are called anvaya. These guidelines are as under:

XVi

TORATHERIRATHISTHAT & |
AR < fors arerfaoty

One should not go by the superficial meaning. One should get
the correct import by applying these guidelines,

ST EI SRS |

AT Jeftfareq QETRISHIET 1|
TR JT TTAT 7 |
T Tygue e FodT Tyl W |l (A1.T.)

SereaforRoT
$» TYAATITSE 35
In the previous adhikarana it is stated that Brahman i.e. Visnu
is conveyed as the cause of the world by Sastra. This import is ob-
tained by the application of Upakrama, upasamhara etc. guidelines.
But the purvapaksin claims that the Sruits "Yato vacho nivartante’
etc. inform us that Brahman is beyond the words. He is not con-

veyed by any word. Therefore, how can he be conveyed as the
cause by Sastra.

This claim is rejected by siddhantin by pointing out that the
Srutis "Purusam lksate" 'Atmanam pasyati' etc. inform us that Brah-
man becomes known. He cannot be known by any other authority
than Sruti. Therefore, Sruti does convey him. The Srutis ‘yato vacho'
etc. do not totally deny the fact that he is conveyed by the words.
These only say that he is not fully comprehended as he is infinit.
Bhasyakara quotes a number of Sruti passages to show that he is
conveyed by the entire veda. He is caligd, s/, s+ etc.
only to indicate that he cannot be completely comprehended.

T AR 9 9 95 T T T |
TE=IsTt 7 wEafer a0 w9 Rt |
AYFRRg: FATSH dg AT HATTIRA: |
FAH THAIT T T T |
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The contention that 'the Atman who is stated as compre-
hended is not Suddha brahman i.e. Nriguna brahman. He is the
Atman who has satva, rajas etc. gunas, in other words, he is Jiva.
So far as nirguna brahman is concerned he is ajneya and conse-
quently avachya" is rejected by Sutrakara himself. The term Atman
primarily refers to Brahman only. Therefore, Gauna Atma i.e. jiva is
not intended by Sruti Nirguna i.e. satvadiguna rahita, is known and

hence he is vachyés® M= $»)

It is stated in the Sruti that he who is devoted to Atman will
attain liberation. Devotion to Gauna Atma does not lead to libera-
tion. Therefore, the expression Atman does not refer to Gauna

Atman. (3 T8 TTTET $°)

It is clearly stated in Sruti "you know Atman only and reject
others'.(THI% AT TR =1 A= fg=a) Therefore, Atman
refers to Nirguna Atman i.e Paramatma oy 2aeme===rT 5»)

It is also stated in the Sruti that the incarnations of the Atman
get back to mularupa. Such getting back cannot be envisaged for
Gauna Atman i.e. jiva. Therefore, it is clear that the Nirguna Brah-
man is conveyed by this Shru#? @& 3»)

It cannot also be claimed that in some other branch of Veda a
different postion is likely to have been stated since all the branches

of Vedas state the same and these never cantradict eacl§sther.
T 3%)

Sruti Fae1 fjurer directly declares that the Atman compre-
hended is Nirguna Atmas? Jaeir 3»)

In understanding the points made here it should be kept in
mind that the Nirguna Atman refered to here is not nirguna in the
advaita sense. It is nirguna in the sense of Satvadi gunarahita. The
expressions Gauna and Nirguna refer to jiva and Paramatma in
these Sutras and the bhasya there on. These do not refer to Saguna
and nirguna Brahman of Advaita.

XViii
Lastly, advaitin's claim that "let Brahma be conveyed by
Laksana, not by Vachyavrtti' is rejected by pointing out that an entity

that is not conveyed by Vachyavrtti by any word cannot be con-
veyed by Laksanauvrtti by any word.

In this way vachyatva of Brahman is established on the
ground of jneyatva in this adhikarana.

Other Bhasyakaras interpret this adhikarana as a refutation of
the Samkhya doctrine viz. Prakrti is the cause of the world. How-
ever, such an interpretation cannot be admitted since the refutation
of other systems has to be made only in the second chapter.

ATAEHATI TR,
e SYTHT 3%

Samanvaya commences from this adhikarana. The earlier five
adhikaranas are introductory. The words are of four types. i) The
words that convey Brahman i.e Visnu ii) The words that convey
other than Brahman i.e Visnu iii) The words that convery both Brah-
man and some other also iv) The words that convey others only.
Under each category there are again two types: i) The words that
are merely names ii) The words that refer to the characteristic of the
object conveyed and convey the object through it.

There is no need of Samanvaya of the first category of words
since these clearly convey the Brahman. The Samanvaya of the sec-
ond category of words is explained in the first and second padas.
The Samanvaya of such words which are merely denotative i.e.
name, is expalined in the first pada the samanvaya of the words that
convey the object through its characteristic i.e., connotative words,
is explained in second pada. The Samanvaya of the words that con-
vey Brahman and also other is explained in the third pada while the
samanvaya of such words that convey other than Brahman only is
explained in the fourth pada.

In the present adhikarana the samanvaya of the word



Xix
anandamaya is explained. While explaining this, the samanvaya of
annamaya, pranamaya, manomaya and vijnanamaya is also ex-

plained. In its wider implication this adhikarana explains all
gunivachaka and gunavachaka words.

Here, the question whether the expression anandamaya refers
to Brahman i.e. Visnu or chaturmukha brahma, Rudra, Prakrti, jiva
etc., is raised. Purvapaksin quotes the relevant references to
chaturmukha brahma etc., and claims that one of these is
anandamaya. He also puts forword the argument that since the word
anandamaya contains "mayat' suffix which conveys modification, it
cannot refer to Brahman i.e. Visnu who does not undergo any modi-
fication.

This claim of Purvapaksin is rejected. The expression Brah-
man frequently accures in the context of the discourse on
anandamaya. This clearly shows that anandamaya refered to here is
Brahman. This applies to annamaya etc also. The 'mayat’ suffix has
the meaning 'full’ also. Therefore, anandamaya means full of ananda
but not the modification of anandé@ frRTETEET AfT = I
)

There is not difference between avayava and avayavin in case
of Brahman i.e. Visnu. The reference to Brahman as puccha does
not come in the way of equating anandamaya with Brahman. The
Sutrakara adds the following grounds also to consider anandamaya
as Brahman.

)] In the hymn that is given at the commencement of this dis-
course viz. "satyam, jnanam, anantam brahma’' Brahman is
diseribed. The some Brahman is ferrered to in Anandamaya

context. Hence anandamaya is Brahman i.e. Vistiu.
HANTRET A $»)

i)  The fact of Brahman being anandamaya is stated as the
ground for the activities of all others in the St & v

AT &: TUAT etC. (3 TaqeaUen %)
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i)  Chaturmukha brahma etc. cannot be refered to as
anandamaya since these cannot provide salvation to the seek-

ers. (3» TaISTIU: 32)
V) Itis clearly stated in this context that Chaturmukha brahma
etc. are distinct from Anandamaya ¥esaueT $»)

V)  The inference is not a reliable mea s FHTT ATTAFTIHT
3»)

Vi)  The liberated jivas are stated to enjoy the benefit of the lib-
eration with the Brahman retatining their separate identities.
This establishes that Jivas are distinct form Brahman even at
liberated state(s» IfeR 3T = TR IMfEd 32)

For these reasons, the anandamaya refers to Brahman i.e.
Visnu only. Annamaya etc. also refer to him only. These refer to
Aniruddha, Pradyumna etc. five forms of Visnu.

B IS LI R
3% TETGH IS 3
This adhikarana consists of two Sutras. Here, the attribute
antasthatva is established to be the attribute of Visnu. Thorugh this it

is established that the names of the deities Indra, Surya, Varuna etc
are the names of Visnu.

In the previous adhikarana it is stated that adrsyatva i.e. not
being fully comprehended, is an attribute of anandamaya. This at-
tribute is stated as the attribute of him who is within, in the Taittiriya
aranyaka s=a:qfs FaieiEr ... 889 G = fai=T @’ He who
is stated as within is Indra. This means that Indra is anandamaya but
not Brahman i.e. Visnu. This objection on the conclusion of the pre-
vious adhikarana viz anandamaya is Brahman i.e., Visnu, is an-
swered in this adhikarana.

