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SURESVARA’S VARTIKA ON
BRHADARANYAKOPANISAD 4.4 [235-544]

Shoun Hino

Verses 235-254 are the discussion on BU 4.4.6: In verses 235-237,
Suresvara states the explanation of the Mantra tad eva ... and
later verses 238-252 follow BUB.
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In the verse tad eva (it is stated that) the individual self goes
to where his manas has clung to; the Atman has clung to
this subtle body together with its aclions. [235]

This means, according to SP, that sentience thus becomes
affected by desire and activity and therefore becomes
transmigratory.
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Here, the subtle form of the body is an indication (liriga)
of the individual self owing to its function of indicating
(liigana); (for,) the Atman, which is (by its nature) without
any attachment, becomes attached to the reflection of its own
senteince (in the subtle body). [230]
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This movement of the Atman is understood (really) {rom
non-movement in the same way as the (supposed) movement
of the sun from a waterful pot. So is it that the movement
of the Atman, by itsell,! is denied (lit. rejected) (by the Sruti)
in the words dhvavativa.’ [237]

LCp. the preceding verse. This is to stress the idea of adhydsa

to be the basis of the self’s movement.
2Cf. BU 43.7.

Verses 238-253 explain the meaning of BUB sentence tad eva
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Or perhaps by the words tad evaiti is mentioned the goal
of the self’s movement and thus there follows the self’s having
desire as its prominent impelling force and that is in accordance
with the matter in hand. [238]

Read SP: piirvavyakhyanad asya saksat prakrtopayogitvena
yuktataratvam is understood from the second line.
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Since here are mentioned the properties of manas of the self,
viz. desire etc.; therefore, they are to be often understood
also of the Atman which has identified itself with them, and
not because of its own nature (svatah).! [239]

'Once again, there is a stress on adhydsa of the self on a

body.
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Individual sell is said as clung (to the subtle body) under
the influence of (its attachment) to the subtle body; and (saying
that) the self has clung to (the subtle body) together with
its action, is but the result of action (in the earlier
transmigratory existence). | [240]
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Since it moves (out from a body) together with its own action,
having been under the influence of its identification with manas;
that indicates the prominence (pradhdnatva) of desire, which
is (or, has resulted) from the sell’s transmigration caused by
it. [241]
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In this context, manas is called liriga, on account of manas
being the prominent! (among the seventeen constituents of)
the subtle body or because the self is indicated, i.c. is ralised 2
by manas— thus manas is mentioned here as an indication
of the self?3 [242]

'Here Suresvara uses the word liriga in the sense of
conglomeration of seventeen Samkhya principles. Cf. verse 48
above, and SP on it: saptadasakalirigatmany ahamabhimani saha.

’BUB (p-628): lirigyate ’vagamyate ’vagacchati yena tallirigam.

3This is the word of BUB atha va ...
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The mind goes, together with (its) action, to that object, to



which it has clung together with the self by its its resolve
(niscaya). [243]
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Thus ! is the conclusion of the statement of the doctrine of
Vedanta about the prominence of desire in transmigration.
[244ab)

IThis is with reference to the word ifi in the Mantra (BU
4.4.0) under discussion.
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(That is to say:) ‘Having attained to the end, i.e. the result,
and having enjoyed it in its {ullness, [244cd]
that (sell) goes to this (another) loka ‘transmigratory existence’
from that (earlier world)— (this is an answer to what is asked,
lit. said) where and what does the sell go to, viz. what does
it becomes aftler the exhaustion (avasana) of the enjoyment
of the result?”’ [245-246]

Verse 245 refers Lo action by the word kim ca and verse
246 explains the words fasmdd .. in BUB, preceded by the
question implied.
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(It goes) unto this world, ie. the body (deha) and the
connection with the body is (for performance of) action; thus
does (this transmigratory being) repeatedly keep on wandering
without getting tired. [247]



This explanation is offered alter dividing asmai lokdya and
karmane in the sentence.
The idea of this verse is amplified in the next verse.
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A human being ever keeps on moving without getting tired,
just like a wheel for drawing water, without having known
the (true) nature ol the Atman and bound by a rope in the
form of desire. [248]
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(Now the word) iti in the BU passage is used for referring
to (paramarsa) what was stated (earlier) and (the word) nu
is used in the sense of sorrow and pity. Thus, (remaining)
ignorant, (the individual self) moves to (i.e. born in) various
species under the influence of desire. [249]

What is meant by sorrow and pity is explained in the next
Verse.
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That (i.e. this ignorant self), dragged/impelled by the goad
in the form of desire becomes born many times and (also)
dies, moving from this world to that and from that to this
(world). 1250]

Reference to two different worlds for a transmigratory being
evokes the sense of sorrow and feeling of compassion.
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Having thus described the association with the undesired
transmigration (of the individual self), overpowered by desire
(kamapradhdna), the Sruti made the concluding remark
pertaining to that (description of the self’s association) by using
the word iti. [251]

This explains the connection between the two words wuktvd
iti with atra.
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Thus entertaining desires, this person who has met death
transmigrates, remaining unknowing and thus moving from the
other world to this world, as a person moves from the state
of dream to the state of waking (and vice versa). [252]

3o TEIERTYS TR Tl |
SISk T €U HITEESET 1R 3

Now, the Sruti has stated earlier about the form of that self
which is without desire etc., when it has come to the state
of deep sleep, as similar to the state at the time of a man’s
embracing a woman. ! [253]

IThis refers to BU 4.3.21. The point of similarity is here
‘not being aware of anything else than happiness’.
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The Sruti has already explained earlier the nature of this state
in the words tad va asyaitad ... Now here is described



liberation, which is the matter to be exemplified by this
example. [254]

The second line connects the BUB explanation yasmat ... with
what has been stated earlier in verses 252-253.

In verses 255-203 there is explanation of the BUB passage yasmat
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Here the word atha is to express the sense of the clause
on which it depends, or what is already stated: since (this
self) is merely full of desire and therefore it continuously
undergoes transmigration, being ignorant (lit. non-discriminator)
of its true nature. : [255]

From here starts the discussion in BU on the state of liberation
of an individual self. This has a reference to what is said earlier
about the portion of BU in the beginning with BU 4.4.
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From this (bodily state), a human being, who is (now) without
any desire, is released on account of his (earlier body) being
the cause of what he is going to be, on account of the existence
of that (i.e. earlier desire). It would be without any desire,
since the cause of desires has been removed.! [256]

IThe state of being without any desire, at the time of liberation,
is distinguished from the state of desirelessness in the deep sleep
state— for, there in that state, the causes of desires have not
been destroyed/removed.
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And (yet) there is (i.e. can be) the reversal (of desirelessness)
owing to the ignorance on the part of the Atman itself, when
in its own nature, it has obtained the nature of being full
of all bliss and also become one that has thrown away the
entire (mass of) miseries. [257]

This verse explains why the desireless Atman proceeds to
manifest itself in the worldly relation of beings and objects.

