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Suresvara’s Vartika on Brhadaranyakopanisad 1.3 (II)

Shoun Hino

yatha-sastram yatha-yogam varna-dosa-vivarjitam /

varpoccarana-samarthyam mamaivastu tad idrsam //

‘May I have the capacity of pronouncing different letters, thus: It should
be in accordance with the science (of rituals), in accordance with (the
science of languagel). Le.in language free from faults in respect of letters.’

(141)

"This refers to the science of etymology.

kalyana-vadanottham yat krtsnam devebhya eva tat /

phalam vadana-matram tu vaca eva na daivikam //

% This is the last installment of BUBV 1.3, though more than hundred verses are still
left unprinted. This is because this portion of BUBV will be published in a book form
under the title of Suresvara’'s Vartika on Udgitha Brahmana (Delhi : Motilal Banarsidass).
This book is to be accompanied by Introduction, Select Glossary and others as in the
case of foreseen three volumes, and also to include BUBV 3.1, 5.15 and 6.1 in addition,
which are related to the topic of Udgitha Upasana of BUBV 1.3.



Whatever reward arises from the utterance of (the) auspicious is all of
it for the sake of gods, but (that which arises) only from the pronunciation is

for Speech — it is not (intended) for the deity. (142]

tamasy utsaryamane tu vacodgatra surad-visam /

svadhikarac cyavyamanas te vidur deva-hyd-gatam / /
(te vidwh (BU 1.3.2) is explained.]

And when the darkness (in the form) of the haters of the gods] was (thus)
being dispelled by Speech, the Udgatr, they, being thrown away from their
own position (of superiority)z, understood the thought in the mind (lit.

heart) of the gods. (143)

1smadmlsa‘rn tamah, is explained fully in the next verse.

2The gods became strong by the purity of speech etc.(= sastravihitakrman)
and, therefore, the natural tendency of the sacrificer for securing worldly
pleasure became weaker and weaker. This was the beginning of the defeat of the

demons, who were described in verse 22 above as jyayamsah .

anena vacodgatra wo balam dhvantam tu devatah /

jyotisa svenma wivjitya yasyanty agnyadi-rupatam //

(Thus did they understand:) ‘These gods will have won by their own
lustre' our Strengthz, this darkness, through, (the help of) this Speech, the

Udgatr, and will attain the forms® of the deities Agni and so on.’ (144)

"This symbolises their knowledge of the rituals etc. from Sastric works,



20Or alternatively, ‘army’, by way of pun.
3That is to say: Their true nature as deities. Or, excellence; cf. svam vapuh

(mentioned in verse 146 below).

mahan no bhayam ayatam iti bubudhive 'surah /
karmany anucite tesam prahina-manasam tada /

vadanadav abhisvanga atma-sambhavanad abhut //

The demons knew that a (matter of) great fear had come to them. Then
they, of minds given to bad inclinations, came to have addiction to the

improper deed, speaking etc.’, out of their pride for themselves. (145)

'This means speaking bad words, and so on’. This is in opposition to Vac's

kalyanavadana mentioned in verse 140 above.

yat kalyawam iti cchidrvad viduh sura-cikirgitam /

anena vai na udgatra vaca 'styesyanti svam vapuh //

(Indeed) they1 understood from the loop-holeg, expressed in their® words,
‘whatever is auspicious ... '(BU 1.3.2)4 what the gods wished to do. (Thus:)
‘Indeed they5 will attain through Speech, the Udgatr, their own form,

despite us®.’ | (146)

"It means ‘the demons’.

2The word chidra is ‘short coming' according to Rder and it is ‘some spot
through which you understand’'— cf. NKL: chidrat kalyanavadanasahgampad ity
arthah

3That is, of the gods.



4yat kalyanam... vadati tad atmane.
°That is, the gods.
®We construe thus: e syanti svam vapuh nah ati where ati is a karmapravacaniya

which governs the accusative form nah

iti jratva hy abhidrutya svaiv asanga-sarormibhih /

vividhus lan athodgatyms te viddhas tat yajuh kriyah //

(fam abhidrutya.. (BU 1.3.2) is explained.)

Indeed, having known thus, they attacked (the gods) by means of the
surging waves of their arrows (made up of) attachment (to worldly
pleasures),

first pierced them (the gods) and then the Udgatrsl. (Subsequently) theyg,

(thus) pierced, gave up their ritual activity. (147)

The intention of this verse is to emphasise the conflict between the natural
tendencies of a human being and the knowledge acquired from Sruti— and not
what really happened. Therefore, reference to the giving up of ritual activity of
the Udgitha refers merely to the activity of the sense-organs. This means Prana
‘vital force’ remains, in reality, unaffected, i.e. it alone can resist and overcome
the natural tendencies.

]They are the priests chanting the Udgitha.

It refers to the gods.

nanad anyasya samarthyam vidyate 'sura-nasane //
anenapratirupena vacasa karya-sayina /
papmadi-dosa-samparkah karana-stho 'snumiyate //



(Indeed) none else than Prélr.la1 has the capacity for destroying the
demons. (148)
The association with faults, viz. sin etc., that abides in the cause?, is
inferred by the matchless Prana from this speech which is noticed as

extending into (lit. lying in) the effect. (149)

This reference to the activities of the sense-organs is only indicative of the
basic ignorance, sin etc. on the part of an individual who does non-scriptural
activities.

Yana = Prana.

*This stands for the different sense-organs which performed various activities

that are their karya.

_____

acaste karane vrttam karya-genasuratmana //
(sa ya papma .. sa eva sa papma (BU 1.3.2) is explained.)
Having risen above (i.e. given up) this form of the narrative. the Sruti
itself' now informs about the behaviour in the cause, (viz. the sense-
organs), (inferring it) from the effect which is the demoniac nature. [150)

"That is, in the form its own statements.

drs lenapratiripena karya-genanumivate /

karane papmavedho 'bhud yo vaci prak prajapateh //

The affliction (lit. piercing) caused by sin which earlier (or formerly)



occurred in the case of the cause, viz. the speech of Prajapati, is inferred

from what is seen as a singular (characteristic) in the effect.’ (151)

IThis is to state the result of usual inference. In fact, the Brahman (or Prana),
which is the cause, is never affected by any fault. Cf. CU 8.12.1: na vai
sasarirasyas satah priyapriyayor apahatir asti apapaviddham ...( :f’sopam,sad 8); na

ha vai devam ... (BU 1.5.20) (SP).

sa yo vacy asuraih ksiptah papma karye sa d rsvate /

prama-virodhi yad vakyam tat tat karya-samasrayam //

That sin which the demons had put into Speech is seen in the effect.
Whatever statement is opposed to the right knowledge (about the true

nature of the Aman ) is all related to the effect (viz. ignorance).’ (152]

"The second line of this verse explains: sa yah sa papma..(BU 1.3.2).

This means, ill or false speaking is noticeable in the descendents of Prajapati.

sa eva sa iti hy ukiih karya-karana-samsthayoh /

prajasu saksad yah papma yas ca tal karanasrayah //

For statement in the Sruti sa eva sah is related to the two states of the
cause and the effect. And (it is to be stated that) whatever sin 1s actually

seen in offsprings and that which has a basis in its cause (are the same).

(153)

ghranam cakgsus tatha svotram manas caivam anukramat /

vavrur deva yatha vanim viddhah sarve tatha 'suraih //



(Verses 154-163 convey the purpose of BU 1.3.3-6.)

All the gods (then) chose the sense of smell’, the sense of sight, the sense of
hearing and manas , one after another, as they (first) chose Speech; as they
were pierced by the demons, (they chose these others) in the order (mentioned

in the verse). (154]

"The NKL edition reads pranam in place of ghranam ! NKL also cites pranam iti
as the pratika of the Mantra, but does not comment on the same!! Possibly this is a

reference to the principle among five breaths.

karmendriyanam sarvesam vag evatropalaksamam /

caksuh-srotre dhindriyanam mano buddhes tathaiva ca //

In this', only Speech is indicative of all the organs of activity. Eyes and
ears (are indicative) of the sense-organs and likewise manas (is indicative)

of the intellect?. (155)]

' Context of the narrative of the gods and the demons; the sin which affects
divine nature of the deities superintending over the sense-organs.
’Sp implies from buddhi the intention of citta and ahamkara also, but NKL does

not. It is difficult to say if citta is meant by Sankara.

krisnam jagad anadaya naikasyapisyate kriva /

pranasya kimu vaktavyam krtsnadhyadtmendriya-grahah //

They do not accept even in the case of a single (organ) any activity without



having (lit. taking up or making use of) all of (this) world.! What then
can be said about Prana? There is (on the part of it) the use of the entire

(group of) the organs abiding in the body. (156)

'SP refers to iyam prthivi sarvesam bhutatam madhu in BU 2.5.1 and adds it

Srutau sarvasya sarvatra karanatayd vaksyamanatvat.

yady apidam jagat krtsnam grhyate samhatatvatah /

tathapi codito 'trartha upasyo nagato 'srthatah //

Even if this entire world is taken up (for use) owing to its being one
collected (mass)] , yet here (i.e. in this context) only that object which is put
forth in the Sruti is (alone) to be worshipped and not the one which is

understood by implication®, (157])

'This has a basis in a possible doubt originating in the need of the entire world
for any activity (as said in the preceding verse).