The attribute antahpravishtatva is not the attribute of Indra etc
deities, though their names occure in this context. A number of other
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attributes such as  brahmandaviryatva, jivasrayatva,
samudrantasthatva that are clearly the attributes of Visnu are stated
here. These cannot be considered as the attributes of Indra etc dei-
ties. The names Indra etc. can be considered as the names of Visnu
since the qualities conveyed by these names are primarily found in
Visnu. Since the names Indra etc can be used with reference to
Visnu these are Savakasa while the attributes brahmandaviryatva
samudrantasthatva etc. can not be applied to any other. Hence these
are Niravakasha. Therefore, antasthatva is an attributed of Visnu.
Consequently adrsyatva is also an attribute of Visnu as already
stated in anandamayadhikarana, and anandamaya is Visnu. By the
establishment of the fact that antasthatva is an attribute of Visnu, it
follows that the names Indra etc. are the names of Visnu only. Its
wider implication is that all adhidaiva words convey Vishnu only. To
achieve this wider purpose the Samanvaya of a linga i.e. an attribute
is presented in this adhikarana though the theme of this pada is

namasamanvayai foaaaaawde qgHaH-=eeTdd |

A suggestion is made that even if antasthatva is an attribute of
Visnu, the names Indra etc. can be taken as the names of Indra etc.
deities only. The difficulty that the attribute antasthatva belongs to
Visnu and names Indra etc. belong to some other deities can be
solved by considering Visnu and the other deities identical. This sug-
gestion cannot be accepted. Indra etc. are stated as distinct in the
statements "Indrasya atma' 'Devanam hrdayam brahma' etc. in this
very context. This points is made in the second sutra of this

adhikarana(3» We=aqEET: 3*)
TR TATT SR

In this adhikarana the question 'whether akasa etc. adhibhuta
words convey Visnu or the respective jada objects only' is raised.
The purvapaksin claims that since the word akasa is popularly used
in the sense of bhutaakasa it conveys that only but not Visnu. The
word akasa cannot be taken as conveying Visnu even on the ground
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that it is under the control of Visnu. Since it is a jada object.
Tadadhinatvanyaya is not applicable to jada objects. This contention
of Purvapaksa is rejected by siddhantin. The akasa described here
is stated as possessing the attributes of sarvottamatva and
ananthatva. These are the attributes of Visnu. Hence the word akasa
conveys Visnu only. The word akasa conveys Visnu both by Vidvad
rudi and Mahayoga. The fact of akasa being under the control of
Visnu is also stated in Sruti. The wider implication of this adhikarana

is that all adhibhuta words convey VisnuRHTREIM-
NG yRRRRTEE= R |

QTOTTEERTURY

3» 3 T QIOT; 3+

In this adhikarana the question 'whether the word Prana con-
veys Visnu or Vayu' is raised. The Purvapaksin argues that this word
is popularly known as conveying Vayu. Therefore, it conveys him
only but not Visnu. The siddhanta points out that the prana is stated
here with the attributes Sripatitva and Lakshmipatitva. These at-
tributes are not at all applicable to Vayu. Hence this word conveys
Visnu. Its wider implication is that all adhyatmika words convey

Visnu only. ST RIHaTs o AU IR T=AT B 1|

SRRy

3 AR 3%

In this adhikarana the question ‘whether the word Jyoti in the
Sruti ‘Fifeded s’ etc. (F. &-2-%) conveys Visnu or Agni' is
raised. Purvapaksin argues that since this word is popularly known
to convey Agni only, it conveys him only. Further, it occures in Agni
Sukta. Therefore, it must convey Agni only, Siddhantin points out
that the attribute Karnadividuratva given here is an attribute of Visnu

only. Therefore, he is conveyed by the word Jyoti here. This word
can convey Visnu by vidvad rudhi and Mahayoga.



UIREIPCIM Y
$% BRRIRMIFTRT <= | T S TurferTare ar & 22iem )

This adhikarana consists of three Sutras. The question
‘whether the word Gayatri conveys Visnu or the metre Gayatri' is
raised here. In the earlier adhikarana it was concluded that the word
Jyoti conveys Visnu. This Jyoti is stated as Gayatri. If the word
Gayatri conveys something other than Visnu, then, the word Jyoti
also will have to convey that. This will adversly affect the conclustion
of the previous adhikarana. Therefore, the meaning of the word
Gayatri has to be settled. Purvapaksin argues that the word Gayatri
conveys the metre only as it is popularly known to convey that
sense. This word cannot convey Visnu on the ground that Gayatri is
under the control of Visnu since the Gayatri is a part of Veda and the
Vedas are eternal. Eternal objects are never under the control of
others. Siddhantin points out that the two features i.e. ganakartrtva
and tranakartrtva conveyed by the word Gayatri are the attributes of
Visnu only. Therefore, this word conveys Visnu only. Even the eter-
nal objects are under the control of Visnu. Therefore, this word pri-
marily conveys him only. He is conveyed by this word for meditating
upon him by this word.

The word Gayatri conveys Visnu on another ground also. It is
described as having bhutadi pada i.e. the world, as its pada. The
Visnu is also described in Purusasukta as bhutadi pada. Therefore,
the two are one. Here the word pada should not be taken in the
sense of a portion. It should be taken as amsa. That too as

bhinnamsa. This is stated in the second sutra of this adhik&fana.
EQUESEEREEILRRE R T g

In this context of the description of the padas of Visnu a clari-
fication is necessary. In one place it is stated that the three padas are

in Dyuloka, in another place it is stated that these are beyond
Dyuloka. This looks like a contradiction. It also makes room to say
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that the two refered to are different. Therefore, it is clarified that one
statement is from the point of view of three worlds and the other
statement is from the point of view of the seven worlds. This clarifi-
cation is given in the third sutra of this adhikara#astanEmRT

TR AT $%)

qRT-AGTOTT RO
3 JTURETAT 3%

In this adhikarana the question whether the word Prana con-
veys Visnu or something else is again raised quoting a passage
wherin the word Prana occurs in the context of Indriyas.
Purvapaksin argues that in the Sruti passage "ta va etah' etc. the
word Prana cannot convey Visnu since it is a context of describing
Indriyas. Siddhantin points out that a number of attributes of Visnu
such as "this Prana is to be meditated upon by the deities' "all vedas,
all words declare this Prana' etc. are described here. Therefore, the
word Prana conveys here Visnu only. Further, the word Brahman
also occures frequently here.

It cannot be urged that the speaker Indra declares here that "I
am prana' therefore, the word Prana conveys Indra here. But Indra
also uses the expression prana with reference to many others as
"pranah tvam pranah sarvani bhutai etc. Therefore, he cannot be

taken as conveyed by the word praGé. 7 IgRIHRIT
TFATHETANIT A 5%)

TAATHA fore; Feamegeeqa:

T HY FRRFAATT T JeIAHT 90 |

The mention of certain attributes of Jivas and Mukhya prana

also does not come in the way of the word prana conveying Visnu.
Here three types meditations viz. Visnu as present everywhere, as

present at the heart and as present outside are described.

(3» SHragegmTfosTRia SR T $)
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Those who are engaged in the sacrifice worship the Visnu in
Agni, the Yogin meditate upon him at the heart and ordinary persons
in the Icons.

FATRI HHTAe FuT g2l 8f |
gfemmreayg et e fafdareeng |

IEGIRARIES
HATAATIRIT,
3% Ha JEITEET 3%

In the previous Pada i.e. section, the samanvaya of the names
I.e. denotative words that popularly convey other than Visnu was
explained as conveying Visnu. In the second pada the samanvaya of
the lingas i.e. connotative words that popularly convey other than
Visnu will be explained as conveying Visnu. This Samanvaya of
anyatra prasiddha linga will be made with the help of the lingas that
are prasiddha as the lingas of Visnu.

T g forsenaT wea fareolt g aErafe sife o
QT (AT.)

I) This first adhikarana consists of eight Sutras. In this
ahikarana the question whether Brahman i.e. Visnu, is Sarvagata i.e.
present everywhere or Aditya etc some one else? is raised. In
Aitareya the expression Brahmatatamam is used. In this context the
word Aditya is frequently mentioned. Therefore, the question arises
whether the Sarvagatatva conveyed by the expression
Brahmatatamam conveys the Sarvagatatva of Brahman or Aditya.
The purvapaksin argues that it conveys Sarvagatatva of Aditya since
he is frequently mentioned in this context. This is rejected on the

ground that Brahma shabda stated in the context is a patent word of
Visnu only.

i) Further many other attributes are stated in this eontext.
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These are asruta, adrsta, avijnata etc. These cannot be the attributes
of aditya. Therefore, the attribute Sarvagatatva should also be taken
as the attribute of Visnis» faafiauiaue $»)

Moreover, Sarvagatatva is mentioned as the attribute of Visnu
in several other contexts.

i ) The Jiva cannot be taken as Sarvagata since he remain in
the limited body($» I~ T AR: 32)

iv) Further, the jiva is stated as the agent and sarvagata as the
object in this context. Therefore, jiva is not sarvag&ia
FHRGATRNT $»)

v) The word Brahman has got emphetical marke¥d=x in
the Shruti ‘“Tade SRIeaT=HA’ (3% 3e8-FERT $%)

vi) In Bhagavadagita it is explicitly stated that Visnu is present
everywhereTsRTeHT TRTHT Fn[AEEiera: (3 T 5).

vii) The presence of Visnu in small places is stated for the
sake of meditation. He can remain every where and also in small

places like the skys» fAeT=rees e $»).

viii) Brahman i.e. Visnu will not be affected by the pleasure
and the pain of body even when he is present in the jiva's body as

he isTd= and@=TRRAT | (3% FRIFTTERTT <= 32T $2).
HATCYATHET] FATRTR: |
FHAAIRA=ANIT GRIFTT =T |

3. SFATHRO
3o I WUTIFI\S‘JD
In this adhikarana the question 'whether = i.e.
HEREHG is an attribute of Visnu or Aditi* is raised. Purvapaksin ar-

gues that in the Srufie 3 iy FERAURfAE®’ g i.e. HeNEHd
is stated as the attribute of Aditi. Since the name of Aditi is directly
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refered here, it cannot be the attribute of any other. This means that
Visnu is nots T i.e. @&Raat. This violates the very definition of
Brahman i.e. Visnu, given in the second Sutra as "creator, sustainen,
destroyer' etc.