IS G GA-HIGEHTA: ey |
wﬁmﬁ%wm mmrasaa NRYsI

Considering as misery excellent happiness which has not (really)
come (o it, a non-knowing (man) i.e. the individual self desires,
‘let there be happiness for me’. [258]

This is another expression of the same sense of viparyaya in
the preceding verse.
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In that way, the individual self (or, being), though by its very
nature, the cause of (the state wherein) all miseries have been
removed ever thinks, ‘let there no misery befall me’, on account
of the ignorance (jadya). [259]
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Further, non-obtainment of the entire bliss and also obtainment
of all miseries does a human being experience not considering
in accordance with the (real) thing, viz. the Atman, (but) on




account of not knowing (the true nature) of it. [260]

This explains the state of a human being as a product of
ignorance.
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Any specific knowledge would depend on the (real) thing,
viz. the Atman; the activity (of a human being) depends on
it as the agent; therefore, the state (of an individual) of having
a desire depends on its being the agent through ignorance.
[201]
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Knowledge ! destroys various means of activity in the same
way as a barren land destroys the seed (of any crop); there
does not exist any means of activily, since (that knowledge)
15, by its very rise (lit. birth), capable of destroying the cause
of that, i.e. ignorance. [262]

IThis refers to the knowledge of the Brahman and not
purvavidya which had been under reference earlier.
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Since this is so, therefore, a knower (of the nature of the
Atman), by destroying the cause, i.e. desires, becomes devoid
of them, desires; and here (in acquiring liberation) a
non-knowing person is not eligible in any way. [263]

Verses 264-270 state that desirelessness consists in the absence
of ignorance.
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If one asked ‘Why is that individual self not having any
desires?’, there is an answer to the question in the statement
yo ’kamah. [264]
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It is to be understood that one (individual self) is without
any desire when in its case there are not seen the desires
(for activity in response to the statement in) the Sruti (lit.
seen text) and the hearing (of the tradition or Smrti),! since
there is complete abandoning of all activities. [265]

IThe word drstanusravika reminds one of Samkhyakarika 2.
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As desire, being pursued (or accomplished) gives rise to
(prasiiyate) thought etc., so also, being abandoned, it comes
to remain in the state of liberation (lit. state of being devoid
of any activity).! [266]

Sureévara uses the word naiskarmya principally in the sense
of abandonment of activity, thereby indicating the state of
liberation, which is the subject matter of his work
Naiskarmyasiddhi. So also, prastiyate is not understood passively,
cf. its paraphrase in SP as ddhatte.
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If one were to ask ‘And who is this one devoid of desires?’,
it is stated (in answer), niskama ‘the one who has discarded
desires’. [267]
That one is described by the wise as ‘one who has discarded
desires’, i.e. from whose intellect have gone away desires which
have the nature of being the promoters (of activities), and
also the sense organs.! [268]

I'This refers to BU 3.2.
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Further, (the desires) which are (noticeable) outside the body,
and which are inside the same (i.e. are imperceptible), have
the relation of being causes and effects mostly;, they become
the cause of ignorance (about the nature) of the inner self;
but that! does not remain there when that is the cause
(pratyagajrianahetu). [269]

IThis refers to kdryakdranatd.
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Therefore, when that (karyakdranata) is destroyed, there arises
(it is said) the knowledge of the true nature of the inner
self by the statement about gptakdma! which brings about
the cognition of the (real) thing as it is. [270]

1BU 446; 4321.

Verses 271-281 are the statement as to why the knower of the
nature of Atman comes to have attained all desires. Among
these, verses 271-272 state first that the knower has virtually



obtained liberation.
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For this one (i.e. the knower), all these desires, which have
external means (for their fulfilment), are themselves obtained;
therefore, this one, the individual self, becomes the one, who

has obtained all his desires, owing to its being of the nature
of the highest delight. [271]
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The experience of the highest delight is described (in the Sruti
statement) as the highest of human delights, which go on
increasing onec alter another, as conveyed by the statement
about its being thousandfold, tenfold etc.! [272]

IRefer to Taittirtyopanisad 2.8,

Verses 273-282 point out that desirelessness leads to obtainment
of liberation.
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In the context of the dilference between desire and those
who have desires it is said that they are indeed only the Atman
(ie. not different from it) as stated by the Sruti, by the word
atmakama. [273]
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The state of this one in having obtained all the desires is
stated in the words dmaiva sarvam.! [274]
So also, knowledge arises in the case of this individual self
from the Vedanta sentences as abdahyabhyantaralh kresnah
prajiianaghanamadatrabhak, [275]
and since that (individual) is one who has the entire ignorance
of him destroyed and (in whom) therc has been the rise of
right (or, exact) knowledge,” then one would say, ‘Tell me
this, owing to which cause does there arise in this one desire
etc. [2706]

lcu 7.25.1.
2Add: of the nature of the Atman.
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Such being the case, (the answer is:) “The Sruti has indeed
stated yatra va anyat ..! Also it has stated with reference
to the distinctions of the knower, the object of knowing etc.
And, therefore, when ignorance is removed, that (distinction)
does not remain any more (or, therealter)’. [277]

1BU 43.31.
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Therefore, has the Sruti itself stated in respect of the one
who has destroyed darkness on the part of itself, yatra tv

asya ..! and together with (or followed by) tat kena kam
2

[278]

'BU 45.15.



2BU 2.4.14; 4.5.14.
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How could there be any existence possible of the dealings !
in terms ol knower, means of knowing, activity of knowing,
and object of knowing after the final attainment of the
knowledge of the immutable (self) revealing merely the
singleness of the Atman? [279]

IThe singular in the original is taken in plural sense.
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How indeed would the individual self have a desire when it
is not knowing (any object of) desire to be known? (This
is asked.) Indeed (/i), every person in the world desires various
objects only after knowing about them. [280]
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Thus, having obtained (the fulfilment of) the desires of its
own (atrnakamay), the one, who has here become one of desires
fulfilled (aptakama), [281]
attains the state of desirelessness (niskamatva) through having
all the desires fulfilled; therefore, being one without any desire,
for all of its desires have disappeared, and thus a knower
of the Atman, it is liberated. [282]

Verses 283-290 state that the purport of the subsequent portion
of the Sruti is: there is liberation of the desireless.
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After there has been achieved the destruction of the seed
of all the undesired in the transmigratory world through
knowing (about the nature) of the Atman, there would not
be any possible existence of the cause of desire, as/when the
Atman has become known through that (knowledge). [283]
There remains (only) the Atman in/with its fullness owing to
the non-existence of desire, activity etc.; this sense which is
(just) stated is supported/justified by the later statement na
tasya ... [284]
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The individual self who is said to be the cause of the removal
(lit. throwing away) of all the undesired by the words yo ’kamah
.. and who has known the Atman from the tradition (of the
scriptures) [285]
and wishes to hold a heated piece of iron! by the decision
of scriptures/preceptors, that one’s life-breaths do not depart
(from that one’s body), nor also do they (continue to) remain
in that (body). [280]

