CHAPTER V

"COMMENTATORSIM

Introduction

The Ups. mainly deal with the inner 'Being' or with
what is called the spiritual knowledge. The knowledge of
the 'Self' can be distinguished from the knowledge of the
material world, The Ups. are an earnest inguiry into the
ultimate truth. The subject matter is about the spiritual
life that leads to eternal peace and immortality. The Ups.
revolt against the path of ritualism. The seers of the Ups.
placed aside the performance of ithe sacrifices, while they
emphasise the intellectual efforts to know the ultimate truth.
As they propound philosophical thoughts, they serve as the

source of different traditional philosophic%l thoughts.

The Ups. expound principles which can not be easily
grasped or which cannot be experienced by everyone through
the senses. On the contrary that bighest principle is
reslisable only by Lhose persons who become inirovert through
penance, meditation ete. and after their spiritual progress

the truth reveals Itself to the person concerned.

This principle is exnosed and explained vividly in
various Ups. in verious ways by the secrs as they have

realised It. 411 the Ups. expound the same principle but the
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way in which they establish the Brahman is different; so
the number of commentaries are written on this subject to
suit it. The DRS deals and discusses Upanisadic Srutis.

There are many comitentaries on the BRS. The commentators

systematically explain the varying doctrines of the Ups,

The commentator aims to give the consistent inter-
nretation of the 3BS according to his philosophical ideology.
The five prinecipal bh5§yakars viz. (1) 5 (2) =, (3) M
(4) Vv {5) N; have developed their views on the basis of ups.
and interpret the BRS in relation to their philosopnical
ideas and views. They modify the érutis to suit thelir views.
These great acaryas founded their own schoolg. They try to
explain the éruti and, try to co-relatbte the BR3 according to

their philosophical line of thinking.

1
The commentators discuss the Srutis whieh sait to their
rhilosophical thoughts, With the rational arguements. Such
discussions are grasned by the intellectuals. The theories

nut forwvh by the commentators appealed to the highly educated

~

peonle and thus their scholarship is recognised by these
intellectuals. Similariy the commentators create the different
ways of attractiing the neople from the rsligious point of
view. Any acarya nreached his owa thought in such a way

wnich can be easily diagestible by all; which can be undevr-

stand by a common man. The acarya made the nhilosonhy in a
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dialute Torm which suits bto his line of thinking; and this
simple approach, the way of the interpretation in easiest
manner captured the mind of a common person., The acarya
émphasised on the god by various symbols viz. Om etc. by

the different stobras; by the ways of worship to the gods ete.
whicn can be easily followed, Natufally a person knew how

to achieve the god's grace and he came (o know what Bramman

means etec. Thus an écarya collected the followers to his

aschool,

The study of the Ups. show how a commentator has
an ample scope to iunterpret the Upanisadic text in relation
to the philosophical ideology ﬁhieh he represents. Thus
it is worthohile 1to examine how these five bhégyakéras
explain their own views with the help of the érutis. From
this point of view in the fifth chapter some of the ératis
are taken up and explained according to éaﬁkar, Ramanuja,
Vallahha, Madhva and Nimbarka . The words from the éruti
on the relevant portion are explained accordingz to these
bh5§yak5ras. The first section (A) of the fifth chapter
deals with the explanation of the érutis by the above
mentioned commentators. The complicated references and
varied discussions on the relevant portion are not taken

1
up waile explaining the Siutis,
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In the ssction B of this Chapter the BRS is studied
in relation Lo the explanations given by the five acaryas.
Trom the érutis which ave under consideration the acaryas
drav thelr coneclusions in the respective adhikara?a. Some times
a particular adhikara?a in the BRS discusses the érutis from
different Ups. on the same subject. In this discussion it is
shown how the acaryas reconcil various érutis. The Section
contains what is velevant to the present discussion. The
Main teachings of the ancient acaryas, as presented in the
adhikaranas are set forth. Thus the section serves as a
hacitground to the stories and dialogues as well as the
teachings of the Ups. The commentators and the BRI are
studied in this section in ordexr to see how far they
contribute to the concept of the Vara (boon) which is dealt
in the Chapter I. The attempt is done in order to examine
whether these great acaryas add more or not to the concept

or they merely go on discussing and drawing the conclusiouns,

The original bh5§yas of these five acaryas on all
the Ups. are not available. The Ramanuja's bhﬁgya on the
CiU, BRU, KATU is not available; so the portion on the above
mentioned Ups. is studied with the help of the Rafgaramanuja-
bhégya. The Rafgarimanuja has written the commentary on the
basis of Ramanuja's views; so it is taken into account.

1
Safikara and Madhbva's bhasya on CHU, BRU and KATU is available.
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The portion on these above mentioned Ups. are studied with
the help of the éaﬁkara and Madhva. Vallabha's bh5§ya on any
one of the relevant Ups. is not found., X 4 U is studied with
the help of Safkarananda's bh5§yakon the MAU , Ramatirtha's
hhéfya is available so it is studied with the help of

Ramatirtha's commentary.

The chart showing the funcitional similarities on the
basis of the bhagyas of the five great acaryas, viz.,
éahkara, Ramanuja, Vallabha, Madhva, is added in this thesis.
Deussen has given a chart showing the Pafcagnividya from

1
the SB- 14,9.1-12-16 to the CHU 5,3,9; and the BRU 6.2.9-13.

/
The CAY and the BRS are dealt by N.A. Kansara2 and

he tries to conclude that almost all the five acaryas agree
with the explanation of the process by which the water is

called 'Purusa' after the fifth oblation.

1, Daussen Paul " Sixty Upanishads of the Veda " ( Tran. by

Bedekar V.M. and Palsule G.B., ) Vol. I, p.140,

2. Kansara N.A, , 'Sambodhi' Vol. 10 p.483 ft.
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Section As-

BRU 1.3,28,

é - The Prastotr recites the samans. The mantra viz.,
“tamaso-mé Jyotirgamaya "- etc. is repeated at the time of
recitation when the Pras%ot? begins to chant the Saman. These
mantras are repeated and this repetition results into one's
further advanced movement. This ;epetition of the mantras

is to be done by the sacrificer. .

M -~ He prefers to take these three different prayers
and not three distinct mantras. This is the prayer for the
removal of the obstacles to the divine world, it produces the

best reward.

The phrase viz. " Asato ma sadgamaya " is explained
by both the acaryas differently as follow:-

é - It means from the evil actions and ignorance lead
me to actions.and thoughts, that are regulated by the Scriptures.
That is to say the phrase indicate - through the requegt to help
the recitor of the mantra for identifying himself with those
objects which lead to the immortality or the divinity. The
prayer conveys the thought of making immortal through it.
é follows Brahmaga's explanation while interpreting i.e.
evil means death, that is natqral actions and thoughts.

H3~ He does not explain.
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M- He takes "asat" as death or sorrow and sat means bliss
or immortality. The phrase denotes the meaning as follow:-

t from sorrow lead me to the bliss " i.e. it conveys the

same meaning following the Sts explanation viz. " make me -

immortal.
(2) Tamaso ma jyotir gamaya —--

1 ) .
S - The word tamas means darkness, death or all
ignorance. It has the nature of a veil. Darkness also means

the death, being the cause of it.

The vocable jyotir means the light, the immortality.
It is one's divine nature. 3Since the knowledge being the
luminous, is cailed the light; tﬁerefore, the knowledge
denotes the immortality. Knowledge is of an imperishable
a&ture according to é. So the phrase denotes to help one
for realising the divine entity. Thus it means to make him
the immortal.

Ry- - He does not explain .

M - The vocable tamas means the ignorance or the
death and "jyoti" renders the meaning as the lknowledge or
immortality. So the prayer denotes to lead the recitor to

the knowledge from the ignorance,
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(3) " mrtyor ma, amrtam gamaya ."

/
H

’é ~‘He interpreteé the phrase in.a simple way viz.,
to lead to mukti from the deathjiﬁﬂe tells that ©® m;tyo?
amftam kuru " means 1to make free from the saﬁsﬁra; that
amrtatva is nothing but to becoming free from the sahsara

according to R.

M - " mrtyu®means the death; and amrta means moksa
according to M. Thus it means " from bondage lead to the
mukti,.

\‘ . 1 !

In all to survey, 3 explains the first mantra denoting -
to help the prayee to identify himself with the objects of
realisation instead of those which are not true as such.,
while the second mantra means, to help him to go beyond

that because it is the form of the ignorance and attain the

salvation. The third mantra should be taken literally.

M - He disagrees with é in the explanation of the
some of the words. (1) The vocable 'asat' is not ignorance
but it means the "sorrow" according to M's view. So it is
called the death. (2) "Sat® is bliss, it is called the
immortality (3) * Tamas " is the ignorance in its very nature.
S0 also it is called the death. (4) " Jyotir " is the
xnowledge naturally it is of the immortal nature. (5) Mrta
is the ordinary death and that cén be overcome through the

moksa. A mukta is never born under the law of the existence.
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'

S =~ Then efter chanting for the sacrifice with the three
mantras, the chanter of a mantra should secure eatables for’
himself by chanting. The chanter is able to obtain the

desired object, he is the knower of the vital force.

M -~ He propounds that the person who knows and meditates
with respect on the Vaym ( Prana ) called as the Saman is

sure to get the desired world,

M contradict? with é and holds a view that é'inﬁerb
pretationiisfnatkpéépetezﬁeefurthar argues that af é'explanatidh
is accepted then the'japa of this mantra would be devoid of
the fruits. M explains the words m{tyu and amfta as denoting
the well-known meaning viz. the death and the mok§a respect-
ively. And'so they do not require explanation as é adds to
them. The éruti has not explained them and M following the
Brﬁhma?a sentence viz. " na atra tirohitam iva asati %", says
the words are very clear and therefore they shbuld not be

explained.

M further tells that the éruti suggests the meaning
as - one who knows the meaning of these three prayers viz.
asato ma etc., The éruti does not convey the meaning which é
explains viz. one who knows the mystery of the Praga because

a true udgitha is always a manifestation of the Prana.
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BRU 4.3.1

I. Sa mene na vadisya ..
*

N

)

! -
S - Yajnavalkya approached Janaka to see Yogaksema
i.e, to inquire about the welfare of the king Janaka. While

going there he thought that he should not speak sbout cosmos.