Siddhantin rejects this contention of purvapaksa. In the said
Sruti the Aditi is described as destroyer of all i.e. the entire sentient
and non sentient beings. This is possible only for Visnu. Therefore
the very word Aditi has to be taken as refering to Visnusafd
i.e. e as the attribute of Visnu.

i) The context also supports this interpretation since the cre-
ation of water, samvatsara i.e. chaturmukhabrahma etc is also stated
here.(3» THIOTI 3%2)

3. TRIIHOR

This adhikarana consists of two Sutras. In this adhikarana the
guestion whethemiwenirge is an attribute of only Jiva or it is also
an attribute of Brahman i.e. Visnu is raised. In the Swatfisr=t
gFaer @ik’ etc. Two are stated as reaping the fruits of the deeds.
Purvapaksin argues that since Visnu has no Karmaphalabhoga only
Jiva has to be taken as Karmaphalabhokta applying chatrinyaya.
Hence, the conclusion drawn in the previous adhikarana viz Visnu is
sarvatta cannot stand.

The siddhantin points out that the two refered to in the Sruti
‘s fia=dt’ etc. are not Jiva and Brahman. Here, the two forms of
Brahman viz Atma and Antaratma are stated. The Brahman i.e.
Visnu who is present in these two forms does enjoy the fruits of the
good deeds of the Jiva in order to bless him. Therefore, his
Sarvattrtva i.e. enjoying every thing is not affected.

ii) Moreover, in the context of this Sruti Brahman is stated as
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an adjective. There is an adjective "setuh' in singular also. Therefore,
there is no reference to the two viz Jiva and Brahman here but only
to one i.e. Brahman i.e. Visnu in his two fornig fzmems s»)

¥. AR
$» IR IYY: S0
This adhikarana consists of five Sutras. In this adhikarana the
question whether in the Srdai Ts Teis=RIyfT etc. Agni is stated
as present in the eye or Visnu, is raised. Purvapaksin argues that
Agni is stated as present in Aditya and Aditya is stated as present in
the eye. He who is present in Aditya is stated as anandamaya. This

means that Agni is anandamaya. This voilates the conclusion of
anandamayadhikarana.

Siddhantin draws the attention to the attributes amitatva,
abhayatva etc. of his who is present in the eye and points out that
these are the attributes of Visnu only. Hence, he who is present in
the eye is Visnu but not Agni.

ii) Further, a special power of the eye viz the drops of the wa-
ter or ghee not sticking to the eye is stated. This power is due to the
presence of Visnu in the eye. The epithets Vamani and bhamani

given here also apply to Visnu or(§r TIHTEsaueT $»)
i) He is described as possessing infinit bliss. This is the nature

of Visnu only(3» gafafimeirmres 5»)

iv) Finally the upasana taught here is not Agnividya. It is
Paramatmavidya since it is stated that this Vidya leads to Brahman.
(3% FATERITARNTES T $°)

v) He who is present in the eye is described as a regulator.
Agni cannot be the regulator. Agni himself is a Jiva and requires an-
other regulator. If his regulator is another jiva, then, he also requires
another. Therefore, the regulator present in the eye is Visn@nly.

HAA AR A 32)
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. AR
$» STATRIINEATRY TEHTEa 5

In this adhikarana the question ‘whetheraifie is an at-
tribute of Visnu or it is an attribute of Prakrti, Jiva etc.' is raised.

Purvapaksin argues that the attribwgaifie stated in the
Sruti ‘T gt faws give =R etc. is an attribute of Prakriti. The
Prakrti is the material cause of Prthivi etc and therefore, these con-
tain it. Hence, it is antaryamin of these. The jivas of Prthivi etc. also
can be considered as their antaryamin. In any case Brahman i.e.
Visnu is not antaryamin.

Siddhantin points out that it is stated in the very Sruti that the
Prthivi etc do not comprehend this antaryamin. Here, by Prthivi etc,
the abhimani deities Prthivi etc. are meant. These are not able to
fully comprehend him who is within and who regulates. Such a regu-
lator cannot be the jada prakrti or Jiva. He is Visnu only. The at-
tribute amrtatva also confirms this. A number of attributes of Visnu
viz asruta, amata, adrsta etc are stated here. Therefore, Visnu is
antaryamin.

i) The attributes of Prakrti such as satva, rajas, tamas are not
stated here. Therefore, Prakrti is not antarya¢@#rm = waa-
eI $»)

iv) Sarira i.e Jiva also cannot be antaryamin since, both in
Kanva and Madhyandina Sakhas Jiva is stated as distinct from the

antaryami Brahmar(s» amRer SwsiT & S $»)

&. TTTATIRTTH
3% FETIATIOTHI A Th: 3#

This adhikarana consists of three Sutras. In this adhikarana
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the question whether the attributes adrsyatva etc. are the attributes
of Visnu or that of Prakrti is raised. Purvapaksin argues that in the
Sruti ‘axEszTmIRR etc. the attributes adrsyatva etc are stated as
the attributes of aksara. This aksara is not Visnu since he is de-
scribed as greater than aksara in the Sruti 'aksarat paratah parah'.
Therefore, the adresya etc are not the attributes of Visnu. In the
anandamayadhikarana it was stated that adrsyatva etc. are the at-
tributes of anandamaya. Now that adresyatva etc are not the at-
tributes of Visnu and hence anandamaya is also not Visnu.

Siddhantin rejects this contention. The aksara described here
is stated to be the object of Paravidya. Prakrti or Chaturmukha
brahma are not the objects of Paravidya. Visnu is the object of
paravidya. Hence, he is aksara.

ii) The aksara is described as omniscient and omnipotent. This
confirms that he is Visnu. Chaturmukha brahma is stated as distinct

from aksara(s» foRmuriz squezm= 4ad1). There are three levels of
aksara viz jadaprakrti. Sri and Visnu. These are designated as
aksara, para aksara and paratahpara aksara.

A TR AT AT GHA ST |
off: T Thfel: TIRRT ~IaT {IoTeT |
AR T 9Tg: O TR |
TRHATRIA IR GRHIGH |

iil) Moreover he who has the attributes of adrsyatva etc is de-
scribed as having a form in the Sruti "rukmavarnam Kartaram etc.
This also confirms that he is Visni§? EqmH=mrT 5%)

9, FATATIFOH
3 AT AIRURTER (R 3

This adhikarana consists of nine Sutras. In ths adhikarana the
guestion whether the name "Vaisvanara' is the name of Visnu or that'
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of Agni is raised. Purvapaksin argues that it is the name of the deity
Agni as it is well-known in that sense. If it is not taken in that sense,
then, there will be no deity for the entire ritual programme. The
siddhantin points out that the adjective 'atmanam' given to Agni in
this Sruti clearly indicates that it refers to Visnu. The expression
‘atma’ primarily conveys Visnu only.

i) Further, the Gita also states that Vaisvanara is Krsna i.e
Visnu. (3» SEATIHIATT 1 %)

iii) Purvapaksin further argues that the name Vaisvanara is
used with reference to Agni also in the Sruti in many places. The At-
tributes of Agni such as homadharatva and pachakatva are also
mentioned. These claims of purvapaksin are also rejected by
siddhantin. The mention of the name Agni and certain attributes of
Agni with reference to Vaisvanara are intended to instruct that he
should be meditated upon in that wése T=aTia: stea:gfaumT= T
T AT TEIUSANT ST JEAfenwy Ienfrae $»)

iv) In any case the word Vaisvanara cannot refer to the deity
Agni or the fire.(3» 31q T 7 @1 3 )

In this adhikarana an interesting discussion is raised in respect
of the use of the words Agni etc. with reference to the deity Agni,
fire etc. These words primarily mean Visnu however these are also

used with reference to the deity Agni etc. also. This point is ex-
plained in different ways by different sages as under.