IThis refers to CU 7.1.1. This pertains to the earlier practice
of the Vedic people for testing truthfulness in the speech of
a person. If he spoke the truth, a hot picce of iron would not
cause any burn to his hand.
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Indeed, that which is the cause of the existence (in a body)
and departure (from it, in the case of a transmigratory being),
noticed as ignorance about the Atman; that being destroyed,
in its fullness, there results the awareness (lit. sight) of the
true nature of the Atman (and there is liberation of that being).
[287]
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Since this is so, the life-breaths of that person do not either
depart from his body nor do they remain there (in it), when
there has arisen (in him) proper knowledge of the
Atman— (then the life-breaths) do not get destroyed, since
there is not any (real) cause (of the same). [288]
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This is as it is in the world: like the serpent, which is (really)
a rope, with its true nature of being a rope not known, it
does not either disappear (lit. go out) nor does it continue
to remain, nor does it get destroyed on account of the (real)
rope. [289]
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Since the rope is the truth (underlying) the (temporary/-
assumed) sustenance, the departure and the destruction (of
the imagined serpent); therefore, there remains nothing else
than the rope, when there has arisen the knowledge of the
rope. [290]

Verses 288-290 have amplified the thought expressed ecarlier



in verse 287.

Verses 291-295 explain the meaning of samavaniyante as
adhisthanamatrataya tisthanti.
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(By this) it is said that the (real) thing (i.e. the Atman) which
is freed from ignorance and its elfect(s), remains only here
(i.e. in this very body). [291ab]
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In the statement of the Sruti,! the preposition sam conveys
the sustenance of prdnas only as being one with the single
Atman; [291cd]
by saying avaniyante, there is reference to (their) movement
away from destruction etc.—thereby it is pointed out that there
does not exist any positive and negative entity owing to the

fact those pranas have remained supported in the inner self.
[292]

SP states prananam datmamatrataya sthitih avanayanam.
'The Madhyandina recension of BU says: atraiva sama-
vaniyante, but not the Kanva recension of the same.
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The oneness (with that Atman) of everything known as effect
and/or cause; and, is (referred to) because of the departure
etc.! of the entire (mass of things) and (also) (this is) on
the basis of the scriptural text sarvam dtmd.> [293]



IThis refers to nirgama and dehantaraprapti.
’BU 246; 4.57.
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Thus (the real) thing is, in its own right, what is known and
there is (only) ignorance (of the worldly objects)—this is on
the basis of experience (of us all). [294]
Ignorance about that (Atman) etc.,! in its fullness, on account
ol its having its real nature to be the inner self, disappears
(ie. gets destroyed); and that it has disappeared is also
(understood/known) through experience (of everyone). [295]

IThis refers to the effects of ignorance.
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Since this 15 so, therefore the (real) thing which is already
free (from everything else) is said to be freed [rom it; in
the sections of the Kathopanisad also it is said; vimuktas ca
viinucyate. 1 [290]

1Kathopanisad 5.5.1.
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Here, in this context also, it is reasonable to understand from
the example of the Sruti that there is the release of the (real)
thing (viz. the inner sclf) together with it accompanying (world
of objects); for the Sruti has said just about that, viz. the
(real) thing in the words: brahmaiva san .1 [297]



Yoralumaiva san brahimapyeti (BU 4.4.0).

There follows in verses 298-303 the conclusion of the Upanisadic
statement braluma va idam ...
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That (real) thing, which was earlier stated in a brief statement:
brahma va idam,' has been thus explained by the Sruti clearly
thus and then it is now concluded. [298]

IThis refers to BU 1.4.10-11 and 1.6.1 and in passing brahma
te bravani ... (BU 2.1.1).
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This one (individual self), who is in the state of transmigration
and has the nature of the Atman not known (to it), is (so
far) explained as the one having the form of effects and causes,
in accordance with the procedure (or, modifications) of
ignorance. [299]

Ta FET AN Yo Higaiseue |
SEAAE TrsTal aCHFHIGFRIER 113 0ol

Since, being the Brahman itself (though), it becomes known
(in the transmigratory world as the individual self), owing to
its ignorance, but (otherwise) it is only the Brahman, therefore
it is here saild to become the Brahman itself after (its)
ignorance about that has been removed. [300]

This is the purport of verses 297-299.
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As there is no existence of a second (apart) from the Atman
except one from ignorance (about it), therefore, the return
(of it) from worldly existence (i.e. becoming one with the
Atman) is (also) not different from (mercly) knowing (about
itsell as being) one with the Atman. [301]
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Since this one (i.c. the Atman) is, by its nature what is known
(e. knowledge), by its own naturc (only) pure, thercfore it
is without a second, and that (becomes known) after the
ignorance about it as knower etc. has been destroyed, there
is discontinuation of the individual sell (apart from the Atman).
[302]
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For this reason, the true thing, though, by its own nature,
free, is staled metaphorically as being released, and that on
account of destruction ol ignorance about it—this do I state
to you on oath three times. [303]

Verses 304-307 state that the knower of the Brahman does not
have to perform any activity.
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That person is the knower of the self, who directly experiences
himself by himself ! as one not (being related (o) any activity




or its means, not of the nature of either action or its means
to be like the one who is in deep sleep, ie. merely the
untainted seer with all distinct objects for him disappearing
and who is thus free from ignorance; and others are of dull
intellect. [304-305]

"1t means not through help of any other person.

A T Slled: hieeigeEiskd gaed & |
T FeleREUTEEEEid B 113081

There is not any difference in him when he is alive or when
he is dead; since the cause of all the differences is merely
ignorance. [306]

S| o 1 RN LS E5 1PAS [RIER B FA A U o
SUAYFHEAITEN SRICHAN I 11309

The statement brahmapyeti is made (with a view to referring
to) only the absence of any hindrance characterized by
ignorance about the individual self etc, which is (already)
established ever without any (deliberate) consideration. [307]

Verses 308-312 affirm that liberation is not effected by any
activity. ‘

SAISTUL F-HY: TURREHISALS: o |

FaTE HHeGCRHcIcs FISU 113 05|

If liberation were otherwise (in nature), then the activity !
of the Sruti would be meaningless; and liberation would then
be understood as having action as its cause (and then) would
be non-eternal.? [308]

IThis refers to the Sruti statement enjoining it.
2This is based on the accepted doctrine: whatever is produced



by action perishes.

vy fen Aferfa gidqere fagud |
THITRECaHE=E Fedl A=askd e 113011

And, the statement in the Sruli esa nitvo mahima' would

then be contradicted and (further) the nature of the Atman
(also would bc opposed); also, there is not any thing clse
(than that as) eternal.? [309]

'BU 4.4.23.
>This refers to ato ‘nvad artam.

HRHATATE HieHgu=ggcadcaal |
FI WIS HARFHIST: BHCH 3id HINGH 13201l

If liberation is (thus) ever the (very) nature of the Atman
like a hole in the sky (which is not, or cannot be, ever there),
then 1t would be impossible to state that it (i.e. liberation)
has arisen from any action like heat in fire.! [310]

'Onc can never make a hole in the sky and also onc cannot
be said to produce heat in fire, since not having a hole and
having heat in the case of the two respectively is merely natural.
This supports the argument in the preceding verse.