“This refers to vagadi as the objects of worship.

3Both SP and NKL point to the rule of interpretation: yas carthad artho na sa

codayitavyah .

kalyanetara-ripena parisistesv apiksyate /

vibhaga asuro vedhas tena tesv anumiyate //

In (the case of) the remaining (i.e. other, organs] also) is accepted
(i.e.inferred) the demoniac part (or aspect)2 obtaining in the form of what
is ot her than auspicious; therefore, the piercing (by demoniac inclination)

of them also is inferred. (158)



"That is, tvac etc. which are not mentioned in the Sruti.
“This has a reference to daiva and asura categories among all objects of

creation as in the case of Prajapati’s offsprings.

atas tad artham aheyam evam v iti punah Srutih /

yatha vagadayo viddhas tadvaj jneyas tvagadayah //

Therefore, in order to convey that (happening), the Sruti once again stated
(the words) evam u ... (BU 1.3.6). (That is to say:) as Speech and others
were pierced, in the same way, the sense of touch and others (also) are to

be understood (as pierced). (159)

stddhan vagadi-drstantan puras krtrata ucyate /

evam v ity ukta-sesanam papma-viddhatva-siddhaye //

Therefore, having brought forth the well-proven examples of Speech and
others, the Sruti states evam u ... (the piercing by sin) (in the case) of the
remaining (organs also), in order that their being affected by that sin is

proved. (160)

avidhyann iti yo 'rtho 'sya tad-vyakhyanaya yatyate /

svaih svais tan indriyasangaih papmabhis ta upasrian //
And now we make on effort to explain that, which is expressed by the

verb avidhyan . (This is to say:) They (viz. the demons) attacked them

(viz.the gods)1 by their own attachments to the organs, their sins. (161)



IThis refers to the gods which superintend over the sense of touch etc. Mark

the masculine form tam .

yat samsargam pura cakrur avidhyams tad ihocyate /

ya viddha devatas tasam prakriya-samhrtih prthak //

Since they first became attached to (the pleasures of the sense-organs),
(therefore) it is stated here: avidhyan 'They pierced’; whichsoever of the
deities were pierced had each a different (statement about) the happening

and its end.’ (162)

'Namely, being attached to pleasures in the case of them, then being pierced,
and later getting freed. This is stated with a view to pointing out the

purposefulness of the Sruti statement evam u khalu devatah...

asanga-papmabhir viddha yasmad vagadayo 'suraih /

varjaniyas tatas tah syur nopasyah 3reya ipsbhih //

Since Speech and others were pierced by the demons by means of the sins
in the form of attachment, therefore, they are to be avoided; they are not to

be worshipped by those who wish for bliss.' (163)

"It would look better if sreya ipsubhih is read as a compound word. AnSS
edition and NKL edition however read two words; sreya and ipsubhih, — such
(rare) use of this latter word as an unbound form is noticed in Mahabharata
12.84.44: tasmat sarvair gunair etair upapannah supnjitah/mantrigah, praky-
tijnah syus tryavara mahad ipsavah 7 ; Nilamata purana 493.760 (which belongs to

a period between 500 AD —1000 A.D.): wumasampujanam. karyam tasyam



saubhagyam ipsuna .

Verses 164-193 explain BU 1.3.7.

evam wirasah purvasu devatasv aswradanat /

parise syad athajagmur madhyamam pranam adarat //

(atha heman is explained.)

Thus, feeling despair in respect of the previously mentioned (superintend-
ing) deities (of organs), on account of the afflictions inflicted by the
demons, (the gods) then respectfully approached the individual self(=

madhyama prana )1, as the remaining (i.e. last possible, resort). (164)

'Between the heavenly wind and the earthly wind, there is the middle one (viz.

madhyama), called Prana.

athety-anantaroktih syat tathabhinaya-vrttaye /

imam ity aprasiddhatvat pranasyeha tvagadivat / /

The word atha is expressive of the sense ‘then’; so also does the word
imam (serve) the purpose of conveying this (other, i.e. symbolic) activity1
(of them), because the Prana is not (primarily or easily) known (in daily

life) like the sense of touch and others.? (165)

"abhinaya is explained in SP as vivaksitarthadyotako dehatadavayavavyaparavise sah
and in NKL as samketavasat vivak sitarthaprakasakah kayavayavavyaparah.
2SP explains tha as dehe . Our translation ‘in daily life' has the force of in the



life of the embodied state’. The idea is: Prana is not known to have one particular

organ as its abode. Also, it is not necessarily known to be abiding in their

ensemble.

asti yasmad asur nityam asanyo 'syam ato matah /

vagadibhyo vibhagartham visesanam asor idam //

Since Prana is ever abiding (in the mouth), therefore it is known as this
(viz. having the name Asanya) and this (asanya) is an adjective of the Pran

a for making it from Speech and others. (166)
Prana is the life principle and moves in the whole body.

japamantrabhideyo "tra parisesyat pratiyatam /
udgitha-devata prana ity abhut sura-niscayah //

mantra-prayoge sarvesam sammnidhau tat-prakasitam /

Finally, let it be known as the remaining possible conclusion that the
decision of the gods was thus: ‘Herel, Prana is the deity of the Udgitha and

(it is) addressed in the Japamantra®. (167)

That? is revealed in the employment of the Mantra® in the presence of all.®

(1682")

IThis is a reference to ‘the ensemble of organs of sense and also other organs in
the body and their activities.’

2See note 1 on verse 136 above; abhidheva, ‘one (to be) addressed’.

3This means ‘the fact about Prana as the deity of Udgitha.

4Namely, in the Japamantra asate ma sad gamava ...



ot appears to us probable that Sure§vara made verse 167 a verse of three
lines — the third line is read in the printed editions as the first line of verse 168.
For such a construction, cf. verse 145 above. This last line of the verse 167 then

justifies the first word of the verse.

bharam utsahate vodum yo 'no yadmas tam asrayam //

We shall approach him, our resort, that Prana, who can bear the burden

(of protecting us)". (168)

't is possible to read the second line of verse 168 as one full verse. For such a

verse of one line, cf. verses 134 and 148 above.

pariksamanas te tranam yathoktakhyana-vartmana /

kramenasedur asanyam pranam papma-parabhavat //

Looking around' for protection (against defeat?) in their course (of
search), as described in the course of the narrative, they found (lit. arrived

at) Prana that resides in the mouth, after overcoming the sin. (169]

It is necessary to read the literal meaning of pari-iksamanah .

“That is the defeat by the demoniac tendency, viz. sin etc.

Sreyorthinam wmanu syanam upasya-pratipattaye /

iyam akhyayika caksur nanyathopasya-niscitih //

This narrative is an eye for men who wish for bliss, (that is to say:) in

order that they understand (the real) object of the worship; the object of



worship cannot (indeed) be decided otherwise.’ (170)

'That is, to be another, viz. other than Prana.

yah prane bhoga iti na purvavad bhanyate 'tra kim /

vagadinam iva yato masor bhogo visisyate //

(A question is asked:) ‘Why is it not stated in the Sruti here yah prane
bhogah ....as (it did) before?" (Our answer is:) ‘Because the enjoyment of
Prana cannot be distinguished (from any other) as (that) of Speech and

others (from any other enjoyment).’ (171)

"The argument proceeds from the notion of prakaranabhanga This is to say:
The Sruti does not state here yah prane bhogah tam devebhya agayat ...is missing!

This is not in continuation of the tenor of the whole argument.

akrtsna-bhogato yuktam vagadisu visesanam /

sarvasyaivasubhogatvat kim kuto 'tra visisyate //

‘(Such) distinguishing of enjoyment in the case of Speech and others is
proper since theirs is not full enjoyment. However, since all (enjoyment) is
(but) the enjoyment by the Prana, from what' (enjoyment) then can that be

distinguished here?®' (172)

This continues the answer which began in the second line of the preceding

verse.
"The word kutah can be alternatively translated as ‘for what reason’.

“SP supports this (last line) by verse 165 above: aprasiddhatvat ... tvagadivad



abhisamdhir avivyatsan nitya-bhat sura-vidvisam /

anis thita-kriyarambho 'vivyatsann iti bhanyate //

There arose in the mind of the haters of the gods a thought (lit. an
intention) which was {finally) not going to pierce (them)]. The word
avivyatsan is used (in the sense of) the beginning (or undertaking) of an

activity which is not finally accomplished. (173]

"Namely, a thought which did not materialize; this is explained in the second

half of the verse. The word ‘them’ refers to the gods.

vivyatsod desamatrena prane hanta suradvisam /

ityartha-pratipattyartham 1dyg-drs tanta ucyate //

On account of (the) mere desire to pierce (the gods).] Prana is the
destroyer of the haters of the gods. (Now), in order to convey this, is given

an illustration which is as follows: (174)

This explains the meaning of sah in sa yatha ...(BU 1.3.7).