V1
Ry~ He agrees with the S s comments,

\ .
M - He does not follow 8 and R and observes that
Yajnavalkya went to Janaka wishing to hold a conversation

and to discuss with him.

S.Radhakrishnan comments on M's view that if the line

3

-~
is read " Sam enena vadisya iti " ( " came to Janaka intending
to speak with him " ) it is only an ingenious conjecture,.1

Formerly when Janaka Vaideha and Yajnavalkya had held

a discussion on Agnihotra , Yajhavalkya had granted him a

pa

boon, Janaka chog¢gse the right to ask any question when he

desired; therkingg theréfore, starts putting questions.

~

1, Radhakrishnan S. , vide The Principal Upanishads.BRU.p. £5% -

¢
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The words " ﬁ§\£h€T moand v adM AT w pepers o
the self or Brahman according to é and R¢  The Self is the-
light different from one's body and organs and illumines
them though it is itself not illuminated by anythiné else.
The self is present in all the states of waking, dream and

deep sleep.

M - The question proposed by Janaka is about the

innermogt light in man.

¥ - BRU 4.3.2 refers to the nature of Purusa for the
first time in the Ups.

I1I. BRU 4.3.7

é -~ The Up. enswers the nature of the Self (ZAtman).

* vijHanamaya " means intellect. The Self is perceived
as inhaving contact with the intellect just as a night is
associated with the Sun and the Moon. The intellect helps in
every king of knowledge. It serves the purpose of the lémp

[ ] t
in darkness.® $. cites the Sruti.

2. cf. BRU 1.4.3.
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It is through the mind that one sees and hears. The
objects are lighted up by a lamp in the darkness. Every object

is perceived because of its association with intellect.

? —
3 criticises those who explain the word "Vijrnanamaya"

as a modification of the consciousness i.e. to say this
explanation goes against the éruti. According to é the
suffix mayat in the word "Vijnanamaya® denotes something
else than modification. The Self stays in the heart; it
illumines the body and organs with its own intelligence. 3
The examples from BG., are quoted to prove that the Self is
the light within intellect; infinite, all pervading like

the ether. The self is self-effulgent.

The Self effulgent light pervades the intellect; the
Self assumes the likeness of the intellect and seems to
think ( dhyayativa ) just as the light looks coloured. The
Self seems to become whatever the intellect resembles it.
So when the intellect turns into a dream, the Self also
assumes that form.

!
S argues that it is only the likeness of the intellect

4

3. BG. 13.33 . As the Sun illumines the whole world, so the
Self, the owner of the field of this body illumines the

body,
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that gives rise to the delusion that the Self woves between

the two worlds and has such other activities.

i

The words ' watyo Auwpg{ in the Sruti are explained
as the forms of death referring to work, ignorance and death

has no other forms of its own.

o 1
B - He explainsqﬁldiscusses the Sruti with the heljf of

BG and BRS.

M - e takes the word Atman ( Self ) referring to the
Lord Bhagavat. The Atman is alone the light of the man. To
strengthen his point he cites the guotations from the Skanda
Pur&na.4 Atma is the great light and guide. According to
M, the Atmic light does not mean the light of one's own Self
but the light supreme . Fe further explains that the Ztman
is the Supreme one, all knowledge who lives in the heart.
He remain steady and makes the Jiva to do activities. Te

quotes the Mahamimafisa to illustrate the Atman more promptly.

The terms 'dhyadyativa' 'lelayativa' means " grasps "
according to M. ind the wordﬁvijﬁénamaya'is-taken in the
sense of " all knowledge ". He produces the changes in the

Jiva. He causes the Jiva to travel in both the worlds. He

BRrv
4, vide Rriadawsnyalkka Upapised with Madhva's commentary .

SBH. series Vol. XV p. 434 .
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.0 N -
is called " & I <ftar %l " ( Sah hi svapno bhutva )
because he is responsible for creating the dreams in the

dream state.

\ ,
3 - The phrase ®Imam Lokam " means the state of conscious-
ness., It is called %"foxrms of death® because it causes to commit

all sorts of the sins aud the sin is nothing but death.

® svapno bhatve.  # peans He becomes the carrier of the
soul to antariksa or dream wordd after death., In this world

the jivas are subject to death, so it is "omakgo aupdn’ M,

M -~ de interpretes the word *® imeine foRaw o aq 4
synonymous of the waking state in the same way, The word
theaven' ( Svarga) as Susup 61 and aftariksa as a dream
condition., M. adds two meanings to the word ' lekauw 1 ipn the

! Uphau lowau ' i.e. (1) TWorlds (2) States of consciousness.

1 PR — .

S vrefutes Yogacara school of the Buddhist in the
' _ N .
Sruti by the words ' Ud Lo Weld: tsw. According to the
Buddhist, the above guoted phrase refers to the two abodes,

i.e, this and the next world.
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. AN
v, BRU 4.3.8 - d " dUyT ghen VTte: ---- w

The dream state is a junction between the waking
condition and the deep sleep. In it one feels joys and suffer-
-ings, which consist the impressions of the experiences of
the previous lives. On the other hand the glimpses of the
rewvards of the merits and the demerits, those are to be

happen in the future life are experienced through the urge of

those merits and demerits, or through the grace of the god.

. .
3 - Hde supposes that one sees many objects in the

dreams those are not experienced in this life,

By~ According to him one sees this world in the
dream; or sometimes the person sees the obher world viz.
svafga, naraka, in the dream. That is why the dream condition
is “Vilakgaga" y in which one experiences the objects from

two worlds.

M - According to M the Sruti refers to (1) Lord
{2) Jiva. M shows distinction between the Jiva and the
1t ‘

Isvara. M. wants to prove that the condition of susupti and
-

death are the same with the help of BiS 1.3.42 ?

5. BR3S 1.3.42 - " Susuptyutkrantyo bheden "



187

Actually there is no need to take the help of the
vedanta Sutra in this portion . The BRU is the earlier work
though M gquotes Vedanta Sutras for explaining his views

without the necessity.

The doctrine set forth by the Yajhavalkya has a
prominent place among the various philosophical schools., On
1
this particular passage S , B, M builds up btheir theories

and develoned their views,

V. BRU 4:93019 " A an o 44'3‘\51" - “'{Z‘T)u? < f%\ 9,71{ "

t [
S - 3 states that He himselfl creates the objects like

the chariots, animals, roads etc. Heally there are neither
objects nor activities of the organs axist in the dream state,
but their impressions are visible. In the dream condaition

the self becomes distinet altogether, He is Hdimself the light.
One dreams only when the organs have ceased to fuaction .
Therefore no other light ( than the Self } can exist in that
state. Moreover the dream state cannot be supposed as the
waking-state. In the waking-state the self is engaged in

many objects; Lt is mixed up with the living objects.

Ry- He states that the objects like chariots, ways,
wells etc. waich are experienced in the dream could not seen
in the waking condition but those objects are created by the

Parama tman.
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He argues that the objectp seen in the dream is not
seen in the same form in the waking-state. hMoreover their
marks of nresence or their marks of destruction are not
available and the objects which are visible in the dream-state,

’

are created by the Paramatman,

M - The éruti is explained according to his principle
by M. i.e. the world is the real, and he contradicts vith
the non~dualism - the point viz. the world is unreal. M. denotes
the Vedanta Shtra ° for maeking his arguement solid. M. refutes
é on the ground of the difference between the waking state and
the dreanstate. The objects perceived in the dream-state by
a person exist in bthe world really. The unseen objecis are not
seeﬁ in the dream. M. criticises that the pleasures and pains
created by the objects are not false or unreal but they are
real, since one experiences them in whateverstate. é takes
the world as unreal because a stage comes when one realises

that in the past the world was not existing; the world does

not come into existence in the future.

1
According to the 3 the agency attributed to the self
ig only figurative., The light of the Self which is pure.
intelligence, illumines the body and the organs and thus they

nerform their funcitions bheing illumined by Him.

6. B3RS 2,2.9 Vu,:&lwa,wgig co na 4vapndelivat n
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According to R the agent is the Supreme Lord? ‘e
self is unatbached in- the dream-state because the -effecis

produced from-the-contact of-the objects, are-not—Tound He—it-

M - supposes that the Keéava performs all the activities.
He is not seen by Jiva even at the time of the death of the
dreaming-state, M. does not recognise the dream-state as the
separate one. M states that the lord is always the light of
e jiva even in the waking-state. The lord is independent

and he 1is seen by the Muktas only.

é —~ does not regard the dream condition and the death
as one condition, The self transcends the forms of&the death
and not death itself . 1In dream bthough the Self is separated
from the body and the organs it experiences joy, fear ete.
tiowever the death is not the nature of the self. The self
is unattached in the dream-state because the effects produced
from the cantact of the objects, are not found to it. The
2elf in the sound sleep gets the highest sersnibty. While in
the waking stabe a man gets impurities due to the mixture of the

innumerable activities of the hody.

The Self makes the body to sleep but the Self remains

awake and notices the impressions of the deeds, that have been

7. vide. RahgaRamanuja's comm. on BRU p. g3 :

— e — —_ SN re— — = |~
W Qe QU i GABN T fadal t LdEg ol wu( on
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left upon the mind., The self causes the body to awake. In
sleep condition there is respite from the craving and the
aversions, fear and anxieties. In it the individual is absolutely

one with the divine one.

VI. BRU 4.3.15,16,17.

\

The Up. establishes that the self is Itself the light
and distinet from the body organs and their stimulating causes
- desire, work, on account of its non-attachment. It is un-
attached because it moves by turn from the waking to the dream-
state, from this to the deep sleep, then again to the drean,
then to the waking-state; Thus the Self is distinct from the
three~states. The example of a fish is given for the supporé
of this point i.=2. just as a fish moves freely to both the

banks of a river, similarly the Self moves to both these states,

é - é takes the Self as eternal, free is superimposed
by the ignorance. The person fancies himself in good or bad
position due to the impressions on the created by ignorance,
viz. The person has a dream that the robber comes and goes
to kill him. aActually nobody is going to kill him. Here the
impressions are falsely manifested. When the ignorance goes
awvay and the knowledge reaches its perfection, the identity
with the Self is attained. Ignorance presents the things
other than the self those are non-existent, and makes the

$alf as limited. Then the desire arises for that from which
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he is separated, that desire prompts him to do the action which

produces the result. Ignorance is not a natural characteristic
of the self, because it automatically dicreases as the knowledge
increases and when the knowledge is at its highest level,

ignorance disappears completely.