SOAATEHIIT: RIS FThd |
AU sT=auHsagiieugcauSd: 1222 1]

If it is held that light, heat etc. of fire were the result of
the burning activity of fire, (then we should be required (o
say that) it is not so, because they depend only on the
revelation of (that fire) on (or, alter) the destruction of the
obstacle for [linding it. [311]

DL e .
SATTeHdas: JRIvIiESH+: |




9 ca=TUsrEcTyR B TFIEETEE: 113 ¢

(This is so) as light, heat etc. are (held to be) produced from
fire, which has burning as its activity, but (fu) heat etc. have
the nature of being revealed (together with fire) and, therefore,
(they are) not dependent on fire (i.e. its activity of burning).
[312]

Verses 313-316 state that the Atman is, by nature, luminous
and does not thus expect any revealer (of itself).

e asSEhOdIEd] HeRRa AcHT: |
fieulya: TadMRagIHETEud: 13 € 31|

Also, the revelation of the Atman is not to be obtained like
a pitcher ! through (the help of) any manifcstor, becausc it
is of only one form, that is bright knowledge. [313]

"It becomes visible to the eye through the light of a lamp;
it cannot reveal itself.

SR L2 B S INRE N S ER S
IOEHREIGHFeUaEEd ST 112 ¢8|

And the hindrance is possible in the case of (the appearance

of) heat and light of fire, for it (viz. the fire) is revealed

through (some) incidental activity of a person enkindling it.
[314]

FeafierfFaeasia-aa Aefta e |
SRR TS Fa Pl HetEmy 132w

Further, even though liberation (of an individual self) is of
a sort of revelation (of the Atman itself), it is not of the
nature of an effect; it is indeed not like a pitcher etc. an
effect to be manifested through (the help of) a lamp etc.



[315]

IMreuiraes Jeita AevoErTSHaEg: |
TR-RTAEGEGRETA 7 g HSsl 13281

And there is not at all any manifestation of the thing, fire
which has the nature of being possessed of heat etc.; because
there is really no existence (of any) hindrance to it (ie. its
manifestation), it is a matter of fact (in worldly sense), being
not a product of ignorance. [316]

W FRETCTIRMETZIAR |
uﬁsuﬂ’ﬁﬂ—mmwwn‘éﬁ‘qav—w 11329

This notion of the production of heat etc. as resulting from
the activity of fire is false cognition (or error), because light
etc. of fire become seen (only) through the help (lit. favour)
of the flames of fire. [317]

A T FRRICET WS YT |
Lo TEY TEERRU Wag 11285l

If one did not accept light etc. to be the natural property
of fire, then there would be (adduced by us) as an example
which would be a natural property of a thing. [318]

The first line of the verse opens the discussion whether a
thing can have its natural property and in the second line it
makes a point that there can be some natural property of a
thing as it is understood in light and heat as natural property
of fire. But, if for argument’s sake, one did not regard them
as natural properties, then Vedantin would like to point out
such natural property of fire as can be suitable example for
liberation as natural to the Atman. The next verse refers to
the non-existence of such a property in a thing.



A = TEloehl S HEgEEied agge: |
o g WOl TEHGEGHISI T 1381

It is not that a thing does not have a natural property of
its own, for it is only thereby that it is connected with another
thing while it is in existence in reality. [319]

FFrrsEaTEHiy Ud Hig SeRA: |
FaftHE sFery Hefaguuer (13201

Moreover, here (i.e. in Vedanta), liberation of the individual
sell is not like the destruction of fetters of someone bound,
1e. consisting in mere removal of bondage—that cannot stand
to reason in any way. [320]

Tehtaigar dgigdi Teeied: |
T 9 FEEAAISTUISKT TR FRU S 11322

And that, existent (the Atman, here, the individual sclf) is
not (really) fetlered because that one single sell, which is
without a second, is taken to be having some second owing
to the ignorance about it(self);! therefore, that whose fetter
is destroyed (lit. perishes) is a thing other than that (Atman).
[321]

lcu 6.2.1.

SN (B INEC U D (27 N EC o
gEca~ai¥Y dgIaHHE J YHcAd: 1132

e GyereTeredl HElSAISTMg: |
H‘Jﬁauldqc:mﬂqmﬂﬁa%ﬁ 223

I have (already) refuted with a detailed thought (prayatnatah);’
with good and plausible reasons that there does not exist any
positive and negative entity apart from individual self: not also
as not apart from it; this, thercfore, liberation is (merely) the




-removal (lit. concealment) of the absence of knowledge—it
results from the mere removal of ignorance as in the case

of a rope which is (actually) not accompanied by a serpent
etc.? [322-323]

This verse 1s based on BU 147 ...

ISP explains this by the word vicaraparinispidanam.

2Other examples of adhydsa and basis [or the same are implied
by this word.

Verses 324-329 refer to a view on moksa (most probably of
the Kashmirian thinker Bhasarvajiia or some of his predecessors)
together with some codakas questioners’ doubts’ and verses
330-336. the refutation of the same.

Y g su=eR W Meoeeas =T |
ST eUlaRTUe T agFaaHIsag 11323811
e ieuiraaeee aFden: Fighcod |

(Those) who state, by resorting to their own view,! that in
the state of liberation there is manifestation/revelation of
knowledge, which has only one object (for it), viz. cternal

bliss, [324]
have to explain as to what sort of meaning is understood
of the word abhivyakti ‘manifestation’.? [325ab}

It is mentioned by the MRI edition that there is here a
reference to the view of Bhasarvajia (who could have belonged
to the ninth century). It is not certain whether he was a
predecessor or contemporary of Sureévara. The view under
relerence should belter be understood as a view of some
VaiSesika who held a view similar to that of Bhasarvajiia, which
can be summarised in his words thus: (tat) siddham
nityasamvedyamdnena- sukhena  visistatvantiki  dultikhanivrttil
purusasya moksa (iti); (quoted from Nydyasara of Bhasarvajiia



(ed. with translation and notes in Marathi by Raddisastri, Pune,
1922, p.167).

1This suggests that the view under reference does not have
any authoritative basis, viz. the Sruti, or good reasoning.

>This indicates the fact that the meaning of abhivyakti
‘manifestation’ cannot be production (utpatti).

g Ve Al SRS 13 Y]
fosTereEh: e a s |

FFoTlra: TEaR=CEHIEY HFaed Tog@d 11324
TRTHE TEUG foRuuHEEY |

If the meaning of that word is just which is well-known, viz.
getting to know (lit. obtaining) it by some specific means of
knowing (vijrianarambha), [325cd]
(the question arises:) ‘Is that getting to know (lit. obtaining)
by some specific means of knowing manifestation/revelation
through (or, by) some existent or non-cxistent (mecans)?” If
it is held to be through (or, by) some existent (means), then
that happiness, which would come to/for the liberated being

[326]
(is) the very nature of it (and, therefore) the specilication
(tasya) to/for it would be redundant (lit. meaningless).! [327ab]

le. Nydyasara (ibid., p.162): sukhasamvedanayor nityatvan
muktasamsarino ’visesaprasaiiga iti cen na .., duhkhadeh sam-
saravasthayam sambhavat tannase ca muktavasthayam bhavati
sukhasamvedanayoh (samvedana = jiiana; bracket ours) sambandha
ity ato navisesah.