'The words ‘which was entertained by the demons' are to be supplied.

vibhitsayai yatha vegal logtah ksipto "Smano 'niikat /
nasyet svavegac chatadha hy akhanasma-samagamat //
apradh ysyam tatha pranam riva nesuh sahasradha /

daityas tan-nasato deva deva evabhavan sada //

[yathasmanamrtva ... (BU 1.3.7) is explained.)



As a sod of clay is forcefully thrown with the desire of breaking a stone ',
even from nearness, would (itself) get destroyed, by its own force, into a
hundred (pieces), at the very contact with the unbreakable® stone,  [175)
In the same way, (the demons) having attacked the invulnerable Prana got
destroyed into thousands (of pieces), then, on account of their destruction,

the gods could ever remain gods. (176)

'NKL reads bibhitsaya instead of bibhitsayai.

*Read NKL: na khanitum Sakyate tankadibhir iti akhana eva akhanah.

ata eva manigyatva-hetavo 'py asurah samam /

vinesur visvag-gatayo lostah ksipto vathasmani //

For this very reason, the demons who are the cause of manhood,1 fleeing
into all directions, got at once destroyed, in the same way as a sod of clay

(when) thrown on a stone. (177]

1 . g .
This refers to any gross or subtle form of a human sacrificer, viz. any man-

ifest form of Prajapati.

prana-svabhava-sampatteh pranavad devato api /

deva evabhavan daitya-krtsna-papma-vinasatah //

(tato devah abhavan (BU 1.3.7) is explained.)

On attaining the nature of Pra‘lr}a,1 the deities also, like Prair‘la,2

became gods3 on account of the destruction of all sins (inflicted on them)



by the demons, (178)

'Read NKL: asmad vpasanat pranabhavat .
“That is to say: as it retained its nature of a deity (by remaining unaffected by
demoniac sins).

*Read NKL: caksuradayah evam cadityadibhavam gata ity arthah .

vagadindriya-samghato yajamano yatha pura /

pramnatma-bhavad dhitvago vairajam rapam aptavan //
(bhavaty atmana (BU 1.3.7) is explained.)

as formerly the sacrificer, who was a conglomeration of the organs, speech
and others, obtained the form of (= became) Viraj after having struck

down sin’ by becoming possessed of the nature of the Prana. (179)

This verse is a continuation of the sentence in the preceding verse.

lagai_t = papam (as paraphrased in the next verse).

[tatha pura kalpena varpitah ...(BUB p.63) is explained.]

tatha tas tam wupasita yathoktakhyana-vartmaena /

virajasvatmana hatva papam bhavati so 'civat //
In the same way, whosoever worships that (Prana) in the manner stated in

the narrative that is told, soon becomes (identical with Prana) after having

struck down sin by having the nature (i.e. strength) of Virajl. (180)



'Read SP: viradatmanopasako bhavalti.

jivavis ta upasyo 'tra devatavigrahah sada /

prano hiranvagarbhatma yavat tad abhimanami?)ta //

In this context, what is to be worshipped is ever the body of a deity which
is pervaded by Sentience, i.e. Prana of the nature of Hiranyagarbha, so

long as there remains (or exists) consciousness on its part of being that!.

(181)

We follow the reading abhimanita which the NKL edition has adopted and
shown by the AnSS edition as a variant, because that makes a better sense. Also,

cf. adhimanasya bhavah yavat (SP).

bhavanopacayad dhitva paricchedam svam asuram /

devtatmanam ety asu sada tad bhava-bhavitah //

Having (first) destroyed his own demoniac limitation by increase in
devotion’, (that sacrificer) soon” “attains the nature of the deity, ever full

of thought of becoming that”. (182]

Yphava = bhakti ‘(awareness) of being that’. SP invites attention to
Bhagavadgita 8.6: yam yam vapi smaran ... tam tam evaiti kaunteya . The Upanisad
has this sense of bhakti: One becomes what one thinks about at the time of death;
therefore, one thinks of becoming a deity at the time of death, and becomes that.

2That is, within very short time.

30r alternatively, ‘ever devoted’.



tat tamo-matra-vidhvamsan na tu pranadir apyate /
karyatvat karanam muktva na hi tat-karya-sambhavah //
devo bhittveha devo asau bhavanopacayad bhavet /

pum-vyaparodbhavatvam nah Srutyapi pratipaditam //

(The state of) Prana etc.)! is not obtained by mere destruction of ignorance
about (the nature of) it, because that (viz. being Prana etc) is itself an
effect. Indeed leaving aside the cause, there does not follow (what is) an
effect (of it).? (183)
The worshipper becomes a god (i.e. the deity) in this (mundane existence)
and becomes the god (i.e. that deity) owing to the increase in devotion; (this
so happens) thanks to human activity — so it is told us even by the

Sruti®. (184)

SP reiterates the importance of the statement of the Bhagavadgita noted under
verse 182 above.

IThis is the purport of ‘Prana etc’ which is the literal meaning.

2This verse anticipates an objection: As the knowledge of the Brahman is
attained by mere destruction of the ignorance about it, so does one obtain the
knowledge of (the deites) Prana (and others) by mere removal of the ignorance
about them and consequently there is no need of any worship ( upasana ) of the
same. The answer is: Attaining the nature of Prana eté. is itself an effect (karya)
and therefore it needs some means, i.e. cause (karana); this karana is, it is implied,
worship (upasana).

3QP cites the purport of the Sruti passage: ihaiva dehe bhavanaprakarsad
devabhavam anubhiya dehapatad wrdhvam upasyo devah syat. Becoming Prana etc.
is thus pointed out as what is attainable by human effort or activity (purusa-
tantra) — this implies the short-time-lasting nature of the result which is unlike



the attainment of the nature of the Brahman which is irrespective of human effort

or activity (vastutantra). This is expressed in the following verse.

brahmaivapyeti brahmaiva prag apy asid yato 'dvayam /

tan-moha-matra-vidhvamsad ity apy sruti-sasanam //

And there is also instruction (i.e. declaration) in the Sruti : By mere
destruction of ignorance about it, he merges into the Brahman itself, since

he was, even before, only the unique Brahman. (185]

svatahsiddhau tad anyesam Sruti-kopah prasajyate /

ato "wyad artam tadvac capy ekam eveti ca Srutih //

[f (it is held that) those others (viz. the deities who are other than that
Brahman) are self-established, there would arise the contingency of the
opposition to (lit. anger of) the Sruti. (Indeed , there is a statement in) the
Sruti: ‘Everything else than this is affliction”; so also ‘(it is) but one".’

(186}

INKL cites the following Sruti passages: ato 'nyadartam (BU 5.4.2); neha
nanasti kimcana(BU 6.4.19); sarvam khalv idam brahma (CU 3.10.1). Cf. SP: eko
devah sarvabhutesu gudhah (SvetaSvararopani§ad 6.11) and eka eva tu bhutatma

(untraceable).

navyakrtadeh samsiddhauw paramatmatirekatah /

brahmavan manam astiha tatha nirmoksatapatet //

There is no proof here! for establishing (the existence of) the unmanifest



(Prana) etc. apart from the highest Reality as there is in respect of the

Brahman. (If that were) s0,% there would result absence of liberation. (187)

"That is, in pramanaprameya relation which is accepted in the discussion.

ZThat is, 1if the unmanifest were self-established.

athatmavidyavyaktadi-rupena prathate tada /

tan-nivrttan nivyttih syan nivrttih kevalatmata //

If (it were argued that) ignorance about (the true nature of) the Atman
reveals itself in the form of the unmanifest etc., then, in case ignorance
ceases to be, there would be ceasing to be (of even the unmanifest); but

cessation (of ignorance) consists indeed in the Aman's being alone. [188)

In the preceding verse, the argument was based on the assumed reality of Prana
etc. Now, in this verse, the argument proceeds from the assumption that the
ignorance about Prana etc. consists in the ignorance about the Brahman — this
latter ignorance being removed, the former ignorance also would be removed only

naturally. The removal of the latter ignorance is but the absence of duality.

pranasyeva pavabhuto dvisan papmasuro khilah /
upasinasya tam pranam krtsno nadyet tathasurah /

dvisams capy advisan chatrur aswrad anya isyate //

(parasya dvisan bhratrvyo bhavati is explained.]