M - He explains the voecable Afd Avidya differently
from é . M supposes that the word ' avidya ! is‘a compound
( 3T+ dar )= '#1 ' (3) refers to the Visnu and the
vidya means the knowledge. So M interpretes the word avidya
thus - the knowledge obtained through Visnu is ' aviehjd 1,
And this avidya causes to have dreams in the dream-condition

or to p&ﬁeeive the objects in the waking condition.

M supposes-the Self as no other but the lord Vi§9u;
and he is eternal, fearless, free from all the sins. There
ig no other than Him. That thing exists which is seen by the
Lord Visnu . The gods like Brahma and other see the objects

s e
due to the favour of the Visnu, They are not independent seers.
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VIII. BRU 4.3.32. |
a. .\ - ;}\
A G GOT SebAT By - - - - -

. - Srmpopin- Q
T uIH M [

1
S ~ The state in which one sees nothing else; hears
nothing else, knows nothing else, is the highest of all the

attainments. It reveals the identification with all.

® Thig is yits Supreme glory " ( Parama gati ).
It is the highest of all the splendours and it is not attached
artificially to it; it is its own nature. Other glories are

artificial,

® This is his highest world ":-~ The other worlds which

are the effects of its past work, are inferior to it, This

world cannot be secured by any action.
. .

" This is his Supreme bliss " :~ This bliss is eternal;

the other pleasures and delights, which are rewards of the
enjoyments,are produced from the contact of the organs with
various objects. Therefore they are momentary; but this
highest bliss is everlasting, so the BRU 4,3.32 says others

live on a particle of this highest bliss.

o
S takes the literal meanings to the words like man,
god, emperors, gandharvas, prajapati etc. and the world of

Brahman is taken in the sense of Hiranya garbha.
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Ry~ He propounds that the Jiva becomes one with Para-
~matman, but the jiva is not completely merge with Brahman.
The Brahman and the Jiva are not one. On the contrary the
Jivas are many due to the association with the Prajfatman, The
jiva is very pure, devoid of any dosa like the water, and just
as a drop of water added in the water becomes one with it. .
Similarly the Jiva goes to Brahman . There is no complete
identification between the Jiva and the Brahman. Herein R
differs from S's doctrine viz. Jiva and Brahman are the same.
While according to B Jiva is the part of Paramatman. fhere is
no identification-R furthér~teaches that the difference between

the devas etc., goes away.

Rystates that in this condition the objects which have
difference, and their knowledge due to their contacts with
the sense organs, and their relation with the merits; all of
them are not seen . Thus only no other entity is exXperienced

and this is the highest gati. R takes the meaning of Parama

gatih differently viz. the gatih which is obtained through
the arcir-m3rga by the Jiva. This is the highest wealth,
R takes this phrase in the sense, the wealth whichis obtained

by the tattvajhanins . This the highest world - means this is

the immutable place for enjoyment according to the view of R.

This is the highest bliss.. which % un3u4PQﬁQ¢’ anJ %mvewaque

'
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M -~ M refutes the principle set forth by é with the
arguemeht;’scriptures do not prove the world as unreal or the
perception of the world is a wrong notion on the mind of a
jiva produced by the error. With the help of Gita ¥, M
emphasises on the point that the scriptures follow his view
by mentioning " those persons who think the world to be false,

they are called Asuras. W

M refers to the sensations like the taste, the smell,
the touch and the functions like the thinking, the hearing;
the touching etc. for proving the point ;hat there is the
distinction between the Lord and the world. M splits the words
in two ways: - (1) vreferring to the Lord;

- (2) referring to the world.

According to M the highest entity is one alone ,
( ekah advitiyah ) ; without second ; He exists at the time
of the dissolution, Prak?ti pervades the whole universe in
the form of the water and no other living being exists at
the time of dissolution. The epithet in the éruti viz.
" Brahmaloka " means the perfect knowledge. The term 'Brahma'
means ‘'perfect! and loka is knowledge &n the vocable “brahma-
-loka¥, . :

Jiva enters into the heart at the time of the death.

Then he perceives the Lord Visnu only, which dwells in the

—_- — — e T e e
N - e [P— p— o

¢ B& 169
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heart. Jiva depends on the Lord and becomes unconsciousness.
The Jiva does not cognise anything else. The Viggu shines
out with his own glory and illumines the upper part of the
heart agd the lord goes out through this passage. He takes
him and Prana along with. The other devas ( lower Prégas )
follow this echief Praea; Vidya, Karma are also with them.
Vidya, Karma, Yogyata are taken to be referring to the
'several devatas of those names, i.e. Garu@a is presiding
deity of the knowledge etc. A1l of them follow the Vi§gu when
He goes out of the body at the time of the Mukta's death.
Mukta lecaves the body through Su§umn5 négi. The Lord throws
away the body of the Jiva and takes the hold of the subtle
form of the Jiva; just as a leech takes the hold of the another
blade of the grass before gquitting the grass on which it is

moving.

The lord creates new body of a Jiva according to his
merit just as a goldsmith destroyes the impurity of the gold, He
gives the knowledge to the Jiva by removing avidya. The Jivas get
the body accordingly to which class they belong i.e. to say if
the Jiva belongs to the class of the Pitfs He creates Pit{s
body and so on, The released soul reaches the Lord Hari and
acquires the guantity of the bliss.

M suppnoses that all the Jivas have true existence. In
fect Lord and Jiva ave distinct from each other.3Since no one sees
that the Jiva is the all-knowing one as the Lord is. The Jiva has

little powers. It is not present every waere,
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] - -
Sankarananda on Paryafikavidya

qugi ordered his son to handle the priest-~hood of the
Citra Gargyani king. TWhen the évetaketu went to the assembly
of tﬁe Citra, he was well received. At that time, the king
asked a.question that what will be the fruit of the sacrifice
i.e, if the king would go to the heaven or would be tigd down
to the earth. évetaketu could not reply and therefore, he
took the king'é permission to go back and learn the answer
from his father. On his return Svetaketu put those same
questions to the ﬁru?i for which Krugi confessed his
ignorance., Then after the Eru?i decided to learn them from
the king himself. Both of them went to the king's assembly.
E.irm.gi with the sacrificial twigs in his hand as a token of
accepting his apprenti;eship went there., The king Citra was
pleased with him for his very act refined behaviour, and
the king praised thekiru?i and promised him to explain the
mystery. The king fully expounds the vidya as follow:~
In the beginning it is told that all %he departed souls go

to the region of the Moon to reap the fruit of their deeds.
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KAU directly mentions the paths by which the souls travel
i.es if one dies in the bright half of the month, he goes
beyond the region of the Moon but if anyone dies in the dark
half, he is thrown down to the earth through the rains to

be born as a reptiie, serpant, mosquito or any other animal
Therefore the moon is said to be the entrance 1o the
heaven. It can be said with this context that the Moon is

the check poest for the onward journey of a soul.

The KAU 1.1 expressly refers to Devayana path though
both the paths viz the Devayana and the pitfyéna are
mentioned as leading for the other world. When one ascends
up, he reaches the region of Brabma by stages. First he
enters to the region of the fire god, then to the air god;
then to the Sun-god; then to the varﬂ?a ; to the TIndra and
to the Prajapati; step by step, and ultimately to the region
of the Brahma. The world of Brahma is full of the tanké;
the rivers; the trees; the cities; the palaces protected
by the Indra and the Prajapati. The descriptions of the
Brahma's world is figurative. There is the Brahmz's hall
where the intelligence is the throne and also a couch of
the imcomparable splendour. The favouritee is imaginary
which the scholars take to be the nature ( matter ) and the
reflection is visual. The scriptures and the understanding

are considered as the two nymphs. At the command of the
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Brahma five hundred nymphs go to welcome him-at once. Then
he if being the knower of Brahma, then adorned .in Brahmic
form, goes to Brahma. He crosses the pond made of the
cupidity and the anger if any ignorant soul/! reaches the

pond he falls into it.

8. K. Belvalkar and R.D., Ranade opine that the< '
chapter of the KAU starts the discussion between the king
Citra GErgyEyEgi and the Svetaketu by which the soul's progress
towards the world of the Brahma is explained, According to
him the world of the Brahma is the highest goal and a true '
place of the safety. A departed soul travels by the two
paths leading to the another world; these two paths run up
together upto the world of the Moon, and then divert into
the two directions i.e. the upward and the downward. Belvalkar

summarises the Upanisadic passage.
*

According to the view of the Deussen all the souls
that depart from this ﬁorld reach to the Moon first. The vital
‘breaths of the souls are responsible for the waxing and fhe
waning of the Moon. i.e. it is said, " through their life, the
waxing lunar half ( of the month ) grows and by the virtue

of its, wanning half, it conveys them to the rebirths." 7 The

q. op cit. Deussen Paul. " The sixty upanishads of the veda"

( translated by Bedekar V. M. and Palsule G.B.)Vol.I, p.25.
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Moon is the door of the higher region . There the soul's
knowledge is tasted, if he is able to answer goes by the
Devayana path. The Devayana path stands in higher degree
than the Moon and if the ascending soul does not pass in the
test, he goes to the Pitfyana path. That means 'the Moon

is the responsible entity who allows the departed soul to
bec&me the rain etc, and to rain down below. It seems that
the Deussen wants to emphasis that the departed soul whether
it may be the doer of the good deed or the evil deeds reach
the Moon by one and the same way. From the Moon the paths
diverts. On the other hand the CHU and the BRU describes

in the state way that a person who acts in good manner of
performs the tapas or the sacrifice ete. obtains the

fruit of the good deeds and he goes by the Devayana, while

the other person goes by the Pitryana.
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' - -~
‘Sankarananda on KAU 3,1

The KAU 3.1 starts expounding the knowledge through a
discourse between the Pratardana and the Indra. Pratardana
went to the abode of Indra by means of Prowess and his heroic
struggles, Indra was so much pleased with him that he wanted
to grant a boon to be chosen by Pratardana. But Pratardana
left it to the choice of Indra. Indra refuses to do so by
stating that é superior has no right to choose for inferior
and he asked to select it to the Pratardana. At that time
Pnatgrdana refuses and forces Indra to give knowledge which
is wholesome to the mankind. Indra then propounded him the
mystery and imparted that " know Himself " who is the truth.
Indra preached the self. Indra further preached that the
vital air is the life and it is the Self. There is life in
the animals because the bodily organs and the breath
functions copperatively., It is the consciousness of 'self!
in the every act of perception which is again the function
of the human brain. It is the introgpection, The life
persigts as long as the vital air is present in the body,
The vital air works uniformly with the organs. That is why
one sees forms with the eyes, hears sounds with the ears etc.
The life force with the vital breath which is stated in
the Up. is the "Self" or "Brahmafl. And the worship of this

tgelf' leads to the immortality.