Iad JEST ST g9 A TERay 12l
TarcEd fs oery S qgEEsiey |
IcHCacEaTacarcdastd fafaz=m: 13:s)

FEdEEl Tl st | s |

And as to what has been stated: ‘There, it is in liberation
that there become manifest (or, revealed) knowledge and




happiness; ! [327cd]
indeed (hi), that? which has been one’s own nature cannot
be obscured, because the Atman has always that (i.e. bliss)
as (part of) its own nature; this is the decision.? [328]
There is not any dilference whatsoever whether or not it is
the state of liberation.

IThis argument implies the non-existence of any means of
knowing manifestation, if it were accepted as known (prasiddha).

>This refers to the thing to which that knowledge and
happiness belong.

3That is, knowledge and happiness cannot ever be obscured
in the case of the Atman, for it has both of them as a part
of its nature, [329ab]

FCTIEHES HIR ARSI (1322311
gt dgEeTd 3l foRveE T |
Toggraiaensiu qefiteuiadantad: 113301
TeshrIalial TR eHd: FRRYd |
SUSYd HoHoe TRacHaRy akgH: 113321)

Therefore, happiness and knowledge being the nature of the
inner self, [329cd]
the statement of the specification that ‘it becomes manifested
(or, revealed) in liberation’, is false.! Further, there would
occur self-contradiction in the doctrine of the one who
postulates the manifestation of the same; since it is proposed
(lit. praised) by one, i.e. the holder of the view that the effect
is (but what has been) already existent, and from that there
is manifestation/revelation, ! [330-331ab)]
(that is to say:) all this world is (but) manilested/revealed
from the (real) thing, because .of its (continuous) existence
(for ever). [331cd]

This refers to the manifestation of happiness and knowledge
(sukha-vijriana).



This refers to the acceptance of satkdaryavada by the thinker
under reference, and, if he were to be taken to hold asatkaryavada
(or arambhavada), there is here an argument against that opinion
which is stated in the following verse.

"The refutation of the view under reference begins actually
here.

ARTOR fcomgrR: SrcaRyeRadl |

IR o Jerdl BTFAT 113321l

It was earlier argued that there cannot be any modi-
fication/revealing of an already existing knowledge and
happiness.! Now, it is argucd that there could not be any
modification/revealing of them as non-existing! This is like the
horn of a khara! {332]

I This implies the existence of desire to create something
and/but desire is said to be an effect of something else.

SUFdoUsSIhe~s: YadacHiRd |
I fagaEhmeser srRomEEr 11333210

Because this relation of the manifestor and the manilested
is taken to be of two already existent but different things,
as of a lamp and a pitcher, therelore, it is not desirable to
accept the relation of cause and effect between liberation and
some cause of it. [333]

This implies a twofold question: whether or not there is real
manifestation of happiness and knowledge. In the next two verses,
the two aspects of them are discussed severally.

TEasT R maagisaer hier |
Seushiuframsan: sefeain svoy 123291

Further, one has to ascertain if there is non-difference or



difference between happiness and knowledge; if there is
non-difference, there cannot ever be obtained any meaning
(i.e. meaningfulness) of the word ‘manilestation’. [334]

312 YSTIUIRGE| sHUae= Jasaud |
dearieaiag! 9 o AFHeRa 3 1234

If (on the contrary) it is accepted that there is difference
beltween the two, then there would contingently follow (the
existence of) what separates (or differentiates) the two. Thus,
there is not, for you! any authoritative means of ascertaining
il the two are dilferent or non-differcnt, in proving/holding
them, here.? [335]

YSuresvara refers to the holder of the other view as present
belfore him, as it were, and therefore directly addresses him.
2That is, in relation to this, either the Atman or liberation.

TYedils 9 = aEEassuEy o |
HIHEEERc AT aam=ed Tog] 113 251

There does not exist for (all of) us, be it in this (context)
or elsewhere, any means ol knowing which grasps the difference
(between happiness and knowledge), because all the author-
itative means of knowing are ever to result into (knowing)
merely the objects of their knowing. ! [336]

'A valid means by its nature secures the exact nature of
the thing to be known, but since there is not here either
difference or non-difference between happiness and knowledge
as certain, that cannot be accepted by a valid means of
knowledge.

In verses 337-348 there is a discussion on the nature of a valid
means of knowing, as giving rise to distinct properties of the
things to be known.



o~

THUTEHR DY HUFICEHT: |
A Ul aORISEG fHd: Fafaq 11329l

There is not anywhere in any situation of knowing (miti) the
function of distinguishing one object {from another or showing
one as similar (to another) which is relaled to an object of
knowing and another which is apart from the object of its
knowing,. [337]

Heuierd: GEEHTEq HH S G |
FEeTE g 6 A TRisieiraatem 133s)

Granted that there is manifestation of happiness owing to its
(close -sain) association with knowledge; but (the question)
would be as to what can be the means for manifesting that
knowledge, since there is the Sruti statement about the
manifestation (abhivyakti) of happiness. [338]

A

6

SHTH SFHRE & ETRISFHT |
A = HAFALIRSE qHEqeaEaEd: 113381

Valid means of knowing have the nature of being valid only
by referring to the objects of their knowing, in their own forms,
and it is not accepted that some other means of similar nature
can reveal the difference between their objects of knowing.
[339]

IMfeufraraenu sEf=Ecs 9 gael |

dd'd‘\luﬂﬁlalaoqﬁﬂi CUICHRT Y9y 11280l

If again manifestation (of happiness and knowledge) is held
to be occasional (at some time) and not on all times, then
there would always be for certain the non-manifestation (of
the object of knowing) on account of the existence of some
obstruction to it. [340]



IFACEHER & sUe 9 SIST |
Ao desiHeaiaiamd: 1138211

And, further, with reference to the removal of that obstruction,
there would be necessary for you to expect yet another means
as apart {from the knowledge of the same. [341]

SUTsSYSIScd sYIEd Hegl |
9 YU O SeHSead: 11281

Moreover, this notion of the existence of some obstruction
does not stand to reason, if there is accepted oneness of
cognizing the two (i.c. happiness and knowledge) together,
because each of them has the nature of being a means of
knowing but one object. [342]

vd F geuifsuid: gaal gasie: |
IMysufyaq Agd Alvedyd: Ia1 aal 113831

This being so, there would ever be manifestation of happiness
and knowledge (together); if manifestation were not like this
(ie. not occurring simultaneously with knowledge) then there
is never any manifestation. [343]

SIS FET | JHU THiETd 13881
ACUHIHRA D ST FArFReTd |
qHTcags e e acaaeaen 1128

For holding a notion other than this, there is not seen any
other valid means of knowing (the same), [344]
for there is not seen anywhere, in this world, in the case
of properties which have but one support/basis as that between
a means of knowing and its object so as to be suitable to
one another. [345]




gEleediadd: ge TEy HEial 14l |
5T 79 W‘a?aﬁrasrrawmﬂ
SASTEIRE THSTAATICRERY 113 841

The one, in respect of whom it is held (by you, my opponents)
the nature of a transmigratory being before there appeared
(in that one) happiness etc.! It is certainly quite different
(from the Atman), which is of the nature of eternal knowledge
and happiness and is ever unmanifest; (this is so) on account
of their mutual difference in characteristics as in the case
of what is cool and what is hot. [346]

LThis refers to knowledge.