The entire demoniac sin, hating Prana as it were, was defeated. In the

same way, the entire demoniac (sin), (hating) him who is worshipping that



Prana, would perish (ie. get destroyed). (A person) who is (actually)
hating and even he who is not, is considered as an enemy, (but he is) other

than the demoniac sin. (189)

nitya-vighna-krd evaisa pranaptav asuro matah /

ato visesyate Srutya dvisan bhraty-vyarupaya //

In respect of attaining (i.e. becoming one with) Prana, this demoniac (sin) is
known to be a cause of obstacles for ever. Therefore, the word (who is)

the hating’ is specified (by the Sruti) in the form of the word ‘rival’. (190]
This explains how the word dvigan in dvisan bhratrvyah is significant.

uktasura-parabhutan nanyo 'viv avasisyate /

ya evam vedeti vidhih phalokter arthavidatah //

When there occurs the defeat of the demoniac (sin) as mentioned (in the
narrative), there does not remain any other enemy. Then the words : ya

evam veda are an injunctionl, since there is the statement of the result, (i.e.

there is) the Arthavada® (191)

]Regarding the worship of Prana, or rather the Satratman.
“The argument is: There cannot be any Arthavada unless it is connected with
some injunction already laid down. The statement of a reward becomes

meaningful only if a performance has been already prescribed by some

injunction.

anu sangi-phaloktya va tad upasa mimuktaye /



atma-vidyadhikare 'smims tad upasavidhanaiah //

Or by the statement of the incidental reward is prescribed the worship of
that (viz. the Atman) so that liberation is achieved; for, in this discussion
on the topic of the knowledge (of the Atman), there is prescription of the

worship of that (viz. Satratman). (192)

atma-vidyrpakaritvam tasmad vakyac ca gamyate //

And from that statement (in the Sruti)1 i1s understood the usefulness (of

that) for the lore of the Atman®. (193]

'SP quotes BU 6.2.1: uktopani satkah ito vimucyamanah kva gamigyasi which
refers to kramamukti, i.e. first there occurs the suitratmatvapti and later moksa-
prapti .

2The significance of the S’ruti is clarified in the next verse.

Verses 194-197 state the purpose of BU 1.3.8-1.3.16.

athayasyangirodarbhir visis tam asukarmakam /

upasanam vidhasyamity arabdhaisottara srutih //

This subsequent section of the Sruti has begun with the intention: ‘Now let
me prescribe the worship which has the Atman as its object, is specified

by (the names) Ayasya, Angiras and Dir).’ (194)

anuvadad vidhir jyayan anuvade drtha Sramah /

puru sarthabhisambandhad ato vidhir ihasritah //



(One might say:) ‘An injunction is more important than its Anuvada (re-
statement); therefore, there is a futile effort in stating an Anuvada.’ (Our
answer is:) ‘Here (i.e. in the Anuvada) is taken an injunction as its basis,

because of its close connection with the purpose of human activity.” (195)

sriyate phala-sambandho yasupasasu tasv iha /
dabhmendriyadivaj jheyo vidhir guna-samasrayah //
prad hana-phala-sambandho yatra tu syac chruter mukhat /

visis tah sa vidhir jneyo yathagneyadayas tatha //

[Verses 196 and 197 clarify the characteristics respectively of a Gunavidhi

and (Guna-)Visistavidhi.]

In those various worships, in which is heard (in the Sruti) the connection
of a reward (with the knowledge about the nature of the Atman), an
injunction related to some subordinate aspect of it is to be understood in
the same way as (in the subordinate injunction) ‘by curds, (one desirous
of) organs etc.’ (196]
Where, however, the connection of a reward with the principal reward is
heard directly from the statement in the Sruti, that (injunction) has to be
understood as a Visistavidhi, like (the injunctions) pertaining to Agneya

(astakapala) etc. (197)

This example from the ritual-procedure is introduced for explaining how
Ayasya Upasana is to be considered as a means towards the Atman Upasana .
Curds are a means towards the principal rite, viz. that prescribed in juhuyat

svargakamah . The sentence dadhna indriya ... refers to the pouring of curds into



fire by the use of the instrumental form dadhna in dadhuna juhoti and it is
somehow related to the principal rite by (1) prescribing the yaga and (2)
prescribing the material for the yaga in addition. SP refers to the discussion of
pradhanan uvadena gunavidhih in the SV. NKL states the similarity between

bharta sresthah puroganta (which is relevant here) and dandhna ... juhuyat .

Verses 198-208 explain BU 1.3.8.

avaptagnyadi-ripas te pranalingana-samsrayat /

krpopakaram smrtvocuh prana vagadayas tada //

Those pmpas],viz. speech and others, which obtained the nature of fire
etc. by resorting to Prana, remembered the good turn done to them (by it)

and said (to themselves). (198)

"The word pranas refers to the Sttratman in its various manifest forms (viz.

the various organs), not to the principal Pranpa; cf. BSB 1.1.23.

anantagnyadi-bhavena yo nah sancitavan asuh /

kva nv asau vartale hy atma yo 'smac chatru-vinasakyt //
“Where indeed is that Prana who won (i.e. united us) together by granting

perennial nature of fire etc. (Satratman), the Atman, which has destroyed

our enemies?” (199}

vitarkayantas te prama uktvaivam pratyagatmasu /

kurvanam upakaram tam dadrsuh prag ivadarat //



(Thus) wondering about (the Prana), those pranas (=sense-organs) said
this to themselves and then, as before, respectfully looked upon him, who
had done good turn to them, in (i.e. connected with) all the inner selves (i.e.

individuals). (200)

loke 'pi hi vicaryartham atha samvidate janah /

yatha vagadayas tadvad vijajiuh pranatmani //

As in worldly life also’, people first think about things and then come to
realize (their nature etc.), so also did Speech and others come to know the

Prér_la2 within themselves”. (201)

Here is stated the basic principle which guides people’s behaviour.
The word ‘also’ implies the ritualistic activities.
2This is mukhya prana, the Atman.

3The word atmani refers to the body; cf. SP: karyaka(v.\. ka)ranasamghatah.

samanyoktav asya iti tad-visesanam ucyate /

antarityan yatha ma bhut prasangah prana-niscitau //

After stating (merely) asye, in order to convey the general sense, there is
used in the Sruti a modifier antah'. with a view to that in respect of
ascertaining (the exact) Prar_la2 there might not arise the contingency (viz.

difficulty). (202)

"After the word asye wherein the locative case-suffix was otherwise sufficient

to convey the sense of the location.
2The word asye alone would refer even only to the sense of touch that occupied



the place in the mouth. This is clearly stated in the next verse.

tvagadayo 'pt santy asye yato 'tas tad-visesamam /

visina s ti tatah pranam asyantar-bilacarinam //

Since the sense of touch etc. also are (seen to abide) in the interior of the
mouth, therefore, there is the modifier of that (Prar_la)], that specifies the

Prana which moves in the hollow within the mouth. (203)

1Namely, antah after asye as referred to in the preceding verse.

asya-paryanta-sayini tvagadini na madhyatah /

pranas tu madhya asyasya tasmad antar-visesanam //

The sense of touch etc. (are seen to) abide only up to the (farthest visible)
end within the mouth, but (they are) not (seen occupying) the interior
(hollow) of it; contary to this, Prar_la1 (abides) in the interior (hollow) of the

mouth (also). Therefore, there is here the use of modifier antah. (204)
"This is mukhya prana.

sarvendriyanam atha va prana atmeti kdthyate /

ayam asye 'ntarityeva maranabhinidarsanat //
Or, ‘the nature’ of all organs is (finally that of) Prana’; this is said (in the

words) ‘this one in the interior (hollow) of the mouth’ This (is stated on the

basis of) the example of the spokes of a wheel (fixed in the hub?). (205)



"This is an alternative explanation of antah ; cf. NKL: antahsabdena vagadinam
svaripam prana ucyate.

2Cf. BU 2.5.15. The intended comparison is; As the spokes lie within (i.e.
inside) the rim of a wheel, being firmly fixed in the hub, so do the organs, being

firmly fixed (i.e. dependent) on the Atman, lie within the circle of worldly

existence.

ayam asye 'ntarityevam pranam drstva yatah pura /

vyajahruram amaras tasmat prana ayasya samjnitah //

(The meaningfulness of the name Ayasya for Prana is explained. )

Since, (on that occasion) in the past, the gods thus saw Prana to be abiding
in the interior of the mouth and affirmed it, therefore Prana is named

Ayasya'. (206)

'Suresvara cites the name as Ayasya which can be explained thus: ayasya eva

ayasyah

anganam kavananam ca rasah saro yatas tatah /

prana angirasah proktas tadvidbhis tad-gunasrayat //

Since it is the essence, i.e. strength, of the limbs, i.e. organs; therefore Pran
a is called Angirasa by them who have known that, basing (the name) on

that property (of that). (207)

katham angirasah prama ity asya pratipattaye /
anvayavyatirekabhyam uparistat pravaksyate //



So that it may be known as to why Prana is called Angirasa, there will be

stated (an argument) later by the method of Anvaya and Vyatireka. [208)

tatha 'myo 'pi guno 'masya dur iti pratipadyate /

udara-phala-siddhyartham sa va esety atah $rutih //

[Verses 209-218 explain BU 1.3.9 which states that Prana is away from

having any property.]