1 (a) Jaimini holds that the learned men know that these
words convey Visnu but still for practical purposes they employ
these words for the deity Agni etc. The ordinary people use these
words with reference to the deity Agni etc due to the ignorance of

the real primary meanin¢ss aTaeefRn Afuf:; s»)

(b) The above explaination of Jaimini seems in good general.
However, if all words Agni etc. occuring in vedic hymns are said to
have refered to Visnu; then the naming vedic hymns like 'Agnisukta’
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etc. would be incorrect. Here Jaimini answers that the naming the
Sukta is meant to convey this that the upasakas seek to attain ‘Agni
etc. This is, of course, without forgetting the primary meaning Visnu.

(3 graidfer Afafe: aun R il )

c) When it is stated that these seek to attain the deities, it is
meant that they seek to atain the antaryamin Visnu in tt#&m.
TR SR )

2) Asmarathya holds that since the Visnu manifests in Agni etc
therefore, these hymns are designated as Agni hymnssetc.
AMIR: SRHT:)

3) Badari holds that since the Visnu has to be meditated upon
as present in Agni etc. these are called by Agni Sukta etc. names.

(3» 31'3’83_%1’: TR 32)

In third and fourth padas thewaa of 3w aférszr=s and
= g is established. In the fourteen adhikarana of IlI
pada.(2) FaTIRefoF (R) AT AW (3) e TW (¥) | T0 ()
TUTETAIDT (8) ATFAT ARV (9) T T (¢) @M
AR (o) IEOT AEEEFERTE: (20) a9 AW (22)
‘STt AT (2R) STTRTT AW (23) GUEATRRYA{GR (2%) SR AW
are discussed and it is established that the respastigadies’s
belong to Visnu onlysaameaer and STREEHERTT are TafE.
Those do not deal withH—=T.

Under ST, aeausizm discussesIfafersaraghior

etc. canons for determining the purport of a discourse, and a pas-
sage in detalil.

In the fourth pada, in seven adhikaranas, the following topics
are discussed :

(2) @r=a<h, 3:l, 74 etc. words convey Visnu
(R) FfEM etc. FHa=® words convey Visnu
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(3) =9 etc words in plural convey Visnu

(v) =T etc words that are known to be conveying as
SETERIOT also convey Visnu.

(=) All words convey Visnu byewgedfT and the respec-

tive other objects byeaf.
(%) Words likes#fa that are irefifers also conveyasT.

(«9) @t words like 18T, I etc also convey

Visnu.

In this way thexa=m= of all st aférg words is established
in the fourth pada.

Under uT&aifaaer the views ofafafy, s, sigaify

and®®dc® are quoted. These relate to the procedure of words
conveying the respective other meanings related to Karma by
ged. As regards the words conveying Goduygeaf there

is an agreement among all. Therefore, the opinion of some modern
scholars, that these were earfi@f<s is not sound. The views of
these are quoted only when some thing connectedmith dis-
cussed and it is explained that their views could be accommodated
within the framework of Badarayana's view. This question is already
discussed in the introduction to the first volume refering to the
occurance of these names eatrlier.

UndersaifaeusaTiieier, aeysiim discusse i, am etc.

seven types off«r with which words convey their word meanings
and which play a vital role in the interpretation of the Sruti text.

A de-railed consepectus of the adhikaranas of these two
padas is given below.
Third Pada

In the previous two padas, The words that superficially con-
vey other than Visnu, were explained to convey Visnu. This is tech-
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nically known as anayatraprasiddha sabdasamanvaya. In this third
pada the words that superficially convey both Visnu and other than
Visnu will be explained to convey Visnu only. This is technically
known as ubhayatra prasiddha sabdasamanvaya. In the previous
two padas the words that are the names of Visnu i.e. Namatmaka
words, and the words that convey the attribute of Visnu i.e
Lingatmaka words were considered separately in the first and the
second pada respectively. However, in this third pada both types of
words are considered in the same pada. The nature of the word
concerned whether it is name or attribute is made clear in the re-
spective adhikarana.

TATIEHOR 1l ¢ |
3 AT TR 37
In this adhikarana the question whether Brahman i.e. Visnu, is

the locus, and the support of Dyu, bhu, antariksa, manas, prana etc.
or someone else is raised. Some one is stated as the abode of Dyu,

bhu etc. in the Mundaka upanisafer : JReEt TFareHE 7
g U’ etc. and it is further stated that he should be known and
none elséaHas AT AT’ .

Purvapaksin argues that Visnu is not the abode of all these.
One of the following viz&z, T, SfiF, 9 may have to be taken

as the abode of these. In support of the claim of these, he gives the
following grounds.

2. %% - ‘&R I AR TR |
3. T (TFI:) - T ThiqREeT agrEe I |
3. S - W U ARAERd SgdT GEEE: 3 e
SHaferg =T |
Y. ATY; - ATGAT F TR LA 3 AT BRI A qaRged |
On these grounds the Purvapaksin claims that one of these
may be considered as the abodg,of etc but not Visnu.
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The above Sutra states the siddhanta by pointing out that the
word |+ occures with reference to that which is the abode of
these. This word exclusively applies to Brahman i.e. Visnu only. It is
@3r=g for Brahman. Therefore&g, 4 etc others cannot have any
claim to the abode of Dyu, bhu etc. Bhasyakara makes it very clear
by quoting the following authority.

ATHSRTET: =T T gy |

T TR FEAT A AATHT IO | - 3 A

The expressiodT™ meand[eel. Rudra etc are n@eTT.
Therefore, these cannot be referred to by the womi. That
which is the abode of Dyu, bhu etc is stated tenet. Therefore,

Visnu who is conveyed by the woriFe is the abode of Dyu, bhu
etc.

$» FRITYEATET 32 (2-3-7)
In this Sutra a clear ground to take Visnu only as the abode of
Dyu, bhu etc is given. That which is the abode of Dyu, bhu etc is
stated to be the goal of the liberat&agaeaw &g;" Visnu is de-
clared to be the goal of the liberated in several srutis passages. (i)
SRR W (i) G WAET: (i) TR e T,
Therefore, he is the abode of dyu, bhu etc.
30 AHFHATSDANT 32 1| 2-3-3 1|
None of the attributes of Rudra vigasR, 3T etc are stated
here. Therefore, he cannot be considered to be the abode of Dyu,
bhu etc. This is brought out by the expressf@ms=r in this
Sutra. In fact even the names of Rudra %z, =, FHftEmr
etc. are primarily the names of Visnu. These convey Rudra only sec-
ondarily.
T FTEA TATEEEAIY, ST |
ST ST AEEET HeEwea: ||
B garHEeE & IS |
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Similarly, the names Virincha, Brahma, Indra etc also
primarilly convey Visnu and secondarily, the other respective deities.

However, the namest@vT etc that exclusively convey Visnu will
not convey other deities even secondarily.

() farfeager foaR=ea |
ERUIGERE RIS AR S ll]
TS AT 3EdE o B |
<Y T A geuEw: 1| 3f e
(i) T J TRECTEAT AHHET TR |
ST AN T gt 1| 3f A

30 JIUTYE 32

Vayu and Jiva are not the abode of Dyu, bhu etc. for the rea-
sons already stated viz. it is a goal of the liberated, it is refered to by
the word atman, and the words Rudra, Prana etc are primarily the
names of Vinsu. Vayu and Jiva are not the goal of the liberated, nor
they are refered to by the word atman.

3 WTHATET 3%

It cannot be argued that Jiva also can be taken as abode of
Dyu etc. on the ground that Jiva and Brahman are identical. Be-
cause, the distinction between the Jiva and Brahman is clearly stated

as ¥ T8 TIAETHTHE ARAFH (. 3-2-1)
3 JHOTI $»

Moreover the fact of someone being the abode of Dyu, bhu
etc is stated in the context of obtaining the knowledge of Brahman

i.e. Visnu, as a subject offrar | ‘F faar afdasy’ 3fa & gawom |
3 feeeama T 3%
The difference between Jiva and Brahman is clearly brought

out by the SrutfzT guurt @g= #&@m™@ etc by stating that Jiva reaps
the results of its deeds while God watches it.
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ATIRTITH,
36 VAT FEIEEIEIAE 3
In this adhikarana, the question whether the wgitcton-

veys Visnu or Vayu is raised. The Purvapaksin argues that this word
conveys Vayu i.e. Prana only. He supports his contention by pointing

out that"™, a1k, A9 etc, are stated in graded way ugie.
Then, it is stated thatoTr a1 ST @ . After this nothing else is
stated. This means thBar is the highestThereforeqmr is stated as

g@&y here compared with all others such#as am® etc. This
contention of Purvapaksin is rejected by siddhantin on the ground

that theg® mentioned here igAT i.e. TEE. Visnu only isTiga.
Therefore, the expressi@AT conveys Visnu only. The expression
FWEEE in the Sutra conveys the seSegE&TE™. More over

gt is stated as highest in the context. This is stated in the Sutra by

the expressiosraTaTT.
3 qHTTTE 3P

In this context the attribuiae is given by the statement

‘| AT | SURE @ T ete. This can be the attribute of Visnu
only.