201

The vital breath controls the functioning of the
organs. One can live without the tongue or the sight etec.
but without the vital breath the life is impossible. The
bodily organs do not discharge their respective functions
without the co-operation of the vital breath. The functions
of organs merge into the vital breath, while one is asleep
or in a swoon. All the organs are active due to its existence
in thelbody and stop to discharge their respective funetions
when the vital breath ceases to act. This vital breath or
the Prﬁga is superior over all the sensory and the motor
organs. According to the medical science the vital breath

is the action of lungs, depending on the action of the heart.

Then the function of the brain or the nervous system u
under the term 'Prajfia' is described. The functions of the
organs depend on the nervous system. All the bodily organs
discharge their functions by intelligence viz. the speech
without the intelligence do not convey any meaning. The
activity of a person depends upon the mind i.e. to say
sometimes a person engrossed in the work does not motice the
sound of the clock. There are three factors in a cognition
of the object: (1) the perceiver, the perceived object and
the act éf perception., The act of perception is done by the

help of intelligence which is called as 'Prajna' in the Up.
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The 'Prajia' is identified with the vital breath and it is
all in all; end in all ., It is the lord of the universe,
Indra goes on to identify viz. " It is myself" ; it is

yourself“.llt is the supreme soul.

' X

The KAU 3.1 expounds the term Prﬁga in the co~relation
‘of Prajiia very excellently. It shows how the sense organs
and the motor organs depend on each other for their respective
work from the point of the modern science also, Therefore
Deussen agrees with 'KAU follows well ordered and excellently
presented consideration based on the essentially right' ,
psychological view about the dependence of the sense-objects
on the sense organs and of these sense organs on the Prﬁga

- |
or "Prajnatman"e.

The Praga and the 'Prajhatman' are explained as
identical because they live together in the body and go out
of it togetherly., Thus Mdne 4 fadyia = Zhwan
It does‘not increase or discrease on the effect of good or

bad deeds. This is the Indra (Atman ) which one should know.

16, vide Deussen , Sixty Upanishads of the Veda .
( translated by Bedekar V.M. and Palsule G.B. )

Vol. I, p. 43.
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MAU with Ramatirtha's Commentary

The discourse between the king Brhadratha and a the
sage éékﬁyany;tagéls with Bralmavidya. The king was totally .
fade up with the world and so decided to go in the forest to
perform the tapas. After some days the sage called é&kayanya
was pleased with the king and asked him to seleet a boon. The
king wished to know the Atman's knowledge. éﬁkﬁyanya stressed
on the view that the king's request was very difficult to
attain. The Brahmavidya is not easily learnt and so advised
the king to ask for some worldly gain. But the king has
formed a strong concept that the worldly pleasures, worldly
enjoyments did not give bliss. They are not satisfied but
on the other hand they increased day by day hecause they
are connected with the cupidity, anger, greed, delusion,
fear etc. Thus they are transient and perishable. so the king
considered them useless. This frame of the king's mind moved
the sage to consider him’as a worthy person for imparting
the Atman's knowledge. The speech of the king shows his

mental capacity and the earnest desire to know the 'self!,

-
Sakayanya thereafter explained the 'Self' as
! - -
éuddhah Putah Santoprane niratmantoksayah Sthirah~ asa-

éavath etec. In the human body there is one subtle substance
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which is intelligent, incomprehensible and invisible.

This self stimulates the body to act.

The body is compared with a chariot, the motor organs
with the horses, the sensory organs with the reins, the
mind with the driver and the inborn nature with the whip.
The body goes round like a wheel. In this way the body

moves and appears intelligent. The self is the mover of it.
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. SECTION B
Upanisads and Brahma-Sutras

(1) BRS 3.3.6

The BRU 1.3.7 is discussed in the BRS 3.3.6 in which
it is shown that some vidyas are different though'they

apparently look similar.

The BRU 1.3.7 is discussed with the CHU 1.2.73 the

subject matter of which is the worship of the Prana.

$ (788-820 A.D) He takes the two vidyas separately
because the subject matter'differs in both the éfutis. In
the CHU 1.2.7 it is stated that only the part of the
Udgf?ha viz taum' is to be medifated on as the Praga, while
in the BRU 1.3.7 the entire udgitha is meditated on as Prana.

A d '
So both the vidyas enjoined by the Srutis are different,

R ( 1017-1127 A.D.) He agrees with S since both the

vidyas are regarded as different,

M - (1197-1273 A.D.) He does not foilow the S, B}s
view while interpreting the Sutras. He holds the view that
this adhikaraqa establishes the conteﬁélation of the Supreme.
Being with all the attributes having the equal importance

though the attributes may be positive or negative.

1. The dates of the five acaryas are following to the
Radhakrishnan S. The Brahma-sutra (The philosophy of
spiritual life }.
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V - (1479-1531 A.D.) He does not refer .

N - (Later half of 15th century) He follows

R's interpretation.

(2) BRU 4.3.2-5 Katama Gbwma itt --- is referred in
the Slitra Kewaststrdrhatvat  (BRS 2.3.33). The Sutra

discusses the nature of the self.

é - He takes the éruti as referring to the Brahman
and t? the Jiva. Jiva has no powers to blay himself accordiﬁg
to é . |

R ~ He refers these Srﬁtis in the BRS 2.3.33 also.
The topic of the Sutra is the 'Self', He describes the
Atman as &'@Wr‘&‘h"@zﬁr{"}m{;m@%%iﬁz{ Je{:?;\?, 195475 %{[{'q):u The order of
‘the words in the text of the tika by R&%. instead of

HTH BT AT as given in the Upanisadic text

and this B text.

M - He interpretes this Sutra in a different way. The
Sutra deals with the kartréva, is attributed to the Jiva, if the
jiva is accepted as the doer then only the injunctions lead
by the scriptures prove to be true otherwise all the éﬁstras
would be invalid. The Sutra therefore, emphasises the jiva
as the agent in his own accord with certain limits. According
to the view of M the injunctions and the prohibitions of the
Sastras apply to the agent in the person of the jivas. They

can not apply to the §upreme self because if they are considered
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as referring to the Self, the self will be liable to merit

and demerit and thereby will lose his higher status. Thus

the agency of the 3iva has to be accepted in order to

preserve the meaningfulness of the injunctions and prohibitions

of the scriptures.

M disagrees with the é, R'views and he concludes that
this adhikaraga resolves thenconfliét of testimony regarding
the self's agency., The conflict is seen between the texts
like BRU 4.,4.5, which refers to the self, reaping the fruits
of its actions and others which consider the supreme self,

the sole agent; that there is in the world.

¥ - He quotes the Sruti in the same Sitra end explains
that i% is asked for the first time that what is the nature
of the Puruga in the Ups. Aeccording to V, it seems that the
Sruti states two objects viz. (1) Jiva-because Jiva is the
Brahman as Ups. describe,while on the other hand it refers
(2) to the Brahman since it states the root "jpa" as its
object. V supposes that the Brahman is the object of the
knowledge and It shines in the heart and the body. Though
Jiva lives in the heart and in the organs, the éruti refers
to the Brahman. Jiva and Brahman are similar to each other

partly; but the actions of the Jiva depends on the Brauman,

The Jiva has no pewers to play himself.

t -
N - He does not refer this Sruti in this Sutra.
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(3) BRU 4.3.7 "Katama Atma v...... hr dyantarjyotin®

is discussed in the BRS 2.3.42 and 43 for the second time.

The " Su§uptyutrantyadhikaragam " ' has a subject from
this Sruti. It is as follow: The word Vijhﬁnamayaf ( he who
consists of the-knowledge ) referred to, is the Brahman and
not the individual Soul. In the condition of the deep sleep
and with reference to the departure of it from the body; the
individual soul and the Highest soul are spoken as different
from each other. Since the Sruti viz BRU 4.4.22 uses the

- -
words like Vasi, isanah, adhipati etc.

8 ~ 3 takes these two sttras viz. BRS 2.3.42 and 43
as the beginning of a new topic, while R takes the three
sutras viz. 41-43 as a one section dealing with the question
whether the ether in the CHU 8.14 refers to the Brahman or
the individual soul. According to é the adhikaraga deals with
state of the deep sleep and the going out of It from the body
at the time death. The sutra 42 points out the difference of
the Highest Soul and the invidivual soul in the states of
the deep sleep and the time of death. The Sruti refers to the
Highest self only according to the view of é because the
beginning and the end of the chapter deals with one topic
always. é guotes BRU 4.3,14-22 for strengthening his view.
Further he argues that the description of the nature the
embodied Self does not lead to the highest achievement. So the
topic is regarding the difference of the Highest‘self from such

conditions.
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R ~ The Srutis are quoted as a reply to the objector's
point. R supposes that the Paramatman is a different entity
from the Pratyagatman £ who goes to the‘PéramEtman in the
deep sleep condition and who leaves the body at the time of
Utkranti. Therefore the goer and the one gone to must be
distinet. R cities BRU 4.3.7 to introduce the view that the
Paramatman and the Jivatman both are not identical. Similarly
R quotes the other two érutis viz.(1) BRU 4.3.21 (2) BRU 4.2.33

to show the Paramatman different from the Jiva.

M - BRU 4.3.9 is quoted in the BRS 2.2.3.9 for the
refutation of é's doctrine. M strongly opposed to the
principle of S i.e. Jiva is not a doer ( Karta ), M feels
that the Kartytva should be attached to the Jiva because
the scriptures enjoins various Yagas 1like jyotigtoma ete,
to the Jiva. He feels that if a person does not perform the
enjoined work then he would remain without getting its reward

and then the scriptures would be useless.