In the same way, another quality of Prana also is conveyed in (the name)
Diir. (And the statement) in the Sruti sa va e sa (proceeds) to establish the

excellent reward (accruing from Prana). (209])

upastita-krama-sidd hyartham krama-bhango 'yam isyate /

yato 'to 'ngirasam tyaktva dur ity evabhidhiyate //

Since this deviation from the order' (in the names of Prana stated in the
éruti) is accepted with a view to establishing the process in worshipz,
therefore (the name) Diir is expressed (i.e. explained) earlier, having set

aside (the name) Angirasa. (210]

"This refers to the Pathakrama in the Brahmana (i.e. the Upanisad).

It literally means ‘order in the various acts which comprise worship’.

visis fopastir eveyam prad hana-phala-kirtanat /
nayam guno-vidhir jheyas tat-phalasyasrutatvatah //



This (worship of Diar) is but the worship of what is qualified, since the
reason is that there is the mention of the principal reward (as accruing
from it). (Indeed) this should not be taken as a Gunavidhi since there is no

mention (lit. hearing) in it of its reward.’ (211)

"That is to say: the reward for the worship alone is going to accrue to the
worshipper; there being no separate reward for the worship of Dir, which is but
the same as Prana, merely qualified by the name. This is explained in the next

verse.

kriyayam guno-bhitto 'rtho devatety upadisyate /

asty upasi-kriya-yogo devata 'to 'na ucyate //

A live being (lit. thing) which has been subordinate' in any activity is
called the deity and since here (in respect of the act of worship to Dar)
there is such a connection with the act of worship, therefore, it is Prana

that is mentioned as the deity. (212)

Rites comprise of dravya ‘material’, devata ‘deity (to whom material is offered)’
and karman ‘(towards which) the act (is directed)’ and the pleasure of the gods are
regarded as subordinate.

"That is, of secondary importance. Read SP: yagadau kartratirekena cetano guno

‘gnyadir devata.

duram evam-vidah papma katham adhyavasiyate /

evam-vittva-virodhitvad daram papma bhavet atah //



(A question may be asked:) ‘How is it decided that the sin of the knower of
this (is sent) afar?’ (The answer is:) ‘Since the sin goes away on account of
its being opposed to the state of one’s being the knower of such (a name of

Prana).’ (213)

visayendriya-sambandhajo hi papmasuro yatah /

Srautantad ahammanat paricchinno virudhyate //

Since the demoniac sin is what results from the contact of organs and their
objects, (therefore, that sin), limited as it is, is distinguished from (lit.

opposed to) the infinite Ego (which is) heard in the Sruti.! (214]

"This refers to the (so-called) Ego (aham brahmasmi) which arises from the

knowledge of the Sastra.

caksuradi-paricchedah prakrta-jhana-hetutah /

yukto "dhyatmaika-rupasya badhah sastrabhimanatah //

Being limited of the eye etc.' is on account of the ignorance which is
natural to human beings. Therefore, it is only proper that there is the
removal of it which has the form only of some bodily organs by coming to
have the awareness (of the true nature of the inner self) by having great

regard for (or, with the help of) the Sastra. (215)
"This refers to caksuradvabhimana on the part of the deities other than Prana.
parispandatmika vrttih Srotradisv api vidyate /

pranasyathendriyanam tu sabdadyarthavalehini //



sabdadi-grahini vrttih svair asangatma-papmabhih/

dusita na parispando duram mrytyur asos tatah//

The function of Prana which is of the nature of throbbing is noticed to
exist also in the case of the ear etc.' But the function of the organs related
to (lit. touches, i.e. is connected with, various) objects, viz. words and
others.? (216]
(Yet,) the function, viz. getting connected with the objects, words etc., is
affected by the sin in the form of wanton attachment (to these objects); not

so the throbbing of Prana. Therefore death is far (from that). (217)

"This explains how Prana would be noticed as connected with sin.

“This is an expression of doubt against the said connection. The argument is:
Ear etc. are connected only with their own objects— not with sins!

3Verse 217 answers away the doubt. The reason for the said connection is
attachement to the objects. The throbbing Prana does not get attached to any of

the objects and is therefore away from death.

mrtyur duram yatha pranat tad-atmatvat tathaswrah /

tadvidad ca bhaven mrtyur duram ity upadisyate //

As death is far from Prana, so also is the demoniac (sin far from it") since
it is the nature of that (viz. death). And it is declared here that death would

be far from him who is the knower of that (viz.Prana).” (218)

'"Namely, Prana.
“This indicates the purity, freedom from the fear of death etc. of the worshipper

of Prana, even as Prana is away from death etc.



Verses 219-227 explain BU 1.3.10.

disam anta iha grahyo madhya-desopalaksitah /

anantakasa-desatvan nanjasa ‘nto disam yatah //

(This explains yatrasam disam antah..(BU 1.3.10). Here the explanation given
by Sankara— and Suresvara following him— is not wholly philosophical; it is

socio-philosophical, since it reveals some of the bias of their times as is noticed

from SP.)

Here the end of quarters is to be taken as that which is defined (or
indicated)1 by the middle region?, since it is not reasonable to say that
there is the end (i.e. boundary) of quarters, for the region is very wide in

space. (219)

'The word ‘indicated’ shows that the division of regions is not so rigid, it only
points to two regions of people of two different tendencies.

’Region described in the Smrtis as Aryavarta, viz. the region between Mt.
Himalaya and Mt. Vindhya; (rather the plains of the Ganga). People of those times
believed that the people of Aryavarta followed the religion prescribed by the Sruti
and the Smrti. Therefore, they were pure in their Iﬁind and activity and the
people other than these did not follow the religion (prescribed by the Sruti and
the Smrti). Therefore, they were impure. Thus there is a division of persons of
divine tendencies and those of demoniac tendencies. Consequently, Mrtyu or
death is for them who did not follow the religion of the Sruti and the Sm rti —

this religion prevailed in the form of (worldly) religion.



sruti-smrti-sadacara-samsk rtasayavaj janam /

avadhik rtyantatvokter na tu doso manag api //

Since there is a statement (made in the Sruti) about the boundary, after
having marked out the people who has thoughts purified by (the study of)
the Sruti, the Sm rti and the exemplary conduct (of the elite), there is not

even a little defect’. (220]

NKL states the purpose of this verse. A Smrti text reads: vindhyasya dakgine
bhage kalaw vasah prasasyate / tatva veda$ ca yajnas ca yalra godavari nadi //
(untraceable); and this indicates that the middle region is the one which is a
suitable abode for the learned men ( srautasmartakarmasamskytabuddhinam
puru sanam vasayogyah ). This is the purpose of upalaksita in MadhyadeSopalaksita.

"This stands for ‘defective doing’.

madhya-desavadhis tasmad dig anta iti grhyate /
pratyantika-janoddesah papiyojana-samsrayat /

varjyate 'tah prayatmena tadvidbhir adhunatanaih //

Therefore, by the boundary of the middle region is understood the
boundary of the quarters. (And) because the region of the people residing
beyond that boundary is resorted to by people that are full of sin(s), it is

hence carefully avoided by (even) the moderns who know (that). (221)

This underlines the significance of the contents in the note on the previous

verse.

tesu pratyantadesesu tan-nivasigu casuran /



yato vinyadadhat pranas tasmat tad-varjayed dvayam //

Since Prana fixed the demons down there in those regions beyond the
limits (of the middle region) and also in the people residing there,

therefore one should avoid the two of them. (222)

This explains the reason (briefly) stated in the preceding verse.

jano visisto deSena deSo jana-visegsitah /

papmopasprs tam ubhayam Sisias tad-varjayanty atah //

A people is marked out by (its own) region and (so also) is a region marked

out by the people (residing in it). Therefore, the elite avoid them both, both

of them being affected by sin. (223)

This makes the word dvayam ‘the two of them’ in verse 222 doubly clarified.

samaharo 'tha va bhedo mnedityetat padam bhavet /

anipsita-nivrttih syat samahare 'vivaksite //

The word #net could be either a compound or two different words
(joined in Samdhi). When the compound (i.e. a sihgle word) is not intended,

it would mean ‘not desisting from some undesired (activity or tendency)’.
(224)

ittham na deda aham kuryam pratisedha-srutiritam /

anvavayani papmanam pratisedhatilanghanat //



(In that case the meaning of the sentence would be:) If I shall not do this
way (i.e. behave in this manner), as is declared by the prohibitive Sruti', I

might incur (lit. follow) sin by transgressing the prohibition. (225)

The prohibitive rule is tasman na janam ..(BU 1.3.10).

iti bheda-vivaksayam vyakhya karya pada-dvaye /

man arthas tw tatha 'bhede vyakhyeyah pratisedhakrt //

Such should be the explanation given of the two words, if it is the intention
to understand two different words. So also, if there is (intended) non-
difference, (as two words),] it is necessary to bring forth the meaning of

the prohibitive particle ma which conveys the sense of prohibitingZ. (226)

"That is, (if) ‘net’ (is accepted) only as one word.