ERNIEETY

3 TR
In this adhikarana the question whether the word Aksara con-

veys Brahman i.e. Visnu or Prakrti i.e chetanaprakrti i.e. Rama is
raised.

Purvapaksin argues that the attribute aksaratva i.e non-
destructability is found in prakrti also. The Aksara is stated to be the
abode of Chandra, Surya etc. This is also found in Prakrti as per the
Sruti ‘% srmmEER’ . The attributes adrsyatva etc. also are the at-
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tributes of Prakrti i.e. Rama, as per the statem&nt

AHeTaweah TuEd’. Therefore, the word Aksara conveys

Prakrti i.e. chetanaprakrti i.e. Rama.

This contention of Purvapaksin is rejected in this Sutra and
the Siddhanta view viz the word Aksara conveys Visnu is estab-
lished. The Sutra gives the ground for the siddhanta view as

swaT=ag:. The Aksara is stated to be the abode of ambara i.e.
akasa i.e prakrti alSTTfe= @ 3T HT SATHET: STt Tt (7.
«-¢-3R). Therefore, akasa i.e prakrti itself cannot be Aksara. This
Aksara has to be taken as Brahman i.e. Visnu. He is the abode of all

including Prakrti i.e. chit-prakrti i.e Rama. The fact of Visnu being
the abode of all is stated in the Sruti.

) T 3 Brg T AR IR EAT T (R, 2-29%-¥)
i) FETE |eF Frfy & afe o sty fug: |(wLATse-R)
il Jir=ATfegshea=d ¥ el WA 4 |
forupaT fontdiE ATereaenTg ST AT | 3fa TR
30 |1 FRATEAT 3
Visnu being the abode and the supporter of all is confirmed by
the fact that all others function under his ordew®r a1 &

yEe gEieEAel fgat fagw. This is also made clear in
Mahabharata a'se: Tt 7 fEefasfer .

3 FAEIATIT 3

The fact that the ordinary attributes of other entities such as
e, A etc are dimaid in it. This also confirms that it is a
unique object ‘SEFHAY  THTRAT FIATTAEIATHTEERTATAT
=, In this context it may be noted that the attributes that
apparantly look contradictory to each other such&g ands9]

are present in him by higR=aTgaT.
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$ IyfoHTg /: 3

In this adhikarana, the question whether the vgrih the
Sruti ‘AT @ R’ etc conveys Visnu or Pradhana i.e
Jadaprakrti, is raised. This leads to the further question whether
Visnu is the cause of the world or pradhana. If the W@@bnveys
Visnu, then, he will be the cause, on the other hafglecbnveys
pradhana, then that will be the cause. Therefore, this question has to
be settled.

Purvapaksin argues that the waedn the above Sruti has to
be taken to mean pradhana i.e. jadaprakrti only, since it is stated to
undergo modification and become mafagei s’ 31 Visnu
does not undergo any modification.

This contention of purvapaksin is rejected by ths Sutra by
pointing out that the cause is stated to have "thought about creation'.
The jadaprakrti is not capable of thinking while commencing the
creation. Therefore Visnu has to be taken as the cause stated here,

and conveyed by the word, This is stated in Sutra &afa=H-
=, Though Visnu does not undergo any modification or
change, he assumes many forms. This is statésgby PEICE
Though prakruti is material cause, it is not a creator. In this Sruti the

creator is mentioned but not in material cause, since, thinking on the
part of the casue is stated.

TRIRTIR]
$r TET IO 3»
In this adhikarana, the question 'whether the attribute

TUAEI IS an attribute of Visnu or that of akasa or jiva' is raised.
The purvapaksin argues that it is an attribute of akasa. The Sruti
statesegtisfera=r sr#RET:’ . The word akasa here cannot be taken
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to convey Visnu since it is stated t#eeT g @@’ No Susira

can be thought of for Visnu. Jiva also may be taken as present in
Dahara pundarika since he is anu and can remain in hrtpadma. He is
also refered to in the concluding sectiorf@sTeify gEm’ .

This contention of purvapaksin is rejected by this Sutra and
the siddhanta viz hrtpadmasha is Visnu is established. The ground
for this siddhanta is stated in the Sutr&&sa:. In this section a
number of attributes of One who is in hrtpadma are stated later.
These aretwgaumT /I fRyeg; f@®: etc. These cannot be at-
tributes of akasa or jiva. Therefore, Visnu only has to be taken as
present in Dahara pundarika and hrtpadmasthatva is his attribute

AR ORT: & A,
$» TifaRTSITAT T = foF T 8

Two more grounds are given here in support of siddhanta
view that Visnu is present in dahara pundarika. In the SE@i
T3+ U g@e I | fawafd | (BT, ©-3-7) it is stated that during the
deep sleep jivas go to him, and dahara pundarika is brahmaloka.

Jivas going to him and the use of the word brahma clearly show that
he who is in hrdayapundarika is Brahman i.e Visnu. These two

grounds are stated in the SutrdvagzT=r=’ .

3 g ARESERETe: 3

Two attributes of Visn@aTaRe and&=*{er are stated as
the attributes o§cas®1. Therefore, He ig@s®. These attributes
are also stated in the SreiFTeRT g & TRT SATRTET: STiae Ta=r
and ‘TaeT T STEE 9| MRE. These providemmet for the
point made.

3 TiRrgET 3% 1| 2-3-29 1)

Visnu's presence at hrdaya is well-known in Srutis such as (i)
‘Tt R W AR e, TEegnaed (ALALS. 20.9) (i)
fo=dr JeqY A e FEifie: |
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3 AR | 34 S=TaRiET 3

The contention of the purvapaksin that the jiva is mentioned
as hrtpadmastha is rejected hgemeans jivarmai means refer-
ence. Though jiva is mentioned here, he cannot be taken as
hrtpadmastha, since gauT#e etc. attributes are not possible in
his case.

3 IRRTERTERRTE 3

The purvapaksin again argues that jiva is stat@e&s in
the Sruti‘a @ wfq sy e’ etc. later. This means he also has
gaqTHe etc. later. Therefore, he can be taken as present in
hrtpadma. This argument is not acceptable since it refers to jiva's

liberated state and hrtpadmasthatva question is raised when he still
has his body. Therefore, hrtpadmastha stated here is Visnu only.

$h AT WREE; 3P

The reference d& 9 sedT is not a reference to Jiva, it is a
reference to Paramatma only.

3 SEPIARTT g 3o
Purvapaksin further argues that dahara i.e hrdaya guha is a

small place . How can Brahman be present in such a place. There-
fore, jiva has to be taken as present in hrtpadma. It is answered by

Sutrakara by stating that it is already stated in the Strm@aeeE

=Ed’ that he can be thought of as present at the small heart for
the purpose of meditation.

HTFATHRIH
In this adhikarana the question 'whether the attri g~
T indicated by the statemet®d g afgswiam’ is an at-

tribute of Visnu or jnanisukha’ is raised. The purvapaksin contends
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that it is an attribute of Jnanisukha, since, it is the context of describ-
ing Jnanisukha and the expres<or &4 makes it clear that it is

this that is inteded to beWgea= @@, This contention is re-
jected by this Sutra. It is stated here that in the light of the statement

‘FHe wRaTla @) etc Visnu is stated here #BIFeAA RIATOT
but not Jnanisukha.
3 AT A 3%

The fact stated by the SruiHa w=mRaI etc. is also
stated by SmrtiFaTieerT d=i’ etc. and T=wIT T etc.

ATHATERTOTH

In this adhikarana whether the wotg™ in the Sruti
‘STEWAT: TEET W AT faufr | ST @EEE’ conveys Vayu or
Visnu is raised. The purvapaksin argues that this word conveys Vayu
only. This Isana is stated to DEET=EIF, TAW andd=e=TITET.
These are the attributes of Vayu only. This contention is rejected in
this Sutra. Since the nar@+ occures in this Sruti. Isana conveys
Visnu only. It is well known that the name Vamana is the name of
Visnu. Betweermm ft andymrsaeaae etc.fers, T has to be

prefered. In this context Bhasya stag@setc. srf-urasgwmeT and
points out the earlier has priority over the later in the order in which
these are stated here. However @ has to be taken as last.