So according to the V Jiva is a doer of the actions '
but it does not have the power of Brabhman that is why he
- -t
does ahita-karma. Jiva has two powers (1) Prakriya Sakti

and (2) JAana-Sakti. That is the Kartrtva of Jiva is natural.
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V - He supposes that the Jiva and the Brahman are
distincet to some extent. One is happy and the other is un-
happy. The two conditions viz. Susupti and Utkranti show
the variant nature of the Jiva and the Brahman. The Lord himself
makes him to go to the other world. The Utranki is not a
natural act of the Jiva. The acts\done in the dream condition
are unreal. In the waking condition also the 35I| &iis] is
told with reference to the Jiva. V gives the example of the
fish i.e. to say though the fish lives in the river; both
the river and the fish are not the same all the time. Similarly
Jiva acts in the waking and the dreaming sté%e,~the knowledge
that is produced vary from one another. The fish moves on
the both banks of the river having no attachment for that
place, in the same way Jiva has no attachments for both the
conditions. In susupti jiva gets Brahman means his actions

§ .
are ceased. I¥ may be observed that the Srutis are splitted

according to V's principles.

N - He quotes BRU 4.2.7 " Yoyam vijnanamaya seseeeee

Pranesu etc. in the different adhikarana as different from

2

the other acaryas . BRS 2.3.2 “ otker acarvas,

M N\
2, TORAGARIT <§éma <TNG HRIG BRS 2.3.21.
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The éruti is quoted for declaring the objector's view
i.e. the soul is not atomic because the-éruti mentions the
greatness. N takes the topic of the éruti distinct from the
objector. The subject of it is about the supreme soul. N also
quotes the BRU 4.3.7 in the BRS 2.,3.24 to prove that the soul
is of the atomic size. He abides in one part of the body i.e,

in the heart ( hrdyantajyotir ),

!
In BRS 2.2.21 the Sruti of the BRU 4.3.7 is taken for
referring to the supreme soul. How in BRS 2.3.24 N mentions

the abode of the Jiva with the help of the same Sruti.
i

((4) BRU 4.3,9-10
" Na tatra ratha rathyoga panthanah .... sa hi karta."

The Srutis are quoted in BRS 3.2.15 )

The adhikarana deals with the cognition in the dream.
The dream condition is an intermediate state between the

waking and the deep sleep. &

~

1

1
S -~ According to S the topic of this adhikarana is
whether the dream condition is real or it is unreal. The

t
opponent takes this Sruti in support of his view. i.e. the

3. BRS 3.2.1 ¢ thdhﬂas"?ith&ﬁq "
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objects created in dream condition are real as these of the
waking state since the Sruti BRU 4.3.10 tell that " He creates
tanks, lotus pools, rivers etec. S contradicts with the
ohjector's v;ew by arguing that the objects perceived in the
dream condition are not real because they are not bound 5y r
rules of the space, time etc. viz. One may have a dream that
he is walking on the road in the summer's afternoon though
he sleeps in winter's night. Similarly the materials for
creating the objécté are not found in a dream state. Moreover
the objects in the dreams are sublated every day when he
- wakes up. So the dream condition is a mere cognition, Further
é‘states that sometimes the dreams are prophetic of the future
good or bad; may be real just as the»appeara?cé of silver in

pearl oyste;_is false yet it produces the joy in us.

| Moreover é emphasises that because the individual
soul is the part of the Brahman, he produces the objects like
chariots, rivers etc. only with volition in the dreamsj; cannot
be agreed. The individual soul is covered by the ignorance
and so its power of creation is hidden like a fire in wood.
Its power of creation becomes manifest when the bondage of
éVidyE is removed through meditation. The soul is a subject
of avidya ,therefore it cannot be a real creator. Therefore

all that is cognized in the dream is not real.
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. ,
R ~ R also discusses these Srutis in the BRS 3.2.1.

The dream creation is done by the individual soul or by the

Lord is the subject matter discussed in this adhikarana. R

1
differs from 8 regarding the adhikarana's topic.

R quotes those srutis when he discusses on the waking,
dream and deep sleep states associated with the individual soul.
He tells that the dream creation can be assigned to the Param-
purusa since it is an extra-ordinary and wonderfud ereation.
Such creation cannot be attributed to the Jiva when the jiva
is not fully manifested in the Safsara. Moreover R thinks the
appearance of the objects in the dreams is absolute maya in the
sense that they are wonderful. Maya means wonderful power
according the view of R. R means to say that the éruti viz.

BRU 4,.,2.9 emphasises tﬁat the objects are not perceived by
any other person except the dreaming one. So the creation of
the dreams is attributed to the supreme soul and not to the
individual soul, since the nature of the individual soul is

hidden owing to the wish of the highest self,

M - He affirms that the dreams are the real and valid
experiences. The objeets like the chariots, horses, roads
which are pereeived in the dream are created by the supreme
Being and then after they are withdrawn by the supreme Being
himself. Thus M removes the contradiction in the éruti viz.

" There were no chariots, horses or roads there ( before ).
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By making such type of arguément M tries to silence é's
doctrine viz. the objects which are seen in the dream are

not realy on the other hand M emphasises his principle with
the help of the Sruti that the objects which are cognized

in the dreams, do come into the existence by the supreme Being
and at the same time they are withdrawn after their presenta-
tion by the supreme self at his own will. Thus they are not'

unreal.

[

M further propounds that the vasanas or the subtle
impressions left by the experiences of the gast, serve the
purpose of the material cause of the dream creations and God's
will operates as the efficient cause. The dream creations are
not competent to the objects of the waking life because they

are due to the gross elements,

YV - He mentions the BRS 3.2.1 adhikara?a consists of the
dream creation as its subject matter, He agrees with é on this
point.

He does not contradict with é on the main point that the
various obsects like the horse, the road, the chariot which are
created in the dream state are unreal., He tells that the objects
seen in the dream condition are perceived in the different
form from the objects which are seen in .the waking state.
Moreover in the dreaming state there is no consistancy between
éhe two incidence. V criticises on R when he- argueées the éruti
does not insist Qhether those are real or unreal. Secondiy He

teaches that the éruti insists the world as real and not the
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1
dreams. V differs from S in the explanation of reasons while

taking the dream creation as unreal..

N - N takes the subject matter of the adhikarana diff-
?
erent from S and V. He agrees with R on this point viz. the
dream creation is due to the individual soul or the lord, is

the topic discussed in this adhikarana.
L ]

N supposes that the appearance of the objects in the
dream condition must be attributed to the supreme soul albme
because such a wonderful creétion cannot be made by the
individual soul. The attributes of the the Jiva are hidden
through the wish of the supréme Lord. They are not manifested
naturally. Lord Vasudeva creates the objects in dreams
through His own powers, who is the expert in the act of creating

and destroying all wonderful objects.

R and N unnecessarily interprete this éruti as involving

the discussion about the act of the dream creation'belonging

to the individual soul or to the supreme soul. The BRU 4.3.10
tries to evaluate the objects in the waking and the drean
states. The ¢ruti is mentioned in the context of the subjectl
whether the objects in the waking state'and in the dream state
are the same or not. Moreover the Sruti differentiates the
objects from both the conditions and /states that the cognition

of the number of the objects in the dreams is distinct from
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the cognition of the waking condition.

V - V does not put strong and fimm statement to criticise
]
8! principle i.e. the objects in the dreams do not manifest
fully,clearly,as they are manifested invthe waking. They are

perceived distinetly.

The difference between the two acaryas s- viy -
é and V do not appear much. Both of them emphasis on the same
point in some or other way, in different words.V follows the
* tradition and itries to expound new doctrine with the same
ideas. While é' interpretation appears more api and natural
citing appropriate and logical reasons to cqnvey his ideas.
é takes into aecount the Upani§adic cream and remains faith-

] - -
ful to the Sruti more than any other acaryas.
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(5) BRU 4.3,1i is quoted in the BRS 2,3,18% .

The adhikarana consists of the discussion regarding the
soul's nature i.e., it ig nitya or it is anitya. The individual
soul is of the nature of intelligence. So the question dealt
- in the adhikarana is regar&ing this intelligence, if it is

natural to it or it is adventitious.

é -~ He expounds that the intelligence is the very
Svarupa of the Jiva. It is not a quality but it is Brahman
Itself. It is manifested as the Jiva because of its contact
with the limiting adjuncts. 8 refutes Vaisesikas view i.c.
the soul is itself non-intelligence. é explains ' 7! as"mgﬂ-
Ca\fanjcg .

R - He criticises on S' interpretation of 'FE !  *jRw
means Jﬁatf (knower) according to R. R uses this Sutra to
refute the Sahkhya doctrine and the Advaitins. He argues that
the soul is a knowing agent instead of the intelligence. R
takes it as the 19th Sutra instad of 18; wherein he discusses

the size of the individual soul and its residence.

4, BRS 2.,3.,18 . " "
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M - M disagrees with all the acaryas while the inter-
pretation of the Sutra is considered. M argues that the
Jivatman 00 has birth from the Brahman. He put forth the
reason for his stand point that all the intelligent beings
enter into the supreme light of the Brahman and all the
beings come into existence from the supreme Being. They are
not dissolved into the Brahman. Thus M's doctrine viz the
jEVas/are seperate from the Brahman is present herein. The
jiva is not merged into the Brahman, while jiva and Brahman

both are distinct elements.

Y - '3"a ' denotes the #bject as Brahman. Brahman is

the objeet of the lknowledge.

N ~ He follows R.

BRU 4,3.21.
' Prajlienatmana safiparisvakto na bahyah kidcana veda ....

" nantaram ' is quoted in the BRS 1.4.18.

$ - He anticipates that the Sitrakara refers this Sruti

to indicate the knowledge about Brahman.

' -
R - He quotes the Sruti in BRS 1.4.18 in SriBhasyam.

R adopts $' view. e attacks on the Safikhya theory of Pradhana.