2That is, it should mean ‘let me not follow sin’.

samanya-visayas cayam nisedho namavid-gatah /

balavat prakriyato hi vakyam samanyamatragam //

And this prohibition pertains to (individuals in general), it does not
pertain to the knower of Prana, because the sentence of the Sruti pertains
only to individuals in general, thanks to the (accepted) procedure in

respect of a strong (proof which determines the meaning). (227)

Mimamsa holds relative strength of proofs for determining the meaning of
scriptural rexts: sruti, linga, vakya, prakarana, sthana and samakhya . Here

prakarana ‘context’ or ‘topic’ is in conflict with vakya and is considered inferior to



its precedents, in accordance with the rule regarding the weakness of the
subsequent in comparison with its preceding (paradaurbalya).

The basis for the verse is the following (possible doubt): ‘What does the
prohibition (manarthah) in the preceding verse pertain to, to the worshipper of
Prana (the subject of the prakarana) or to the worshipper of all deities (the subject

of vakya)?” The answer is: ‘to the latter’.

asurenavaruddhams tan vagadin hata-papmanah /

devatvam prapayat pranah katham ity etad wucyate //

(Verses 228-236 explain the purpose of BU 1.3.11-16, i.e. worship of

Speech and others secures the reward, becoming the deities, Agni etc.)

(An objection is raised:) ‘How has Prana brought to divinity Speech and
others who were (first) overpowered by the demoniac (nature) and who

had their sins later destroyed ?”— this is answered. (228)

jhanato "jnana-hanih syad devatvam bhavana-balat /

anantarye kriyadvitvad atha-sabdo bhaved dhruvam //

‘From (the acquisition of) knowledge there follows the destruction of
ignorance, and, owing to the strength of devotion, there would be divine
character (secured). (As such), the word atha (here in this context)

certainly for (conveying) the sense ‘then’ or ‘later’, for there are two

actions'.’ (229)

This explains: athaina mrtyum atyavahat.

1Namely. meditation (or worship) and knowing.



mrtyum atyavahat pranah samanyokter visesatah /

visis ta-devatavaptir vagadinam prapancyate //

By the general statement (is conveyed the meaning:) ‘Prana took (them)
over Mrtyu' and by the particular statement is explained in detail the

attainment of (the nature of) some particular deities by Speech and others.

(230)

nedivasi vato 'nyebhyo vag evodgitha-karmant /

pranasya tena sodgatuh pratham ety abhidhiyate //

Since in the Udgitha ritual Speech is, in comparison with others, nearer to
Pra‘lr}a.1 therefore it is described as the first (among the deities of the

organs) of the Udgatr. (231)

This explains the qualifier prathamam of vacam in sa vai vacam eva prathamam
atyavahat.
'SP significantly adds: audgatre karmani sadhakatamatvena pranasyodgatur

atyantasamnihitatvat.

vagady-agnyady-avaptyaivam papmano 'pasya sarvatah /

vairajyam padam ety evam yajamanah subhavitah //

Having wholly separated (lit. thrown away) Speech and others from the
sin by the attainment of (the nature of) Agni etc. (who are their deities), the
sacrificer, who is thus well developed in devotion', attains the status of
Viraj. (232)



"That is, who has strengthened the devotion, or who is ardently devoted.

kalyanasanga-sambandhad vagady-adharma-karanam /
tyaktva 'nam mukhyam atmanam asrayen mrtyur varjitam //
vagadyair pancabhir yuktam virajam sadhibhautibam /
hitvadhyatmaparicchedam tatas tam pratipadvate //
sadhibhutadhidaivam ca nama-ripa-krivatmakah /

sittram prano angirah satyam rk-sametyana ucvate //

Having abandoned (i.e. thrown away) the cause, viz. impiety of Speech and
others (which had resulted) from the connection (of them) with an
attachment to the (so-called) auspicious, (the sacrificer) should resort to
the Atman, the principal Prana, who is free from death, (233]
(that sacrificer), having abandoned the limitation of the body, (resorts to)
that Viraj, together with what has a basis in the elements (viz. body)
which is connected with the five (sense-organs) speech and others' he
attains Prana.® (234)
Sentience” is called the Satratman ', the (principal) Prana, Angiras, Satya,
Rc and Saman, having the nature of name, form and activity and connected

with the elements and divinities. (235)

'SP and NKL point out; ‘this indicates the inclusion of the sense of touch etc.’
*That is, status of Prana.
This translation distinguishes ana from mukhya prana. Sentience is for ana.

'Read SP: napumsakam sutrenadhyah rtaprapancena ca puman sambadhyate.

tam ekam sarvabhite su jhana-karma-phalasrayam /



asvabhavatma-vijnanad upaste yah sa tam vrajet //

He, who worships that one, the unique, who alone exists in all beings, who
is the support of knowledge, (ritual) action and rewards, till (he acquires)
the knowledge of (his own) nature (as that) of the Atman', becomes one

with it%, (236)

'"The editor of NKL writes the following note: swtram prana itt abhyam
padabhyam kriyatmatvam uktam , an girah satyam ity abhyam rupatmakatvam, 7
ksamapadabhyam namatmakatvam ca pranasyoktam bodhyam.

It literally means ‘attains that’.

uktam abhyudayartham yad vagadinam athadhuna /

aganam avasistesu stolve sudgatur ucyate //

(Verses 237-245 explain BU 1.3.17.)

As to what was stated in the case of speech and others, (viz. the singing of
the Udgitha) is for the material prosperity (for them, i.e. the sacrificer):
now is stated, in respect of the remaining prayers, (that for the sake) of the

Udgatr (priest). (237)]

Among the twelve prayers (pavamanas) earlier referred to, the first three are
said to bring the reward to the sacrificer, viz.material prosperity. The remaining

prayers stand in similar connection with the Udgatr priest.

samanya-bhojya-visayas tv anna-sabdo yatas tatah /
adyam ity ucyate tasya viSesanataya vacah //



Since the word amna refers to the commonly accepted eatable (foods),
therefore, a statement is made about that in the word adya ‘fit to be eaten’’

(which is) its qualifier. (238)

This verse explains the second member adya in the compound annadya and sets
aside the possible doubt of repetition.

'Ct. SP; tasyaiva (= annasya) samskrtatvam vi8e sam.

yatah adav idam vritam anmaganam anatmani /

tasmat tat-karya-bhutasu prajasv adyapi drsyate //

Since this incident, viz. the singing for food, first! occurred in respect of

the non-f\tmanz, therefore that® is noticed even today in the case of people

(lit. the offsprings of that Prana) who are but the product of the same.
(239)

'This refers to Prajapati who was connected with Speech and others.
Therefore, there is a reference to this as the first occurrence. Prajapati is
understood as other than the Atman.

*This emphasises the notion about Prajapati as non- Atman.

It signifies people’s satisfying their own desire fof food (cf. the note of the

editor of NKL: svartham annasvikarapam iti sesah).

yaddhi kimceti sarvartham evety atravadharanam /

pranenaiva tu tat sarvam loko 'nnam hy atti sarvada //

In the words yadd hi kim ca (in the Sruti statement) there is the



specification, ‘for the sake of all’, (expressed) in the word eva. (The sense
of the sentence is:) Therefore, people ever eat all food only through Préana

indeed. (240)

annipakarah sarvesam avisisfah samiksyate //
athavadharanam kasmad anenaiveli bhawnyate /

prana-dvaraka evaisam upakaro na tu svatah //

This benefit (resulting) from food is noticed to be the same' for all. [241)
Now (a question could be asked:) ‘Why then is this specification “only
through Prana" ?' Therefore, (to answer this it is said:) “This benefit for
(all) these (people) occurs only through Prana and not on (the basis of

merit or strength) of their own.’ (242)

Tt means ‘not specified or distinguished as different in different individuals'.

katham tad-dvarakas tesam upakara itiryate /
nanu duriti hi prana ukto vagadivat katham /

atmarthannadya-samgiter viddho nasura-papmabhih //

Now is stated' as to how this benefit of (accrues) to them (i.e. the people)
through that (Prana). (A question is asked:) ‘How indeed is Prana, who is
called Dar was not pierced by the demoniac sins like Speech and others on

account of the singing for food for itsown sake® 7’ (243)

"This refers to the sentence: iha pratitisthati.

2 _ . _ - . .
The word atman in the compound atmartham is a reflexive pronoun.



sthitimatrabhisambandhan nayam dosa ihesyate //

(The answer is:) ‘It is understood here' that this is not a fault, for there is

connection (of food etc.)2 merely for the sustenance (of worldly life.)3'

(244]

"The word iha means ‘in the statement of the Sruti’ ihannam pratitisthati
where tha stands for Prana.
“The words ‘with Prana, the inner self called Dar’ is to be supplied.