RICHERTAR & Teorll o Ssud |
Al dfesusey 9 shooaied=l a1 113849

And there occurs a contingency (in your opinion) of abandoning
(Vedic authority), when (you accept) distinction between the
highest Atman and individual self, since any such dilferntia-
tion/difference cannot ever be considered in the doctrine of
one who follows the Vedic! text. [347]

IThis refers to Vedantic texts. Refer to Svetdsvataropanisad
6.11: eko devalh sarvabhutesu .., CU 6.2.1: ekam evadvitiyam

HEHHHAC AT T e |
JHNUTR RS TARCHYEIHUS 11385

In respect of the acceptance of the two (as different) the
Atman! and the individual self (which you postulate), there
is impossibility of any valid means of (so) knowing only one
reality, i.e. the self as dependent only on the knowledge of
the Atman as the means of knowing it. [348]



IThis refers to the highest Atman and the individual self.

Verses 349-358 state that, in the view of the Vedanta, there

is no differentiation in the case of the Atman, because that
is (so-called) bondage and (the state of) liberation.

e e TETHEl AgioRIEa |
oA W A=A & 13811

(An objection is raised:) ‘Indeed, as (argued by you) there
does not exist any non-difference (in the Atman) in the state
of liberation in the way (you have stated), but then there
would not be on the part of men a great effort ! (to get
to know the nature of the Atman) and there will only be
meaninglessness/futility of the scripture’.? [349]

'Suresvara uses this word in the sense of effort to acquire
the Samadamadisadhanasampat. (SP explained sastriyasamadir
atiyatnal.)

2This refers to moksasdstra.

ACHT TG AR AR THCH: |
el TR AEAREAISU AL (13%o0l|

(The answer is given:) ‘This is not so, because usefulness of
the scripture is in that it is for liberation, for bringing about
the destruction of ignorance about the Atman, and thus the
activity of (moksa)sastra is meaningful’. [350]

lsp supports the argument of this verse by citing Bhartr-
prapaiica: yvathahuh— avidyakalpitabhedanivrittiparatvac chastrasya
(iti).

HeFaacaEdisy = foRisied a&g |
SEEDLASRE Coiy e e MRS



There does not exist in the (real) thing this difference of
what is liberated and what is non-liberated; therelore, only
ignorance is the cause (lit. origination) of the entire differences
(in respect of products etc.). [351]

IRy qlorl e | |
gl FHefta a9 Turcamed ToeREET: 13YR1)|

Since knowledge which results from the study of (moksa)sastra
destroys fully that ignorance which is the cause of all of the
undesired effects; therefore, there would be meaninglul-
ness/usefulness of yatna and moksasastra. [352]

&0 eI NINE IR A SR IR C

foRIy 3eHA: FivEe AAAHST 134 3]
HTAHAGTE A TELCTTHII |

RSN B B IR RIHE S EISERATENEI

(An objection:) ‘Now, if one were to say: there does occur
some difference in respect of the Atman which is effected
by ignorance that is caused by the destruction and
non-destruction of ignorance’; then (the answer is given:) ‘No,
it 1s not so accepted, [353]
because this is based on objects which have originated only
from ignorance—this would be like the removal (of the
knowledge) of a serpent etc. which has arisen from the
ignorance about a piece of a rope. etc. | [354]

Iwe have followed the reading AnSS edition rajjukhandddya
... and ignored the variant reading rajjusaradya .... Yet it appears
that the variant might have been intended here in view of the
use of adi in the verse -sarpadi. However, looking to Suresvara’s
casual (or indiflerent) use of d4di in a number of verses, we
have ignored that better looking variant. NKL (ms.) does not
show any indication of the v.L



Al Aghgcadmded JReId |
ferdi g e TogaEEElE AR 13w

(An objection is raised:) ‘If it is held that the individual self
is the agent of creating ignorance and the absence of it (i.ec.
both) and the difference in i’; (the answer is) ‘It 1s not so,
because there is warding away of it (in the Sruti) stalement
dhyavativa’.! [355]

l1BU 43.7.

IS |9 SR A sumdsE =
e BroasefemreRera=: 1zusl)

Further, there is the rejection of every modification here
in respect of the Atman (as) by the traditional texts of the
non-born (Atman) in na jayate,® neti® and dhyayativa.* [356]

1

1This means: in respect of moksasastra.
?‘Kathopanisad 2.1.18.

SBU 4.4.22 elc.

‘BU 432.

fomEauuTR e SeUsHRagee |
AfoerarFvagcal it deshriaad: 11399

Moreover, because ignorance about the inner self and what
arises from it arc known by reason to be the object(s) (of
some knowing), the Atman would not be affected by ignorance,
nor can it be possessed of the effect(s) of the same. [357]

While translating this verse, we have ignored the note of AnSS
editor regarding variant reading -karyavanatah. NKL (ms.) does
not give any indication of that v.l.

Meh BRI HenaaI gl |



TCHIE TgF ACTCHANENH 112451l

As it is known that the distinction of what grasps, the act
of grasping and the object of grasping, these objects, positive
and/or negalive entities, is witnessed/known by the Atman; so
also the cognition ‘I do not know has the Atman as its
witness/knower. [358]

Verses 359-381 state that ignorance does not have a support
in the Atman.

ST UFAE e Heraad: |
IS HLSTEEG e HEiEo: 13¢R |

Since being unknown or being known otherwise becomes
established only on account of the witness, the Atman;
therefore, ignorance or wrong knowledge (lit. knowledge other
than what the thing is) cannot emst there wherein there is
the Atman as the witness. [359]

4 fo o o= aishies 9 AR 3ad |
IAAFYA dfcag: aifsaeTggem: 113801

Here (in the worldly dealings) the one, who is the witness
in respect of something is not called ignorant in respect of
that (thing); because the meanings of the two words sdksin
and saksya become established as not belonging to one thing
in common. [360]

dftreael 9 HerscudadigEs T |

el aEa AgvaFded JiFAl ad: H3&el
9 S| FY veie Woged HAriY |

R SR o6 TEEs = HEIA 113621

(Therefore) a witness in respect of that thing is also the one
deluded in respect of that same thing—this statement is




altogether (ativa) sell-contradictory; such a sentence as this
should not be uttered (by you), holding (as valid) some means
of knowing, [361]
as in your statement, ‘I do not know and 1 am deluded’;
if you see thus, then (you see) yoursell as both deluded and
ignorant just as there would be an (ignorant) pitcher. [362]

d o3 HE VAl v FH TUegy |
UeEHRg o @iel AR GEEisS uS At 13631

Well, be you a deluded one or an ignorant person, as you

have wished; but the one, who witnesses both the deluded

and the ignorant one, is indeed neither deluded nor ignorant.
[363]

This explains BUB bhavatvajiio ... (BUB p.637)

S TXT o 9iell TEEsye 9l 9 |
U A AT TIel GroFaazdid 1136811

In the world also, one who wilnesscs something is a person

who well sees that thing; as this is so in the world, so also

is it here:! the witness well sees (the object of its seeing).
[364]

IThis refers to moksasdstra.