. \

N - He quotes this Sruti in order to show the difference
between the Jiva and the Brahman in the deep sleep and the
death.
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15 quoted m e
(6) KATU 1.2.25 ,} BRS 1.2,9-10

The Sruti is a subject matter of the atrudhikarana.
The adhikarana discusses the eater of the world. As Ups
contradict with each other ( MU 3.1.1 and BRU 1.4.6 ) the
confusion is settled about if the eater is fire or the

individual soul or the Highest Self,

é - He regards the eater as the Highest self since the
description of KATU 1.2.25 viz.'the eater of movable and
immovable as his food.' Can be applied to Qrahman only
because all the elements are created, sustained and reabserbed
in him,

é holds this view from the context. é referred the
KATY 1.2.18.22-23 to prove the Brghman as the eater as

mentioned in XATU 1,2.25,

R - He agrees with the interpretation of S regarding
the adhid™a5"whole. According to R eating of caracara with
mrtyu as the appetiser means the withdrawing of the Gaicena
world in him bedyky Paramatman. But his adhf?é%g}ts with

I3

Sutra 9 to 12,

M - He disagrees from all the commentators. He regards
BRU 1.2.5 as adhikarana subject matter $ quotes BRU 1.2.5 in
this adhikarana but thé Sruti discussed in it is from KATH.
Similarly M holds the view that the present adhikarana does

1 -
not involve the S's doctrine of identity of Brahman and Jiva.



220

V -~ He cites and discusses the KATU Sruti in the
adhikarana with reference to the interpretation of Brahman

“and Jiva . According to V the God or the enjoyer of the
fruits . V also quotes the KATU 1.2,18-20 to strengthen his

view in the Sutra viz. attacaricargrahanat .

N -~ In this adhikarana N shows the absence of any
experience of pleasure and pain due to karma on the part of
Brahman. N regards the Highest Self as eater alone because
the temrms ‘61Ehwaﬁg' andakgwhﬁ%f implies ‘'movable and

immovable metaphorically ( edible objects - food ).

(7) BRS 1.2.11-12
The adhikarana deals with the KATU 3.4. RECtm Pibantent -
soRrtase oke - - - - - - Yo o RipaGKelE in BRS1.2.11-1
é -~ The two who have entered in the heart's cavity
referred to Brahman and the individual soul for numbrals
denote things of the same class. The description of the
succeeding passages apply to them only and not to samkhyas

buddhist and Jiva.

§  quotes KATU 1,3.3 &twSuaw acctbinam - - - awd

1.3.7 to prove his point.

¥
R - He agrees with S in respect of the two vigz.

'Brahman and Soul' referred in the Sruti but he contradicts
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the explanation and remarks on é that é‘s explanation is uncon-
%incing and imlies prayojya pXRyQkz prayojska bhavah i.e. jiva is
prayoja while Brahmsn is prayojska. R guotes KATU 2.12,4.7,1.14

to strengthen his point. R takes this sUtra in the last adhikarana
1.2.10.

. / ¥

;"= M - He introduces the Sruti-kgfu 3.1 as similar to S's

adhikarana consisting its very, as its subject. M refuses to con-
¥

sider S and R's interpritations as proper since it does not imply

the primary sense of the words. He emphasises thetcharactery mark,
as the enjoyer of fruit of deeds and the use of dual should be
granted in sucl: a way thav it would aot harm the divine's oneness.
He differs from é and R and suggests the enjoyers as the two

forms of Brahman kunown as Atma and the 4ntratma or the inner
controller.

§ ;d R use this adhikarana for the refubation of samkhya
while It ciriticises on é/R as well as the samkhyas also.

V-He agrees with S and R, regarding the subject matter of the
adhikarana but he differs in interpretation of the Sruti. He exp-
lains the sruti in the following manner,

—The wond rta denotes to drink suarupdmrta and that meaning is applic-
able to both viz Brahman and Jiva. The word sukrtameans Brahman
(as referred in TU 2.7) according to V:;%g§é conveys jiva-it is
equal to parabraiman-Just as the shadow is with the #geky body;
similarly the jiva is like Brah-an since it athains the sayujya
moksa-a But Brahman is higher than jiva; because it has ananda.
mhaé is why he is mentioned by 'atapa’word in the sruti. The srutis
1.120, 1.2.16,1.33, etc. are quoted to strenghtes his view by V.
This is how the words likeqchéyétapau sak;tafetc. are applicable

to jiva and Brahman according to the view of V.
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N - He explains the adhikarana like § and R regarding the
entrance of two in the heart viz. Brahman and Jiva because
both of them are sentient beings, but he quotes KATU 1,17,
3.2 to elaborate his view that the érutis mention the object

to be known, and the knower specifically.

(8) BRS 1.3.24.25

The KATU 2.4.12 is referred in the BRS 1.3.24.285,

§ - He refers KATU 2.4,12 " Shqusthemipiah P somadhga

&{mqm‘{:w\qgu and 2,4.13 @vqusthamairal Puruso Syotiriva - -

etodved tab M in the siitra {aobdddeve Pramital . MU 2.2.11

is discussed in the adhikaraqa. The person referred in KATU
is fraumaen » 8@ TuUler of past and present; future. the limita-
tion is size of a thumb and residence in heart can be
applicable to Him only. Yama replies the Being of the size

of a thumb thus: " that which you wanted to know is this."

R - He takes XKATU 2.,4.12 as Visayavakya of the adhi-
karana which constitutes sutras from 23 to 41.
He states that Brchwmanabides in the heart which is

a size of thumb for the sake of worship by the human beings.,

M - He refers KATU v.12.14 as a Visayvakya which

speaks the characteristics of Brahman viz " Bliss " as eternal,

inexhaunstible and the highest. " It shines forth only by its

Kelo &
grace", is the answer of Yama to Naciy because all shining

forth of things in the world is derived from the Supreme. It
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is the (His) Light that illumines others, every thought,
activity, movement including the flashing forth of Svarupasukha
of JAanis is but an acting after the activity of the supreme.
M puts here the bliss of Jianis also and argues that it is the
subject of same law. It becomes manifested only by the gracious
wish of the Lord. The supreme Being is one described as the
highest/ineffable bliss and the primary source of every form

of thought activity and experience including the experience

of joy by God-intoxicated souls.

V - V refers this Sruti while discussing in the Sutra
SabolZdeve Pranfdf6) o He tells that it is this ahqusthamit P
which controls the past and future ,without the God,no other

entity can control it,
No= 353524
T tue BRS 122y He refers to the KATU 4.12, The Adhikaraga deals
v v - . N
with the questionf%he Sruti refers to individual soul or the
Highest person. Brahman is to be meditated on as of the

size of merely a thumb. He refers KATU 6.17 to strengthen

his point.
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(9) The KATU 2.3.2; and 2.3.3 are referred in the BRS 1.3.39.

$ - The term Prana is the Sruti denotes to Brahman
and not vital air because the preceeding awd subsequent
passages refer to the Brahman, It is in the Pr'é,'llla which is the
Baahmon ? everything tremble . Brabhman is responsible for the
activities suek - burning of fire or Sun's shining. The §4ut|‘

speaks attribute of gilwhere,

“The KATU 2.3.3 bhaysdasya - - - --  Percemalalgo

proves the same matter,

R - R quotes this Sruti in the Siitra 1.3.40 viz. " Fowpanat
He refers this passage which comes betweencn'nﬂugwa mabues Pui gu am‘J
a Rﬁus Hrawtiah Purs o9 nbaas jmd
«(‘ He agrees with S's explanation. R and N do not take it as a
new section but only resume discussion of section about the

person measured as of the size of a thumb,

‘ bd
M - He dov%s not discusses this Sruti under this Sutra.

V - He begins a new section and discusses how Ve
suggests bhagevdnatups, vePie is not only a weapon of Isadaqbecadse
TR 1.1.3 speaks of Vepx as agwi's heert , it is applied to bhogaviva
it does mot state Puiwa's worship of Indra worship.
N - According to N this Sttra does not begin the new

adhikarana but only resumes the last adhikarax.la.
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He quotes this Sruti in the BRS 1.3.40 ! Kampanat 1
The term vital breath in the Sruti denotes the supreme Being
because the Lord alone is the cause of trembling the entire
universe, produced by Himself, Mahat is also a synonym used
for Brahman. He concludes that the éruti declares Him as a
cause of fear of all the objects which are enmated in Him,

The Lord gives immortality to the knower of Him.

]

S differs in the interpretation. He takes this Sutra
as forming the new adhikarana itself and the Sutra deals with the
question viz.whether the term Prana in KATU 6+2 denotes the

Brahman or not .

(10) KATU 1.3.10-11 - Incbugehnyoh Pacthjorttd - -~ - - - Mothiinpazale [! anef
Mahatal Poramavyakia - ~ - - - S& Ristha S pana gatinl

“f§ discussed in the BRS 1.4.1-7,
The expression of the words in KATU viz mahat, avyakta,
Purusa etc. do not include the samkhya doctrine, but they

apply to the supreme self.

é - 8 utilizes this adhikarana to refute Satkhyas
and establishes his view that the whole discussion is about
the Supreme Self in which Naciketas asked Yama three questions
only. viz, aboeut .the fire, individual soul and the Supreme Self
Pradhna is mentioned herein . The $ruti 3.10 " the mahat
(great) is Supez"ior to the intelleect " clearly shows it is

used in a different sense from the intellect and refer to the
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3elf in reality. The passage under disscussion comes after
another passage where the simile of chariot is used. The

éruti shows hirarcy among indriyg%obj ect, mahat etc.~ avyakta
indicate the nature of the highest abode. é quotes KATU 1.,3.2-4,
1.3.12, 141.2, 1.,1.5.10, 1.4, 2,1.10, 1.2,22 etc. to point out

the difference.

R -~ B also uses this adhikarana for Saflkhyas refutation
ot * -
He rejects mahat, avyakta etc.denotes Prakrti Pradhana., R
argues that avyakta denqtes the body described in chariot simile.

R interpretes the adhikarana in different way.