3There is no common ‘desire’ for food and, therefore, no sin.

asav annam sthitam yasmad deham pranan avaty atah /

yatnac chrutir ato vakti tv thannam pratitisthati //

Since food is resting on the Atman,’ therefore it protects pranas (the sense-
organs) (and) the body — therefore, the Sruti states, with emphasis (or

special care): thannam pratitisthati. (245)

A first interpretation is made here of thanne pratitisthati. Read SP: iha prane
doso nodbhavyah sarvasadharanasthityarthataya tenannasvikarat pranasthityadhina
hi vagadisthitih. Or NKL: tasmin prane pratisthitam sad anwnam deham pranans
.cavati.

"That is mukhya prana.
sthitimatram hy asor anwnam yad va sango na Sankyate /
bharta srestho puro ganta hy annado 'dhipatis tatha /

ityadi-guna-vidhyartham paro grantho 'vataryate //



(Verses 246-252 explain BU 1.3.18.]

Or rather, food (for the Prana) is merely for the sustenance (of the body);
any attachment to food (and the consequent sin) cannot be thought of (in
the case of Pran a).1 (Now) the subsequent Sruti is introduced for
prescribing the Gunavidhi: ‘the supporter, the best of them, the one who

marches ahead, the eater of food and the Lord’ etc.*’ (246)

'A second interpretation of ihanne pratitisthati. Read SP: sarvasadharana-
sthityarthannayogat pranasya papmavedho na. This is Sankara's alternative
explanation: the dehakaraparinate anne pranah tisthati.

“The word ‘etc.’ refers to gold and other belongings. This is the ultimate result
of the Sruti statement: te deva abruvan / etavad va idam sarvam yad annam atmane

agasih / anu no annam abhajasva.

ayam guna-vidhir jneyah praty ekam tat-phala-Sruteh //
jagdham annam yato deha-linga-bhavena yati nah /

parinamah vrajat tasmad etavad iti bhanyate //

Let this' be understood as a Gunavidhi, because there is heard a reward
in the case of each (of the two sentences).” (247]
Since the food that is eaten by us becomes transformed into the body and
(also) its subtle form, thus developing its modification(s); therefore is the

word etavat ‘this much’ stated in the Sruti’. (248)

"Refer to te deva abruvan...quoted in note 2 on the preceding verse. But this
verse explains the significance of etavat.

“The second sentence (i.e. vidhi) is: so avasya.. (BU 1.3.19).



3. . L. . . o
This refers to etavad va idam sarvam yad annam atmane agasih.

tvayaivatmartham agite tvayy evannam ato 'khilam /

vayam cannam rte sthatum wnalam ksanam apisvara //

When you yourself have sung for your own sake, all food is (resting, lit.
obtained) in you. And, as for us', we cannot live without food even for a

moment, O Lord! (249)]

This explains: tad atmana agasih.

"'Refer to the word ca. And the popular maxim: svamini bhrtyenatmiyapan
nivedya, ‘simile of master-servant relationship, viz. the feeder-fed or the
supporter-supported relationship’. (cf. Laukikanyayanjalih . vol. 2, Bombay:

Nirnaya Sagar Press, 1925, p.90)

samtarpyatah svam atmanam annenasman apisvara /

abhajayasva ksudhitams chanda-satvan wico 'sravah //

Therefore,’O Lord! Having satisfied yourslf by this food, make us, the
hungry ones' also share of that food. (In the Sruti) is not heard the causal

form, owing to its the character of Chandas.” (250])

This verse explains: aun no 'sminn anna abhajasva.

"The use of ‘O Lord’ and ‘us, the hungry ones', which are used in contrast,
points to the relation of one who favours and the one who is favoured. ‘The Lord’
is a reference to the sacrificer(s) (cf. note by of the editor of NKL: isvarasabdah
yajamanaparah). The hungry ones are then the priests.

“The Sruti uses the verbal form abhajasva which Sure$vara has paraphrased



as abhajayasva (a causal form). Then, he points to the practice of Chandas, i.e.

Veda, of using primitive verbal forms in the place of causal ones.

mam rte ‘wnam na vah Saktam postum ksanam api kvacit /

annarthino 'sto mam sarve 'py abhisamvisatasu vai //

“Without me food cannot, by any chance (kvacit)l, nourish you even for a
moment, therefore, all of you, who desire for food. (do you) enter into me

quickly indeed”. (So said Prana to them). (251]

This explains: te vai mabhismvisateti / tatheti tam samantam parinyavisanta /
tasmad yad annenannam atti tenaitas trpvanti.

'Or alternatively, ‘anywhere’.

Verses 253-280 explain how the deities of Speech and others ave satisfied when

Prana has eaten the food.

tenaita devatah sarvas typyanty annena sarvasah /
ityarthasya kulah siddhir iti ced wucyate yatah //
tridha jagdham bhavaty annam parinam avisesatah /
sthavivan madhyamo "wiyan ityevam kalato ‘gnitah //
sthaviyan yaty adho-bhago rvasadi-kramaso "parah /
sthitlam hy upacinotimam kudyam mrtsneva sarvada //
yas tv aniyan rasah siksmah sa wrgamrtam ucyate /

nadih suksmah pravisyasau devatah prinayaty atha //

[SP calls verses 253 ff. as an explanation which has no basis in both BU and

BUB. NKL states: there is udgrantha (-parihara).)



(The Sruti says:) "All these deities ever' become satisfied by that food?
'whence” can this meaning be established?’ If (this i1s asked), here is given
the answer: ‘Since (252)
food that is eaten becomes threefold owing to the particular different
modifications of it: digested in the forms: gross, subtle and of middle size,
owing to passage of time and to the fire (within the belly). (253]
The gross (modification) goes as the lower part‘1 (i.e. bodily excretion) and
the other as rasa etc. in sequential order and indeed (together) that ever
forms this (gross body) like the soft clays which forms a thatched wall.
(254]
And® that (part) which is thinner (than the first two), is the subtle (rasa)
that is called #@rj (or, ‘energy’), the nectar after it has entered (these) very

thin veins, it pleases the deities” also®. (255)

This has a basis in some other Sruti : annam asitam tred ha vidhiyvate (CU 6.5.1),
(NKL).

'"Translation follows the variant sarvada for sarvasah 'in every way read in the
in AnSS and NKL texts.

“That is, through Prana’s eating of food.

*That is. on what basis.

'This should be adhobhagam ‘to the lower part (as excretion)’
°Cf SP : prasasta samskrta mym mrtsnety ucvate.
®Or alternatively, ‘As for, that...

‘This signifies the different sense-organs.

SThis is for atha in the sense of api (SP).

svamyartha eva cottambhas tryptir apira ucvate /



tatas tu ya sukhodbhutir vijnanatmana eva sa //

The sustenance (of the body) is only for the sake of the master (i.e.Prar)a)l.
Satisfaction is what is called filling and, whatever happiness then results

is for (i.e. accrues to) only the knowing Atman (the inner self, viz. Prar}a)z.

(256)

"The stress on the svami-bhrtya (or sva-svami) relation is for ruling out the
elemental nature (bhautikatva) of Prana. svamyartha is karyakaranasamghatartha
(i.e. dehartha).

“This sets aside the possible doubt that happiness also belongs to the

karyakaranasamghata.

ta eta devatah sapta-dasa jnana-kriyatmikah /

so 'yam sapta-dasa-gramo bhoktuh karana-laksanal //

Thus, these are the seventeen deities, having the nature of knowledge and
activity and this is the group of the seventeen, having the form of the

organs of the enjoyer. (257)

This explains the nature of the deities pleased by rasa (mentioned in verse 255

above).

buddhindriyani pancaiva patha karmendriyany api /

vayavah panca buddhis ca manah sapta-dasam viduh //

They1 know (the group of) the seventeen thus: The five organs of sense as

also (the five organs) of activity, the five winds, intellect and manas. (258]



This refers to the lingasarira ‘subtle body’ (SP).

]'Namely, those who can make out (i.e. who are knowers).

apas tadhyatma-rupanam devatanam samasrayah /

bhuta-pancakam evedam sadharanyad bhavet sada //

(And) ever! this group of five elements itself became the supbort of the
deities which have (thus) given up their bodily forms, owing to its being

(shared by them) in common. (259)]

"This stresses the idea of the support available for both the gross and the

subtle bodies.

payombhovad idam lingam wana-rupaih samanvitam /

avirbhava-tivobhavaih karanatmani vartate //

This subtle body which is possessed of many forms on account of the
manifestations and concealments (of some of them) remains (permanently)

in the nature of its own cause‘, just like milk and water?. (260)

'This is a reference to the manifestation of the Atman in the collective and
individual (samastavyasta) forms.