HRIYiegcs~d SaAtald =g |
HFCEoYaacHl SERLIFaY 113841

Further, the sell-born, the Atman of the Veda himself has
said for the removal of the undesired (elements) in

transmigratory existence: from the statement mahabhita up
to dhrti being the field.! [365]

1This refers to Gita 13.5-6. Read SP on this verse with profit.



T SRS Fieed A T |
g & el ot YehRiHid URA (1384

(So also there is a verse in agreement with this verse:) “As

this sun alone illumines this entire world, so does the possessor

of the entire ficld illumine the entire field, O son of Bharata”.
[3606]

This is Gita 13.33 and referred to in 4.3.87ab, 291cd, 345ab,
1773c¢d.

SHfqEHY dosHifa: TossUli: seeae |
A T GOl Wi AETSAISEd " gd: 13l

So also it is known that the self-illuminating Atman is not
different from this one (i.e. the individual self) from (what
is said in) the Sruti in jyotisam api taj ]y()ti/}.l [367]

1Cp. Mundakopanisad 2.2.10 and BU 4.3.9: svayam jyotih;
BU 4.4.16: na tatra suryo bhati; (BU 3.8.23) nanyo ’to ’sti.

g vaHa TiEd fermis= Aty
FegHIEeTaSTAREAd o= n3as)

Since this is so, therefore, there i1s not here in respect of
the Atman even a little difference which has the nature of
bondage and liberation etc.!—this is the decision. [368]

1Perhaps sukhaduhkha, punyapdpa are meant.

-~ ~ X
Y T HEUd-dHA-aYd HBIerT: |
FdaE o FeieaEd suEEd 991 112881

But those people of great intellect, who think of this Atman
to be otherwise, explain the scriptural text as referring (o



bondage etc. and as an Arthavadal in that way. [369]

This refers to the other view as not based on the Sruti proper.
Cf. also SP which relers to Tuaittirivopanisad 2.7.

11t is an explanatory statement praising the purport of a
precept or an injunction.
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In respect of this statement (of theirs) there has been many
times earlier presented a refutation. [370]
Yet, n respect of their refuted thought, the others have, at
their (sweet will), mentioned that there is the fault (in our
view); but those are to be ignored by the wise; they are indeed
like children or mad men. [371]

The second line of verse 371 is based on ta utsahante khe
'pi (BUB p.637).

Verses 372-544 are the exposition of BU 4.4.7.
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Therefore, (the Sruti) statement bralumdpyeti is to be under-
stood by resorting to a metaphor, because there is a reason
in the destruction of the continuity of the body ectc. which
arises from ignorance about that (the Brahman). [372]

ATEaRgANEY grrSiSFaaEd: |
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What is said here is: The Atman, itself being the Brahman,
is said to be going/entering into it, on account of the mere

___84__



rise of proper understanding (about the nature of i),
consequent to the destruction of ignorance. [373]

Hereafter follows the exposition of BU 4.4.7.
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This is then, the whole of all the Vedanta texts, which is
expressed in this Brahmana. Therefore, the subsequent Sruti
statement is for confirming the thought that is conveyed by
the Brahmana. [374]

This is to state the purport in general of the Sruti sentence
. (BU 4.4.7).
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As (in the case of the Atman), consisting in desire, here also
the Sruti has cited a Mantra, in a similar way, brahmasmi,
because there is the removal of ignorance about the individual .
self by knowing that thoroughly. [375]
When all of the desires, together with their objects, are
abandoned, they perish, because they have ignorance (about
the individual self) as their cause; it is noticed in this world
that the elfects exist (vreti) in their cause, not elsewhere. [376]

UT] FH: TG STUFCHE AN |
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(An objection is raised:) ‘When the purpose is served by the
very statement, “when the desires are abandoned,” then why



is stated in addition the attributive (visesana) word sarva ‘all'?”
[377]
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(The answer is given:) ‘Since, at the end of the states of waking
and dream, all of the desires of human beings get abandoned;
remaining in the form of impressions they get gradually
exhausted in the state of deep sleep; therefore, the attributive
word sarva, is used for precluding (lit. stopping) even that.
[378]
Indeed, when the cause of the desires is destroyed (or
removed), there does not remain either an impression or even
the other, ie. desire (itself), as all (of it)! has its root in
ignorance’. [379]

In the state of liberation, there do not exist even impressions
of worldly desires.
IThis refers to desire.
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The statement in the Sruti /irdi sritah expresses the sense
of manas which has desire as its property/characteristic; so
also, there is already the statement in the Sruti: kdmah
samkalpah .1 [380]

1BU 153
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And the statement of the cause of the thing, which is
enuncidtcd as hrdi $ritah (is made) because all the desires
are then! abandoned. [381]

In this context, read SP: kamalt pramucyanta itipratijidta-
vastuno hrdi  srita@ iti  hetuvdkyam ity anuun  eva vibhagam
prakathayati.

It means altaining the state of liberation.

Verses 382-389 point out that tattvajiiana leads to the reimoval
of ignorance which, in its turn, destroys desires elc.

e T HIUUETRHIRORINH |
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It is mentioned as trayam vd idam, since the effect of ignorance
which is about the distinct notions of vdc, manas and prdr_za,l
and which are attributive in relation to what is related to
the body etc.? [382]

lcf. BU 15.
2Actually BU 1.6.1 mentions ndma, ripa, karma as the three.
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Therefore, when there is destruction of ignorance, there is
the destruction of all of the desires which are having that
(ignorance) as their cause, and which have the forms of graha!
and atigraha.® [383]

IThis refers to the organs (lit. that which perceives).