Affos TR o AT JROT T |

T O T FTEHEE A | 3 e

These are explained FFY®IRERT as under (2) AT
i () sEmMRonE! fosw (3) Fmy w@rie T (v)
TRIHATTAITERHRATFAT THFOR (%) ATRIHAUTUERHRTS AT -
Ih T (%) WHTAITR: HATEAT.



xliii
3% TIYHAT d ugmﬁwﬁ\a%

Though Visnu is all pervasive, he is statedig® = here,
taking into account the size of the heart of men at which he has to be
meditated.

EEnlBETuY

3 TEWETT ATEEVT: FRIET 3

In this adhikarana the question 'whether the deities have
Jefrfi=r or not' is raised. Purvapaksin argues that they have no
R, He gives two reasons in support of his contention.
FefrafiEr is restricted tat = only. () The deities are either
eternal or temporary. If these are eternal, then, no purpose will be
served by the study of Vedavidya. If these are not eternal, then, dur-

ing the period of their absence, no sacrifices could be performed
since there are no deities to receive the offerings. In either case the

question ofefafi=R for the deities does not arise.

Sutrakara rejects this contention in this Sutra and states that
the deserving men after attaining the position of a deity do have

JefETER. The expressioMgaR in the Sutra is explained as

AT @41 eATeemTege. The Sutrakara states it as his view by
quoting his name i.@=TT as he is going to state the views of oth-
ers later.

3 for:; wofife SamEEfEEiAT S
The objection that "If the men become the deities, then, there
would be no deities before these men became deities. This means

that there was no perforemance of sacrifices as there were no dei-
ties', is answered in this Sutra.

It is not only one set of men who become deities, but it is a
series of them. At no time there is a position when there are no dei-

ties. This is clear from the Sru# & AT AfEH: T+ T TF ATT:
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afea am’. Therefore, there is no difficulty for the performance of
sacrifices. There is no time, when there are no deities at all.
$ TR 3 AT THAT] TATAARAT $5

"The Vedas are eternal. If the deities mentioned in them are
not eternal, during the absence of these deities the Vedas will be
conveying something that is not there. This will affect the very valid-
ity of Vedas" is another objection. This is answered here. It is al-
ready stated that the deities will always be present. It may not be the
same persons but there are deities. This is clear from thésmuti
T EEFReEa’ Sages of high attainments actually see them. The
presence of the deities in furture may also be inferred.

$» o O T foieeasy $e
Since the Vedas are eternal the presence of the deities also in
a series has to be accepted as etermeF fAeacRT
AT e 7R |
3 FAAHETAEEAEY TR 3
The names and the forms of the deities in the past, present,

and future are the same. Therefore, the absence of the deities that
are liberated does not affect the series of deities.

3 WATRY AEREATGANRR FAfHfT: 32
Jaimini is of the opinion that the deities do not have adhikara

for Madhuvidya etc. since the result to be obtained from these is al-
ready obtained by them.

3 Sy e e

These deities will not have any adhikara to obtain the knowl-
edge for liberation, since, they have already such knowledge and are
not required to obtain it again.

3% W] ATEECTISTET 7 3

However, Badarayana i.e. Sutrakara, makes it clear that there
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is a special result for special knowledge and therefore, the deities

havesttiaR for ®gf= etc.

It has to be noted here that there is no conflict between the
views of Jaimini and Badarayana. Jaimini states that the deities are
not required to undertake Madhuvidya etc. for the routine results
while Badarayana states that in order to aquire special knowledge
they are required to undertake these Vidyas.

) FACIAET] JHIEEM oW FATRY AERR e
A | AfeT & g |

) TRERSTIRIATS AHHE | STaT 7 Geraiemr: |
TG FOR SRS |
wHiheT g 9F; a1

ERHEUREUL
$» JEA AEFEOIAUTNEIEAVTE G40 {2 §

In this adhikarana the question "whether the Sudras have
Vedavidyadhikara or not' is raised. Purvapaksin argues that since,
men are stated to have Vedavidyadhikara if they have
Visistabudhyadi the Sudras who have Visistabudhyadi can also have
Vedavidyadhikara. In fact there is an instance of a Sudra receiving
Brahmavidya in Chandogya Upanisat. Pautrayana a Sudra is stated
to have received Vedavidya from Raikva. He is addressed as Sudra.

This contention of purvapaksin is rejected in this Sutra.
Pautrayana was not a Sudra. He is addressed as Sudra in the sense
of a sorrowful person. He felt sorry because, he was downgraded

by the birds flying over his housBIHATEAY IEREEE IR |
3 T ATFAVIGS JEAEEETGT 7 J ATATNITI | SHRATTE -
HAUTEET ATV T (T.T.)
3% JEECETETAT A fosT 32

Moreover, Pautrayana is stated to have a chariot drawn by
horses, this indicates that he was a khsatriya.
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Further, for Vedavidyadhikara upanayana sanskrara is re-
quired. Sudras do not have this sanskara. However, the case of

women of higher quality is an exception. In a way these also have
sanskara, since, marriage itself is a sanskara equivalent to

upanayana for thermfivT SeMaa T qafd S |
3 TRATATTIRET T I $°

In the instance of Satyakama Jabala, it was found that he was
aafoi® as he was an honest person. Therefore, he was adminis-
tered upanayana sanskara.

3 FATTHTATAT (AT T 3%

Learning Vedas is prohibitted to Sudras.

$h FIQAT 3°
In this adhikarana the question "whether the wasd
occuring in the Shruti-

Tfeg Ty ST o7 WAl g |

WERd AAHAT T TIGUATed Wt | (F.3. -3-7)
conveys=m34 or Visnu. Purvapaksin argues that the word Vajra is
well-known in the sense of the weapon of Indra. It is stated also
here that it is raised. A weapon only may be raised not a person like

Visnu. This contention of purvapaksin is rejected and the siddhanta
view viz Visnu is conveyed by this word, is established.

In this Sruti the Vajra is described as the regulator of the en-
tire world. This is not possible for Indra's weapon. Visnu only is the
regulator of all. Therefore, the word Vajra conveys Visnu.
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RN EC
3§ SHIfAEEIAT 3%

In this adhikarana the question ‘whether the word Jyothi in the
Sruti g S9f: &9 (T.5-3-9) conveys Visnu or jiva' is raised.
Purvapaksin argues that it conveys jiva only as it is stated to move in
the two worlds according to its deeds. Siddhanta rejects this con-
tention and establishes that this word conveys Visnu. He moves over
the two worlds in his Prajna form taking the jiva with him.

JTRATCHATSTeE: SeaTaTier 3l ST Tl o [ReRuTHee |

ATRTTRTOR
$» STTRRNSATALCA TSI 3°

In this adhikarana the question "whether the word akasa in the
Sruti ‘R ¥ TEETEs: FEfRar conveys Visnu or akasa” is raised.
Purvapaksin argues that this word convey akasa only since it is well-
known in that sense. However, the siddhantin points out that since,
the akasa refered to here is stated to be without the name and the
form, it cannot be the element akasa. It has to be taken in the sense
of Visnu only. This Siddhanta is established in this sutra.

3 GIEIGRARAA 32
In this adhikarana the question "whether the attrismé:-
Zge stated in the srutis 7w afchiag A etc. (T. &-3-2%) is
an attribute of Visnu or that of Jiva" is raised. Purvapaksin argues

that seeing the dream is very natural for jiva and therefore, it is an
attribute of jiva. This contention of purvapaksa is rejected in this

Sutra. Thew=wsget refered to here is described as asanga. This

asangatva is an attribute of Visnu. H&ag therefore, he can see
everthing. Jiva also cannot be considered as asanga on the ground
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that he is identical with Brahman, since, the two are clearly stated to
be different during the deep sleep and lebarational state. in the Sruti

“ITE STTEAAT TITee: e’ etc.

EIEMIBEUEY

$ TEfEERT: $5

In this adhikarana the question "whether the @@ in the
Sruti ‘o faer AR\ FEEE (T, &-¥-3¥) conveys Visnu or
Virincha" is raised. Purvapaksin argues that the wordalso
occures here. This wost conveys Virincha. Therefore, the word
Brahmana also must convey Virincha only. This contention of
purvapaksa is rejected in this sutra. BT is described here as

‘geaertifa: gaeaEe:’. He is stated aBre#fean. Therefore, this

WOordsT&veTr conveys Visnu only.