“That is to say: As milk appears in the form of curds etc. and water, in the form
of ice etc. The illustration and terminology reveal the basic Samkhya notion

about the so-called creation.

Futhastha-bodha-tan-moha-cid-abhasaikamatra-traya /



jagrat-svapnav ayam pitva hy aste pranatmana prabhuh //

(The stress on the word abhasa may be noted. This is of cardinal importance
in Suresvara's writing. Verse 261 is the description of the deep sleep state of the
Atman, viz. Prajfia, verse 262 of Sutratman and verse 263 of the waking state of
the Atman. These verses are anuka portion ‘not in Bhasya but implied elsewhe

re’.)

By means of the unique matra', which is but the appearance of Sentience
owing to the widely known ignorance about (the nature of) in respect of
the immutable knowledge (i.e. Atman), this Lord first absorbs into
Himself (lit. drinks) the waking and dream states of Himself and then

remains in the state of Prana alone. (261)

Umatra=Prajiia state of the Atman. It seems NKL holds this verse as an

explantion of m (=makara) in aum ; it symbolises sleep.

apasta-se sa-bahyarthas taj-javasanayancitah /

adhyavasta-pratyag-ajiano virincah para ucyate //

(And Prana who is beyond this (i.e. the inner self etc.) is called Virifica (&=
the first sacrificer), the one who has thrown away all of the external
objects, who is marked by the impressions produced by them' and whose

ignorance about the inner self is not (yet fully) destroyed. (262)

NKL holds this as an explanation of what is symbolised by u (= ukara) in aum,
viz. the Sutratman.

"This refers to asesabahyartha.



jagrat-kale visesena sthitva hrdaya-sadmani /

dvasaptati-sahasrani nadiv vyapyavatisthate //

Residing in the home, viz. the heart, at the time of the waking, in some
particular way, (the Lord) remains there occupying the seventy-two

thousand veins. (263)

This is, according to NKL, referring to a (=akara) in aum.

sa esa paramatmaiva svatma-moha-sahayavan /

pranatmana karoty esa pasyaty agnyatmana tatha //

And this one! is but (i.e. none other than) the highest Atman itself — He,
who has a companion in? the ignorance about His own nature. It does his
functions, being in the form of pranas organs and also sees (all), being in

the form of Agni. (264)

'This one who is described in verses 261-263 above. It asserts the oneness of
all the three mentioned in those verses.

“In other words; who is aided by.

indvagni tav imav uktau prana indras tayor matah /
prakasakatvad vagagniv evam ekah prajapatih//
attr-adya- bhedato dvan va yadi vardhyardha ucyate/

yadi vayam trayas trimsad-dvasaptativ athapi va//

These two' are called Indra and Agni and prana is understood to be Indra



of the two on account of his illumining®. Thus is Speech AgniB— thus,
there is (but) one Prajapati®. (265)
If he is declared to be two owing to (the existence of) the two discrete
individual objects, viz. the eater and the eatables, or (perhaps as) one and

half®, or thirty three® or seventy two’ (he is just one). (266)

1pra1_1a ‘organs’ and Agni mentioned in the preceding verse.

“That means ‘bringing sensation etc. or knowledge’.

3Cf. verse 324 below.

‘Read SP: uktanitya kriyaSaktimadrupena karta jnanasSakiimadriapena jnatety
ekah paramatmanaiva siutradeham apannah san kartradyatmana bisthatiti,

°Prana is one and the world is half— thus one and half (NKL).

SThese are eight Vasus, eleven Rudras, twelve Adityas, Indra and Prajapati
— these are the vibhatis ‘special manifestations’ of Prana.

“The same as in the preceding note with minor divisions of them, so that they

correspond to the number of the veins in a body.

ananta-bhedabhinno va eka evana ucyate /

sarvo 'py esa vikalpas ca punar ekaikasas tatha //

Or, even though only Prana, he is diffenrentiated in innumerable discrete
individual objects and each of all these i1s further divided in the same way

(1.e. infinitely). (267)

devasuradi-bhedena jati-rupa-kriya-gunath /

ckaiko 'mantatam yati punar ekatmatam atah //

(Thus) by (such) division into the gods and the demons, on the ground of



the (different) genera, forms, activities and qualities, each one (of these
distinct objects) becomes infinite and finally once again attains the nature

of only one (Atman). (268)

samasta-vyastataiveha pratyag-ajnana-bhamika /

na tv apasta-samasta-vyastandhye neti neti paratmani //

Here unity and muitiplicityl 1s but the phase of the ignorance (about the
nature) of the inner self, but (it does) not (exist) in the highest Atman from
whom all darkness (i.e. ignorance) is removed (as expressed) in the words

neti neti . (269]
'Or alternatively, ‘collectivity and individuality’.

sarvenatva vikalpena yathoktenavatisthate /

yathadhikaram sarvatra paro jagati sarvatha //

At all events (then), the highest one abides in the world in the form of all

these discrete objects etc., as described before, according to the

requirement of each (of them). (270)

na hi krtsna-manadaya jagad-etan manag api /

krivayai karakam kimcit tasmat sarvatmanehate //
Indeed, no agent is capable of any activity without taking even a little of

this entire world, therefore (it is said: it is the highest Atman) who,

assuming the forms of all of these, acts'. (271)



I'The verbal root ik has the sense ‘to act’; cf the word 7ha in verse 126 above.

karanatma jagat kyisnam Srauta-darsana-sadhanah /

yatah prag akarot karma tat-karve "spi tatha tatah //

Since the Atman, who is of the nature of the cause (of everything and) who
has as his means what is prescribed (lit. seen) in the Sruti, has formerly
produced (lit. made) (varied) objects, viz. the whole of the world, therefore

there exists similar activity in his produets (viz. in the world) also. [272]

ekapnrva-prayuktatvat samasla-vyasta-rispinam /

sarvah savvam upadaya sarvatvatah pravartate //

Since they are impelled by the unique apurva ‘not preceded by
anything'(viz. the Sutratman) , therefore, all of (those who have the) forms
of unity and of multiplicity proceed to act everywhere, taking up all {other

thnigs as the means of activity). (273)

adhyvatmady-ad hibhatadhidaivatam sarvadakhilam /

sarvam sarva krivah kurvad ekapurva-prayuktitah //

All of itl, viz. what begins with bodily forms® and what rests on elements
and what on deities, would ever” perform all activities, thanks to the

impulse by the unique apitrva (viz. the Sutratman), (274)

"This refers to the agents of various activities noticed in the world.
The word ‘etc.’ indicates minor divisions of these forms (SP and NKL).

*SP remarks: sarvadety adane karvane ca sambadhyate. This should require the



following translation: ...would ever perform all activities, always taking up the

various means, thanks....

vatah prajapatih purvam etasmin darsane sthitah /

vajiena karmanasraksij jagad etac caracaram //

since, in this lore (of this Upanisad), Prajapati who has appeared earlier
(than all creation), has therefore produced by his activity (viz. the

performance of) sacrifice this world, movable and immovable. (275)

nadyo 'syva rasmayo 'nanta hydavam wmandalam raveh /
aho-ratyvani tavac ca sata-samvatsarayusah //
etava sampada pirvam yajamanena ladvida /

agnavo 'vkas cita asan sal ca trim3al-sahasvasah //

The innumerable veins of this one' are rays, this one's heart, the orb of
the sun. Of him', who has the life of a hundred vears, the days and nights
are also as many; (276)
as the thirty six-thousand (bricks), (called) Agni and Arka, were earlier
collected with this amplitudeZ (of transformation in the sacrifice

performed) by him, the sacrificer who knows that {amplitude). (277)

1 .
Namely, the sacrificer.

This refers to samkhvasamanvayoga ‘connection with similarity in number’.

ekatkasmin pavispanda evam sarvapt devata /

eka caneka-ritpa ca hy adhyatmadi-vibhagalah //



¢t

Thus, the deity in its fullness was present in each of the activities (of that
first sacrificer) of one (particular form) and of many forms on account of

the division based on bodily forms etc.' (278)

verse 274 above and the next.

bibhvi sarvagata 'nanta samapta ca pratikriyam /

prati dravya-phalam krtsna khandadau gotvavat sthita //

(That) one deity, all pervading, residing in many, infinite and which
fulfils' its purpose in every activity, abides in its full form (in all the

effects) in the same way as cowness abides in various parts (i.e. bodies of

COWS). (279)

"The word samapta is for samaptavati (= samapayanti ).

esa prajapater ukto mahima tadvad eva tu /

vajamano ‘P tadatmyat tathaiva bhavati dhruvam //

Thus is described (here) the greatness of Prajapati. And, indeed, just in
the same way does the sacrificer also become possessed of similar

greatness owing to his (attaining) oneness with him (= Prajapati). (280)

Then follows the Vartika on enam va enam..ya evam veda (BU 1.3.18).