M - M regards this adhikarana containing the Sutras
1 to 9. Thg adhikaraga establishes harmony in the terms like
Avyakta, Jiva, Mahat etc. The term avyakta indicates the
supreme Brahman itself which is contained in the principle of
avyakta and resides‘in it., The latter part of the sutra 1 .refers
to Brabman's being present in avyakta which on account of its
inferiority of-status is treated like a'body'. because
M quotes KATU 1.3.3 but also extends to Subala Up and RU to
give witness to the all-pervasive Brahman residing in €Qv3auka}~
(tuccha). He disagrees with $ and R  in interpretation of
avyakta as 'body' because it is gross while avyakta means
subtle. Similariy Brahman deserves to be called unvisible
the attributes denoted by avyakta/jiva etc. are controlled
by Brahman in the sense that theif presence in them is

determined by Its will,
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VYV -~ He also refutes Saftkhyas in this adhikara?a since
Safikhya doctrine is not vaidic. He differs from $ and R in
interpreting the words'avyakta s Bhagavatkrpa or aksarbrahma
It implies dharma-dharmi relation like a lamp and its light -
(brogavatiaps”  and  Barabwman have relation of this kind.)
avyakta is not jneya, but avyakta is a object (474 ) . He
agrees with é and R in stating the view that the context shows
it is the ckgfka of Brahman ad not of Prakrti . He quotes
KATU various times merely to strengthen his point viz. 1.1.14
1.1.20, 1.1.22,1.2.14.1.2.15, 1.3.,4,1.2.22, 1.1,13, 1.1.12,
1.1.16 it is a Naciketa Upakhyana.,

N - He refutes the Samkhyas in this Siitra-that the
KATU 3,11 does ﬁot establish the Pradhéna of the Samkhyas but
all the words from the Sruti refers to the Brahman . He agrees
with S, R, V in taking the subject matter of the KATU Sruti.
Ee states that the term ummanifest is to be understood in the
sense of body which is put Qown in the similee of the chariot.
The text shows the body by stating the mode of subduing the
sense organé. In this éruti, a man who wishes the emancipation,
which is the road of the transmigratory existence, and whse is
the enjoyef, is the main person who is presented as the lord
of the chariot metaphorically, his body which is subordinate
to him as the place of his enjoyment is represented as the
chariot; the sense organs when controlled by the manaas ,

reach the place of the Visnu . The KATU 3.9 and 3.11 denote
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that nothing is higher that place of the Visnu. The ®"higher
. e

than the great® denotes the superiority of the Supreme Being

than the individual soul according to the view of N,

(11) The KATU 1.3.10 is discussed in the BRS 3.3,14-15

The Sruti aims at teaching the Atman as the superior
one than all those mentioned in the passage. The Sutra refutes
the view that the pupat of passage 1s to state of the hi
of senses, objects and so on. The éruti gives information about
them for the sake of meditation; it has purpose which results
in the final release. KATU 1,3.15 viz is referred "one is

freed from the mouth of death", to strengthen the view.

) KATU 1.3.12 is referreé in 15th scha- Ghmasabdit co

for the confirmation of the subject which is explained in the
last Sutra. The enumeration of the series helps to turn the
mind towards the Atman, which is hard to realize without the

deep meditation.

B ~ R refers to TU 11,5 because the Brahman cannot
possessers a head, wings, tail in reality, it can be said
figuratively, it is intended for the purpose of meditation

for the sake of easy comprehension,

M - He makes separate Adhikarana of 15 and 16 and
the adhikarana determines the vpasaihire and amipsseii8f attributes
in the sense already defined in adhika{ana third. He comments

1
on é that S uses this adhikarana to carry out his found.
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V - He does not explain-the Sruti. He does not take

this as a separate adhikarana.

N - N follows R's interpretation.

(12) BRS3+3+34 KATU—4:3<1. The KATU 1.3.1 is discussed in the -
BRS 3.3.34. -

Aketm  pibantau Su kot gga foke

also the MU - V& suparpz Swyejag - . - - -
The topic deals with the question bf two texts state

- vidyg
different vidyas or onelonly.

é - The Sutra states that both the texts describe one
vidya since both mention thé supreme self as existing in the
form of individual soul and show the identity of supreme
Brahman and individual soul. Both the texts teacﬁ the\object of
meditation as one. So the vidyas are same. $ refers this $ruti

for the second time,

R - According to R the Sutra answers to an objection
forward against the conclusion in the last Sutra . He does not

cite KATU in this Sutra.

M ~ He does not discuss¢ this Sruti under the very
Sutra. He takes. this Sﬁtra in reply of objection based on the
conclusibn of the previous Sutra that there is no restriction in
the matter of all Aproksajiianins attaining moksa.

V - He discusses TU in this Sutra regarding the attribute
of bliss pertaining to last Sutra.

N - He does not refer KATU in this adhikarana
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(13) KAU.and BRS

The BRS deals with the préblem of Devayana in the 4.3.1
to the 4.3.14. It is told that one who knows Saguéa Brahman, he
goes by Devayana after the death. The Devayana path is stated
differently in the various Ups. e&s follows: The CHU 8,6.5,
5.10.1. The BRU 6.2.15 . The MU 1.2.11, The Prasna Up.1.10

The KAU 1.3. etc.

é quotes the above mentioned Srutis and discusses the
question that if there are various paths or there is only one
path having different dharmas by which the knower ( K jhani )
attains Brahmaloka. é concludes that Ups. do not mention
various paths for attgining the world of Brahman though some
of the differences in the érutis which they are mentioned in
the number of vidyas, i.e.“dahar vidya; Praga vidya; Upakosala
vidya etec. The path which leads to Brahmaloka desecribes various
stops but there is only one path because the person who attains
Brahmaloka, obtains the same frﬁit. é gives the gradation of

] -
the various Sruting which deal with the Devayana.

The KAU which says that he comes to the world of Vayu
should be placed after the CHU 5.10.1, 2 that means the person
reaches to the world of Vayu after the year ( Saﬁvatsara’)
and before the world of Aditya. The Sruti of the BRU 5.10.1
supports to $'s éﬁﬁnmqn wheﬁ #t ts saitd the person comes to
the world of Vayu after death, then Vayu gives him a way just

as a "hole of the chariot" , by that entrance he goes higher
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.and then to the "Aditya", KAU only mentions that he comes to
the Varuna, then to the Indra, then to the World of the Praja-
~pati, but this Up, -does not mention the order, According to

1

3 , " Sa varunalokam " of the KAU should be placed ;fter the
CHU 4.15.55because there is a connection between the vidyut
and the Varu?a. It is observed that when there is rumbling in
the clouds the rain fall. The CHU T.il.1 describes the same
eternal,factg Varuga is a god of rain is a well-known fact.
After these sentences " Sa Indralokam " " Sa Prajapatilokam "

of the KAU should come in the arciradimarga according to the

|
. view of S,

BRS(@.3.1?&rcirédhikara?a and BRS (4.3.2) Vayuadhikarana
é - The grutis taken up for the discussion are as follow-
The BRU 6.2.15; KAU 1.3; CHU 5.10.1; CHU 5.10.2. A
The paths described by the various Ups. are shown be10w7;-
(i) KAU
’ Wbr%ﬁ of Agni (fire)
Wbr;g of Vayu (air )
World of Varu?a
Worlg of Indra'
WOrlg of ‘Prajapati

i
World of the Brahman

5. CHU 4.15.5
6, CHU T,11.1

7. vide Bhatakhande S.M. : The Chandogya Upanishad and the
Brahmasutras ( a, comparative study ) pg 3i-33
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(ii) cuv (iii) BRU
Light Light
v v
day day
v v ‘
Bright half of the month ) Bright half of the month
v ¥
Six months of the norther Six months when the Sun
¥ - ¥
patia of the Sun(Uttarayaga) progress to the north
v Y(uttarayana) ‘
Year World of gods
\4 v
Sun . Sun
v ¥ .
Moon Lightening
v
Lightening .
v

It may be observed from the above mentioned paths, that
the Srutis describe the Devayana - mirga with addition and

t |
deduction. 8 reconciles the various Srutis from the Ups. to

to make Devayana path complete & S0 the Devayana path may

be shown fully according to é as follow:-
Deity identified with Arcis ( rays or light )
v

day .
s ' 1
Bright half of the month ( Suklapaksa )
V [

Six months of the Sun's progress towards the northern
v

Year
ir

World of gods
¥
World of Vayu
g
Sun
¥
Moon

Liggtening
v

. 8, For more details vide BRS $BH on BRS 4.3.1, BRS 4.3.2 and also
Bhatakhande S.M "The Chandogya Upanishad and the Brahmasutras.
( A Comparative Study)
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World of Varun
.{/ -
World of Indra
v
World of Prajapati
¥
World of Brahuman

¢

R -~ He takes the problem of placing the order of the
'Srutus in his Bhégya.

R mentions the Devayana path as follow:-

Li§ht ( the world of fire )

- day
¥
half month:
v
half year
2

Year
¥

The World of devas
v

Vayu

.3, -
Sun,

v
Moon

v
Light

Woﬁid of Varu?a
Worfa of Indra
Worlg of Prajapati
R takes the agniloka as a synonymous with arcis (Light)

so he put it at the first.

M M also handles the problem of reconcilation of the
Upanisadic Srutis . He places the order of the various desti-

nations according to its goal which come within the route.
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He contradicts with all the other acaryas and ‘states thét the
soul does not travel by the two paths viz. Devayana and Pitr-
yéna after he passes away. M concerns only one route which
begins with the Arcis. The JAanis travel by this path after
Utkranti from their bodies through Brahmanﬁ?i, is the arguement
set forth by M. The Arciradimarga is as follow:-

arci
v

vayu (ativahika)
v

day
v

bright half of the month when the Sun moves northward
v

Year

‘/.
Vidyut

v
varuna

i/..
nrajapati

v

‘Moon
v

Indra
Y

lightening (dyaus bharati)
v
vayu
v
purusottaman
t
M criticises on S when he places the varuna, Indra etc. after -
vidyut . M seems that such a order of places in the path puts -
in the difficulty viz. it loses the link between the person
who leads the 'Knower' to the Brahman and vidyut.(BRS 4.3.5

vaidyutor )} He argues that the aect of handing over the knower

to the hands of Bralman is the one which takes place at the
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*

end of the journey and not ét some intermediate stage on the
journey. Thus M inserts two 'vidyuts' and two vayu to be

reached in the path. He interpretes the Tagidadhikara?a and °
VEYugatyadhikara?a i.e. 4.3.3, 4.3.2 respectively; distinctly

from é and R ,

»

The first Vayu is Ativahika and the second vayu is the
mukhya~Prana. Siﬁilarly the first vidyut is the deity of lighten-
ing and the second vidyut is the dyaus Bharati which takes the

man to the Brahman.

M does not consider the vidyut and varuna as one and
the same stage} like those of é and R, because he tells that
the lightening is seen because of its lustrous form and not
due to its being below the waters. Thus the lightening and . |
varuna both are distinet stations mentioned by the CHU and KAU
érutis o

V - e does not touch to the question of placing the

1 -
order of the Srutis relating to Devayana.