Fourth Pada

2. HATTATRITHROR]

3 AAIHRAAFATRAT S+ TSR EETE: Rl T 3

In this pada the words that superficially convey other than
Visnu onlyb are explained as conveying Visng=aaa
yfreaegaA=:). Here, Bhasyakra explains the distinction between
= gftng and s=a 9féRg before he proceeds to explain the
Samanvaya of the latter. He remagestifir: s gftrgmmfy
e aTE R R g gt e T |

The import of this statement is clearly stateGRANFRIR as
under

) FRARIEAT A SRHHRIEa=g  Afaforgieaeng  freit
TUe=: qT Sfauiea: | et gfafosiinT st aftrgrmafy
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TRET FHEAEIN] 7  TAEITAq | ST
BFﬁfngﬁﬁz |
In the first pada, the words Indra etc. that superficially con-
veying other than Visnu b§ifF#& are explained to convey Visnu
with the support of Sruti, linga etc. In this Pada the words that ap-

pear to convey other than Visnu with the support of Sruti, linga etc.
are explained to convey Visnu with stronger Sruti. Keeping this in

mind a distinction is made asa= afifg andsaa gfrfs.
ii) There is one more ground on which this Pada is differenti-

ated from other Padagl ST GUMRMERMAT drsaHi ¥ a0
fFifa@ | o I SRAVIEIHRMT SHEREEI 91 S it
TR | AREAAT | (4.9.)

Earlier, the words that convey the attributes and such other

words were explained as conveying Visnu. In this Pada the accents
the syllables, etc. also are explained to convey Visnu. This is indi-

cated in the Bhasya by the expresSiBRe.

In the first Adhikarana the question 'whether the words
=4k, A etc. convey Visnu or the respective others' is raised.
Purvapaksin argues tha#a=r is stated to be less than Purusa in the
Sruti ‘=R T8 W’ (F.3. 2-3-22), the Jiva isg#i and <.
Therefore, these words cannot convey Visnu. These are well-known
in the sense of Prakrti i.e. Pradhana of the Samkhya, and jiva. This

purvapaksa is stated in the Sutra‘@gT&waFRaT#Hf’. The

Samkhyas establish Prakrti by the inference. Therefore, it is called

ATTATI.
The Siddhanta portion of the SIHFERETR-ERI: states

that the primary meaning of the wargi=h is Visnu only. However,
prakrti is also called=a<k since it is controlled by Visnu like body.

0) T WHTCH U9 S(OThIQEan: J&: a9l TaewEr
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TEATERENT: | TIFTE TWHTCH: fwaeqedt qeawaeae asmy
TRYT: | (T.9.)
@ T TR TEuAe T WHTEHTSE IO T e
(A.9.) TEIT TATCHA: T SHAqhar=e TaId:. (V1)
The fact of@TerT being present imET is stated in the Sruti

‘TeomAfifed agRia’ (F.H Re-23%-3). The word¥=a=h is used
with reference to Visnu in the Sritisaa=e =@’ and in Gita
‘SrERRISH 30 |/

The subtle entity is calledgFa=r. Visnu is most subtle. There-
fore, he is calledr=a=.
$» T Srda

The attributest=a<red, 1= etc. found in Prakri are under

the control of Visnu. Therefore, the woses=R, 375X can convey
Him. The words convey certain entity on two grounds viz.

FRTETRH g and TRUFOTE. The word 355 % conveys

Visnu on both the grounds wh#gR conveys on the first ground.

TiAT O T ageft /ishinfad |
T Sfie: TeH e T T T (¥ ) - 3 SR (ATe)

$» FATETT 3%

T i.e. T, is not stated to be known for the liberation.
Therefore, Prakrti cannot be taken as the meanietgret

$» FETfer = uTE 1% 3o
It cannot be argued that in the Sr@Ea: W g == 7 §7-

@I it is stated thata™ be known for the liberation, since,
the expressioffem: W&’ refers tang i.e. Visnu but nor.
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The question whethérga: W™’ refers ta™ or to Visnu
can also be settled here by the contex@#ear. From the Sruti
“HIseA: TRATEI qEeoT: W 9Ew it is clear that it is a context of
Visnu.

3 STATOTHS ATHIATH: T2 3%

In the Katha Upanisat Nachiketa asked only three questions
and Yama answered theBRTITHE e AAETEm I HARATHAT T4
SU=EA (M), There is no question abot#E. Therefore, there
is no ground to takers by the expressioWsa<k here.

3» HEEH 3p

Just as the wordsd is taken to convey Visnu because he

only has the attributem¥gw the wordss=a<k etc. also have to be

taken to mean Visnu since the attributes conveyed by these words
belong to him only.

3 THEFRIT 32
The word=®d is well-known to convey a sacrificial vessel.
But still in the sruti‘sg afsst: T & srai feemm:’ it is taken to

meanf¥. Similarly the words=a should be taken to mean
Visnu.

S fEURHTIFTT
3 SHITETHRAT] TARIHET T §%

In this adhikarana the question ‘whether the waifd:' etc.
that ordinarily convey the sacrifices, its procedure, time etc., convey
Visnu or not' is raised. Purvapaksin argues that these words are
well-known to convey the sacrifices, procedure etc. If these are also
taken to convey Visnu, then, there will be no scope of the sacrifices
etc. Therefore, these words do not convey Visnu.
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SiferfeEEgar=ar T ey | a8 SifiemTeEE e TR
JRrET] | A SIUEE WHTCHA TR RN RIGHHRATIIRTN-
TR R CRTRT M TEERNTET  JETE T o | ar =
fafeae™ amwes: | (T.9.)

This contention of purvapaksin is rejected in this Sutra. The
words¥ife: etc. convey Visnu only. The Sruti 3 ST
etc. explains etemology of the names of the sagBbetc. and
states that these names convey Visnu only. This is stated at the com-
mencement i.&9kA. Continuing, it is further stated thratam Tat:
Tl T G A T AT Uk SATE A 197 O, From this it is clear

that all Vedic words including thefame words convey Visnu.
3 FEAATGENE FATEAG T 3%

The objection "If these words also convey Visnu, there will be
no words to conveyd, &%, &1 etc. Then, the performance of
these will not be possible' is answered in this Sutra. Just as the
words#y etc. inmgfs=T convey the God and also the honey etc.
here also the wordafd: etc. convey Visnu and also the sacrifices
etc. The expressiofeHTETT is explained as ipmwd: Fd
TGN HATEHT HEENEN: FoqqmT: e | i) Seamegar=ace
FEAATT: YL | (T.9.)

The words=ifa: etc. convey Visnu by Mahayogavrtti and

convey Karma etc. by ordinary Vrtti. Tatvaprakasika explains all
these Virttis as under:

2. TARHTEETGE &2 | To7 TeTiesat e |

3. g g 6T | T OESieuEE S |

3. S SRR T AT | T TESTeeaE T |

¥ TR TRIINARRIARERIERE I STER: | af
TARETEeE ®EU=: | To7 foaatiee) s |
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w.  ATAMUOE ARG AT I FHOM | AT T FENEged
FTHFOT | TAT TTHT T=AT TTHEFE T & SO |
&.  SUARAT TU7 UeATiegd AU STETeEeT |
9. YT 9T TEREEET TR | T IO A |
T AEER AETEISARTS | T ey Fe3ea@i 7gE: |

$» T AEATIHFEIEN AT T 35

In this adhikarana the question "whether the wmgsr and
ATHTT occuring in the SrufAfe T T==T’ etc. convey Visnu or
any other" is raised. Purvapaksim argues that since theraad
is in plural it cannot convey Visnu who is one. Furtyaf= and
TET are stated a¥™™ and WHTEAT as MR since the pronoun
afe refers tomaTT. One and the same cannot be bR and

A, Hence als@aw = does not refer to Visnu Siddhantin rejects
this contention of Purvapaksin. He points out that since Visnu can
assume many forms the plural does not come in the way for taking

a9 as referring the Visnu. A regards tem-simm difficulty,
his grnfewasmfam® forms aresma and IRfE™E form is

MR, Hence the wordsasi9 and3tt®nr can be taken as convey-
ing Visnu without any difficulty.

6 JTOTIEAT ATRIFET
The®  are stated as givirgPETT to I10T, 44 etc, in the

following statement. Such a power is the power of Visnu only.

Therefore, also the womsi= conveys Visnu.

liv

35 AT THATHET 35

In this Sutra a clarification is given in respect of the five con-
stituents ofeIsiF. There is a slight variation in respect of one of the
constituents. As per the Madhyandina versi@ns a constituent
and as per kanva versigmfe: is a constituent. The other four viz.
T, Y, ¥ and¥=¥ are common to both. This difference is rec-
onciled in two ways: (1YFETeR () STRIRNET TATETEYT 68
WEEITH  ATAfRATR: SO | SHIeaeyer g RIvaTe-

T |
AT TRIOTH
$» HROTE ATHRENRY TSR 5

In this adhikarana the question 'whether the word akasa in the
Sruti ATHT ATRRT: TR etc. conveys Visnu or bhutakasa' is
raised. Purvapaksin argues that since the akasa is stated here as ef-
fect, it cannot convey Visnu. He is not the effect of any. Further, it is
also stated to be the cause #@Fw&RUT. This also does not suit
Visnu. This contention of purvapaksa is rejected in this Sutra. In the
Sruti 7 sTETRr faw etc. Visnu is stated as present in akasa etc. and
he causes the next step. Therefore, the word akasa conveys him
only asHaHNIUT. He iISHFHRNIT also as PEeRTHT ATRET: qR:
and STFAIRIT as perTTHRg a1g:

THTRASHTOTH

3 FHTRAI 3

In this adhikarana the doctrine of all words conveying Visnu is
affirmed by removing the objection that "If all the words convey
Visnu by mukhyauvrtti, then, no word will be available to convey
other objects. This means, no communication in respect of other ob-
jects is possible waIEEHT HEATTT WATHFRAT N qATTE]-
FUTITAT | (F.9.)
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The above objection is removed by pointing out that "though
all words convey T by §&dfw, these very words also convey
respective other objects. This does not mean that one and the same
word has two meanings independently k& words. The two

meanings are NIy, since, the other meaning is under the
control of the God who is the first meaning. This process of employ-
ing the words that convey God also to convey the respective other

object is known as®T®d. It is a different process than laksana.
THTH: HEIq: ST 9 AIERa: | O SeIRGgwE |
T A S @A THE SHe | Jaeag 9] e
HAARUYT eyt | ey S e WHETCHRAT ST Tegi
TARRAGTS T T T el a1 | AT rer=ami
T A 1 (A.9.)

This is neatly stated in the Bhasya ‘BeeaaT=: TT=T:
T THFE At

T ATEHT: TN FHFHEACATT |

FATGI qad SRASTHARE: || 31 T0T |

$ STETET 3%
Though the words convey God only Wyggerd, these

convey the respective other objects also in so faIFESTER is
concerned. This accounts for thgmf in F@=a==R. This is des-
ignated asTRETEEN in AEET.

In this Sutra an objection is raised againsEdw@aT=a of
Visnu and answered. In the Sriwier 7e=i zmai i J=1f’ ete. all
are stated to depend on Jiva. Simliarly in the SrHAT f& &
a<fim=a’ all are stated to depend on Vayu. This means that as per
dedfie=am all words should convey one of these. Hence, Visnu is

Ivi

notaRTegaT=A. This Sutra states this objectior-B et
3fr 99 and answers bDyEETETE |

It is already explained that it is tkeaaifr God on whom
these are ultimately dependent but not on Jiva or Vayu. Therefore,
God alone is waEegET.  ‘afgmiramEEsdET  qgmii-
WECHF AT AT | (4.9.)
$ =T § AT A e 3

Another objection againgtwifézreea=ae of Visnu and
TuTRy of words to convey the respective other entities, particularly,
the sacrifices, their time, procedure etc. is that since the goal of the

Vedic lore is to get the knowledge of the God, no purpose will be
served by the knowledge of sacrifices etc. hence, to get the ritual
meaning by way ofETd is unnecessary. However, the vedic ex-
pressions have these meanings. Therefore, the better course is to
accept these very meanings as the genuine meaning and give up the
very theory of jyotistomadi sabdavachyatva for God to sustain his

GEHCCIE

Tgh AR I FUTHEST SAAfGA 3 T TR | A
MEET FAE GHEHRT FEAENEE | T F RURGET 5@ |
WEASTHBOT TEar el a2t | ol AEHT T SHEw
JASTATTAT, ad TaTeaTehea Hea g TR, SoTaeT = ||

An answer to this objection is given in this Sutra as Jaimini's
view. ST RHTCHSTT FHICEATT agdifa Afaf: | In the Sruti‘s
@ afem=’ etc. and also in the SrdtiE J W & steai o’ etc.

it is stated tha&®TRE is a means teaw=. Therefore®HI™ is
not superfluous. As it is required, its knowledge is communicated by

TaFd by the words that convey, ®H etc. TR A2
FHEAERAN  FEdIfd JHRHT | FHIEFEEATT  WAASETE TR
Aferferr=mat =9 | (A.7.)
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To justify #am®d one more argument is given here. Without
FT=T there will not bewrssg= for the ordinary seekers

THFEFT is explained asTHETEl AW [IE THMY AEHAAT

feuamer stwadl WEee™, This is possible only when other
meanings are comprehended. Therefore, conveying other meanings
by qHTET is necessary.

3 SR iR &

One more reason to Suppa®IEd is given here. In the Sruti
‘A1 oo s BRI it is stated tha™r alone is the means for
the salvation. This necessitates the knowledge of karma to realise
that it is not the means. To have this knowlemiged is necessary.
TEHTEAAREHAT T AT: T 3fd (W17). This is the view
of TR
3 JERITEA: T WM galH: 3

AN justifies getting the ritual meaning ByY on the
ground that the seekers of liberation by the knowledge do need
karma as a means for it. TherefoF@i@™ is necessary. Hence,
FMW meaning has to be obtained.

3 AN FETH: 3

He who seeks liberation has to know that everything is sup-
ported and controlled by God. This includes sacrifices etc also.
Therefore, one has to know this. He can know oy,

aEgRIRE neatly sums up the purpose of the above discus-
sion STl WEEEHEY FRETEEEHHT FHHIT ATERTN: Ih
T THGIRTHGEAE A | (A.0.)

It may be noted here that Badarayana does not record his
own view here separately. These views are not contradictory to
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each other nor to the main view. Each one gives a sound argument.
Each one is capable of looking at the issue from one point of view

while Badarayana sees from all angles. Therefore, he has recorded
all these views that ultimately support his view.

FOTETEAAATGRAEE: W |
Ffea F TS T o Fo |

TR (hTTH
$» gt FTCREEATRT 3%

In this adhikarana it is established that the words Prakrti etc.
that are in feminine gender also convey Visnu. Purvapaksin argues
that in view of the statemeff= am=r fsr ga=’. Visnu is not a fe-
male, hence the words likgfd cannot convey him. This contention
is rejected in this Sutra. In the SréRiT TaHa T& /AT ATAT
afmefy 7 7 wygeifmi e A qmn "Eir
gesmhERf bothafasm andezer clearly say that all words convey
God. Therefore, there is no rason to exclafes words like

Jahfd.
3 AT 3%

In the statemenffcatascls qa=stsa+ &= . It is stated
that thez=st of God is called@ﬁr. Thessa1 is the very=®y of
God. Therefore, he is callggfd. The wordstfirar meang=st. In

the Sruti‘@isfram & Sft: & s+’ it is clearly stated thatfira is
Y.

$» MIHTEIRTETHTT $%

He is stated to be bo##t andg&w in the Sruti‘ty &ff uw
J&9: U¥ TE{d: O7 AT Here, it is directly stated that he is befh
andyey.
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3 ATHF: TRUTT 3»

The God enters into Prakrti, evolves it, and himself assumes
many forms. Therefore, he is calletifd. ‘s/&w & stenn
TRIAIIET ATH qgaT TRR | GEATq Shic: qEaT, Sie:’ 3T
CIEERE (]

VTSR rejects the Advaita interpretation of this adhikaraana
with the remarkT = s¥=q ®«@¥, As per Advaita interpretation

Samkhya's Prakrti Karanavada is rejected here, and Brahmakarana

vada is established. However, since, this chapter is devoted for

= it will be irrelevant to raise this issue here. Moreover there is

NOYHT to establisFuE™®RUT of Brahman.

) T T TEURME THaHENe & 99 3@ qg F@
TROTTH aaT Fodd d TgRA | FE0T SEIgIErEe
JHTITRTE | (9.9.)

) fohet o F=IoT: TROTIRET~R: SEFae WA | TesaEeT SREY-
TEET FATT FHEEIAIEATE FIaeard | (T.0.)

3 Aty 1§ wfima $»

In the Sruti‘agaa Tiwzat= 7T 1’ (§. 2-3-8) it is clearly
stated that the God gives birth to all beings. This is a role of a fe-

male. Therefore, the words Prakrti etc. that are in feminine gender
can convey him.

A e, J6 fghae=ad |
CUCCRICEREAN IR R A
PATHFRH(ATEGS: T TAH |
THfc: TETEt Rhisindad 1)

TATT | SARATATIHROT
$» TAT T SATEATAT: SATEATAT: 32

|, I etc. words also convey Visnu on the same grounds
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that are stated earlier. Though these words ordinarily cdmmrey

gEIEaE], certain attributes are conveyed by these words with ap-
propriate etymological explanation.

‘o7 f 3 O R o g9 O R O s 3 sl |

The Purvapaksa and Siddhanta views briefly given above are
fully developed in Tatvaprakasika of Sri Jayatirtha. The commenta-
tors on Tatvaprakasika further elaborate each point. The two com-
mentators earlier to Jayatirtha have elaborated the points briefly
made in the Bhasya. All these have enriched the Vedanta thought
enshrined in the Brahmasutras.

Prof. K.T.Pandurangi