4

t
N - He agrees with S and R on the point i.e. to sy
there is only one path alone which is described through various

1
érutis . N reconciles these érutis differently from S and R

N discusses the question of removing inconsistancy

i
between the Srutis and arranges the order of its stages as
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follows~
light
v
bright fortnight

v

the six months when the Sun goes to the north
%

year N
v
air
\2
Sun
¥
Moon
72
Ligstening o
wor&d of varuna
world of Indra
v
world of Prajapdti
!
N identifies the world of gods with the air. § does not
identify the world of gods with the air but takes them to be
the two separate places. R also identifies the world of geds’

with the air.

Thus the departing soul reaches the Brahman through
4
various stages. The destination mentioned in the Srutis is

the same viz, " Brahmaleka ",
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(15) 'Pr'él.las tatha nu gamat' BRS 1.1.28 discusses the KAU

3.3. viz. Matha khalu Prana eva Prajhatmedam Sarira."

é - He takes Prana in the sense of Brahman and not in
the sense of breath or the individual soul or the vital air.
According to é this passage i.e. KAU 3.3 refers to the single
" type of meditation, the Brahman is the subject matter of the
éruti in the form of its two adjuncts of the individual soul
and the life as referred to.Indra imparts Pratardana about
the supreme one through the words "know me only"., Indra

preached that His self is identical with the Highest Self.

R -~ He quotes KAU 3.3 to establish his view that in
Visayavakya viz.!'Sarvam khalu idam brahma' the Paramatman

alone is described everywhere.

M - He remarks’ Indra asked Pratardana to worship him
who was Prana and Prajnatman. According to him the reference
to the Paramatman as in the expression anando,ajara, amrta etc.
shows that Tndya ig net Olara, omite ete - *
{Though Indra tells to worshkip Him only, that does not mean

- ' -
Indra is Paramatman. The Sruti refers to the Paramatman and

He is the Visgu.

N - He cites the KAU 3.2 in the BES 1.1.89 and supposes

that the object mentioned by the term 'vital breath! is the

-

9, n SN Sﬂ%T\“ wﬁevb?(cf & 2T ATt - Fed R g THI "
¢
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Highest Self beéaﬁse the qualities like highest auspiciouness,

endlessness are applicable to the Highest Self. According to

him Prﬁea or Indra does not denote the individual soul. fhg

topic deals about the Highest Self alone. N gives very reasonabl:

argugment in the support of his view:~. It is said that Pratardana

requested Indra to give the boon which is beneficial to the

mankind, That means he wished for the highest goal of the men.

Therééfter the vital-breath was taught to Pratafdana as the

object to be worshipped ( KAU 3.2 ) The adjective beneficial

,does not apply to anything else except to the attainment of

Brahman . Hence the words Indra, Pr&ga and so on were used

by Indra with a view to denote the Brahman. By knowing him

alone one surpasses the death. There is no other way to salva-

tion. |
Aceording to the view of N, the characteristics are

mentioned for the sake of teaching the threefoldness of

meditation, just as ?hree kinds of meditations on Brahman

-are referred to viz. TU. 2.1, 3.6,

R agrees with N on the point that threefold meditation }
_of the Brahman is mentioned in Pratardana vidya. \

It may be observed that the adhikara?a 1.1.29 discusses
Pratardana vidya about the Brahman as the supreme one. The
acaryas like é, R, N propound their philosophical views and

explain the adhikarana. According to them the Indra taught
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in the XAU 3.,1.4'and so on is a different god. Indra is not

a very principle of the universe, Indra is not a'lightening'
(meghasthaniya vidyut) as referred in the BN@Etman's principles
are attached with it. Satavalekar in the Daivata sahhita of

the RV emphasises this point clearly with many examples. Indra
is Atman, He is the supreme Being, the ruler of the universe.
If the Rgvedic concept is taken into account it clearly shows
that Pratardana vidya do preaches Indra as "Praga + Prajia =
Atman ., The acaryas goal is different in name, due to least

concerning to Indra as Devata.

KLU 3.3 in the BRS 3.4.20 to p

é - quotes the KLU 3.3 in the BRS 3.4.20 to prove that
there are no works for the person who is grounded in the
Brahman.

The above mentioned éruti declares that the mendicants
whose minds have become purified, and also who have realised
i.e., to say which is to be known in the vedanta vﬁkya, such
persons are liberated by following the Sannyasa. The mendicants

do hot have effect when they renounce all the actions.
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éaﬁkar&carya on the Kathopanisad

There is no special need to state explanation of the
KATU passages since it will be a repetition. Herein the
question about the éaﬁkaracarya's commentory on the KATU and
the BRS is tried to examine. While reading the S-bhdsyas on
the KATU and BRS one feels some difference in the interpreta-
tional and stylistic methodology. It is, therefore, proposed

to touch it here.

é on the KATU and é on the BRS couid not be considered
as one person since there are minute variations in their
commentaries. This very guestion is touched with reference to
the passages which are explained and discussed by'é in the
BRS. The BES mostly deals with the following KATU passages in
163 eg. KATU ~1.2.25, 1.8.1.2, 2.4.12¢13, 2.3.2, 1,3.10-11, in,
the BRS 1.29, 1.2.11-12, 1.3.24, 1.2.39, 1.4;1 respectively.
The number of passagesrwhich a?e quoted in support of the
running arguments, are not dealt with here. It appears from the
study of the both the texts, that the method followed by é is

distinet .in the KATU from that of the BRS.

' The § on the KATU explains the Upanisadic text in
which some of the words are explained in brief, folloﬁing the

?
upanisadie principles, while S on the BRS ‘interprets and

14- The KATU passages are illustrated in the A@pendix No.2,
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discusses the words with arguments. é shows how the meaning of °
the word applies to Brahman, .e.g. in the KATU 1.2.35, S tells
that the "Brﬁhma%a“ and "K§atriya? are the Brahman's food

and the mftyu is just like & upasecana (‘infuéion ). é

explains these words literally in the KATU; while é from the
BRS shows why the words 'Brﬁhmaga' and 'Kgatriyaf are appiied
to Brahman. He derives the meaning of the word 'food' from

Yat to destroy. The words "BrEhmaga“ and “K§atriya" in the
passage implies the "caracara". Thus the passage intends to

say that -the Brahman“destrnys the movable and immovable with

the help of mr%yu, so that mrtyu is called Upasecana.

If the passage KATU 1,2.25 is explained literally
the meaning is not clear. There arises a doubt as to what is
conve&ed by the words "Brﬁhma@a", WK§atriya"and Upasecana® eilc.
The passage needs to be explainéd élearly. The manner of
interpretation in both the texts aléo differs. When é
propounds his teéehing, he goes on explaining and giscussing
certain words. He anticipates the\objection and then after
he answers them while interpreting the passagé. This can be

illustrated by the following comments. viz. BRU 4,3,7 - adH
A} ©a

WO Al R T seeqond - - -
Heu T 2T -

when he comments on this passage he explains the meaning

—_ e e e e e
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of the words AW SHER( in two ways, vViz. , %elR4id 25y
TR 0l | o 2ot i o] e 2ol A,
N i TR 5 96 &) eslig | HRIE UG - HAR S WA Ferf ] i
R G0G, 3uckl f.kyivhﬁﬁg}za £ sy N ’ ,
S Sreyui Nﬁn"ﬁ?ﬁ\ﬁ AT : ewi:%m Ao 44 cg,w\w@

,

R T g N
t By oWl N _ —
“‘?;!&Tzﬁi i d ﬁ i ﬁ*ﬂ'@}‘f, NeTH o

It maﬁr be observed that the é on the BRU and é on the BHS,
there is complete harmoney and ne discrepancy regarding the
methodology of the interpretation. When he explains the BRU
passages in the BRS, he has a mastersr of the material which

he is handling.

There is a difference in methodology style, language
etc., in the case of the KATU and the BRS. When é discusses
the KATU 1.2.1-2, 1.32.1-2 etc in the BRS he clearly points out
how the particular word denotes Brahman and in which sense the
word should be taken in that particular passage. In the
"Guhd pravi stadhikarana" (BRS 1,2.11-12 ) S comments ,%miy
3*\&‘*1‘1%((& It- ﬂ?imq—lﬁr \‘(}({3‘1 .gm,g;m%fwhen he concludes the dual in
"pibantau", "Chayatapau" conveys the jiva and Paramatman and
not the Buddhi and Jiva. In thi$ argument the =iqwaf of
both the elements ( viz. jiva and Brahman) is more important.

While in the KATU, such explanations on the passages are not

\J
found e.g. S explains the KATU passage in the following way:-

Looa N . \
wﬁ;@ 19l , T et %‘&%’8 (’c’l’é@' ﬁ A - - -

N
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It cannot be claimed that the é on the KATU and é on
the BRS ( On the relevant Up. ) does ﬁot agree in their
teaching. No doubt, the é on the BRS and é on the KATU follows
the doctrines stated by the Ups. but the style, usage of the
words;methodology create a little doubt regarding the authorship.
It gives rise to suspect two different persons, though the
final conclusions drawn in both the texts are identical.
Further it can be said that the conclusions should be identical
because even if there are two éaﬂkaracaryas, both of them
belong to the same philosophical tradition. They must propound

one and the same doctrine.

This section acquaints with the doctrines stated in

. the BRS, in their simple form, avoiding the complicated
references gnd discussions which are put forth by the acaryas.
It is not claimed that the section contains everything which
consists in the BRS but it is tried to give main philosophical
tendencies and thoughts, on the basis bf‘the commentaries by
the five acaryas which are presented in the BRS. The BRS is

a systematic work on the Ups; and the commentators ﬁry to
discover the views which &re suitable to their philosophical
schools, They split the words, passages, suitable to their
schools. Similarly if the carya follows the Upanigadic
thought or he does not follow it, may be observed from their

comments noted in the relevant passages.



244

At the end one may conclude the present research work

with the prayer:-

% Om Purnamadah Purnamidam
Purnat Purnamudacyate
* [ ]

- ) - -y - -t
Purnasya Purnamadaya Purnamevavasisyate ., "
. .
L~ [ . t
Om, Santih  Santih Santig R
* L]

k%