2This refers to the objects of sense organs and invites
adhibhautika, adhidaivika also; cf. SP: trividham vagadikam
jagadavidyam iti.
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It is specifically pointed out (avadharita) that desire is the
cause of all of those that are born (and) desires, viz. atigrahas,
which have resorted to grahas are the inciters/impellers of
(various) bodily organs; and the relercnce to them is made
in the words /hirdi sritah with a desirc to cmphasise them.
[384]

Refer to BU 1.5.2: dhiva dhiya janayate karmabhih.
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The sage Vedavyasa also has spoken of this, as stated (here),
as the meaning of the Sruti, after having accepted it with
desire to do a favour to the people in general: [385]
“In the case ol a person, who has abstained {rom food, the
objects (of desire) keep themselves (from him and yet) without
hankering for them; but/and (that viz. the hankering) keeps
itsell away from him, after he has seen the highest Atman.”
[386]
“Thus having known the one beyond the intellect and having
steadied yourself ! with the help of the Atman, kill, O (warrior)
ol large arms, (your encmy), viz. the one who has the form
ol desire which 1s diflicult to contain.” [387]




Verse 386 is Gita 2.59 and verse 387, Gita 3.43.
IThis is addressed directly to Arjuna.
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Further, this word atha is to convey reason, because it has
been used in the sense the meaning of a reason of the matter
in hand; (this is so), since (a human being) is mortal owing
to his ignorance and he becomes immortal by abandoning (or
the destruction of) ignorance. [388]

This verse explains the meaning of the second line in the
Mantra quoted in the Sruti; cf. verse 384.
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In the words yad atra, there is reference made to the specific
knowledge of the true nature of the inner self; and when
that proper knowledge has arisen, that individual being attains
the Brahman in this very (inner self). [389]

The verse explains the meaning of the word atra.

Verses 390-412 speak regarding the knowledge about the nature
of the Atman, in its own right, which is the means to the end
of bondage in the case of the individual self. However verses
391-412 present the view of Bhartrpraparica on the Mantra cited
in the Sruti.
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Since, at the rise of the knowledge of Brahman, the bondage
of a being born (in the case of an individual) ceases to continue




(lit. goes away); therefore, the death of that individual consists
in its having the knowledge of the Atman: that is, by the
destruction of the cause of the cause.! [390]

IThis refers to the cause, ic. ignorance of the desire which
in its turn is the cause of the cycle of birth(s).
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The wise ones, (however,) explain this Mantra in an
unreasonable way (ayuktyd) which is other than what is stated
as an explanation (of it) before; this, (he does) by taking
recourse to the boon of fire. [391]

Suresvara scofls at Bhartrprapaiica by referring to him in this
verse in the plural, with the sense of mockery, and refers to
the alleged boon of fire received by him.
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As, in the earlier portion, it is described that the transmigratory
existence 1s rooted in desire, so also, in this Mantra, it is
stated that there is liberation (for a transmigratory being) who
is without desire. [392]

SP cites uktan ca— yatha puarvasmin kamair bandha iti
slokenodbhavitam evam evehdpi niskamo ’pi mucyata iti
slokenodvibhavavisatiti.
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When it is said that all of desires become abandoned in the
case of this individual self, who is now possessed of excellent
knowledge (prdjia);! then (the question is asked:) ‘Which
are those desires?’ and then (in answer) it is stated as atributes
of them, [393]
‘those desires which have taken their abode in the heart’—it
is these that are abandoned; whereas those desires, which have
resorted to the self, do not ever get abandoned. [394]

Verse 394 refers to the intellect, while the Atman has also
desires associated with it, in contrast with those resorting to
the intellect.

IThis refers to the grammatical explanation of it, viz. prajiah
eva prajiiah.
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‘Heart’ is called the organ of acquiring knowledge, (though,
in reality) it is a lump of flesh; yet, by usage, the mecaning
(of that word is restricted) to a lump of flesh; it is expressive
of specific knowledge, because that gets an abode in it
(tatsthya). [395]
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And, here,! desires are meant to be those which are (carlier)
explained and have the nature of impressions in the sentence,
which begins with the word mahdrajanam;? this is for clarifying
(the meaning of) the Atman. [396]

This refers to in BU 4.4.7.
’BU 236. SP quotes: yathahuh— kdamah punar maharaja-
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The inner form of a person of excellent knowledge is expressed
(in the words) beginning with mdahdrajana (the usually known
desires) and they have their abode in the heart, while they
are external, since they are related to external (object(s)). [397]

This verse explains the forms of desires which are mentioned
as impressions.

It seems that Bhartrprapafica divides the desires inside the
human body into two classes: (i) desires which resorted to the
lump of flesh called heart; they are in contrast with (ii) those
desires which resort to the Atman. The former are described
here by the word bahya.

ISP cites: tad uktam— tad yve maharajanadilaksanah kama-
visesas te bahye hrdaye sritd iti.
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Since, in the case of those desires which resort to the Atman,
their origin is in the desires which have their abode in the
heart, therefore here (i.e. in the individual self) there is one
attributive explanation used of them in ‘resorting to the heart’
on account of their relation to many objects; but, in the case
of those desires which resort to the Atman, the result is their
cessation. [398-399]

SP quotes: yathahuh— tato hi tesam prasitir bhavatiti.
The Atman here refers to Jiva, i.e. one having transmigratory
nature; so i1s the case with verses 404 and 406.
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That impression, which has entered through the doorway of
manas and has (at the end) resorted to the Atman, is the
seed of the embodied sell’s being born again; and when that
(impression) is destroyed one attains liberation. {400]

SISTELEIZIEIE SFAIMET e T |
FFIRT SHT FHF TG 11802 ||

As here (i.e. in this world) there is the appearance/birth of
a sprout, which was already residing in the seed, (only) after
resorting to the earth, similarly there is the rise/birth of the
desires (only) from having a resort (inside the transmigratory
body) through their resorting to the heart. [401]

SP invites attention to another explanation of the word dasraydt
as hrdayasrayat; also it cites: uktam hi— yathd bijagatasyarikurasya
prthivim asritya prasutir evam prajiasritanam hrdayarm yonir iti.
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Since all of them are perceived/understood on account of their
connection with the heart, they are distinguished by the
distinguishing effect (of kdmavyakti), viz. the heart. [402]
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When the desires of an embodied (sell), which have resorted
to his heart, are abandoned, then does the mortal one become
immortal (and) excellent knower—this is the decision, [403]

In earlier verses was explained the meaning of the first half
of the Mantra in BU and this verse has explained the meaning



of the second half of it.
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When that combination of knowledge and action first cut off
that individual self from (the state of being) the highest Atman
and was later brought to the state of a (ransmigratory being,
(that being) is wholly removed (lit. released); then, thercby,
being purified after the removal (lit. abandoning) of that, !
it attains to (the state of) the Brahman. [404]

IThis refers to vidyakarmasamuccaya.
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Earlier also, this has been decided on the basis of the
authoritative stalement about the Atman’s desire(s) in the
statement that desires themselves are the Atman of this
individual self and they do not have (a reference to desires
different from it), i.e. exist as they do in the form of desires
of the heart. [405]
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There (i.e. between the two types of desires) from those which
are non-different from the Atman, owing to their not being
other thing than the Atman, there cannot be the release of
the Atman, since there has ever been a non-contact (of it)
with them. [406]
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Since a contact or distinction (can be thought of) of two distinct
things and, therefore, not of two non-distinct things; therefore
(atah), the Jiva is not (considered to be) liberated (from them),
on account of the non-distinction (of the desires) which are
(accepted as residing) in the Jiva here. [407]
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But/And (tu) (the desires which are mentioned) as those (which
are stated) with maharajana (in the beginning) and (which
are said to be) produced from (a being’s) wrong cognition
(lit. seeing), have always remained in the state of being different
(from the Atman) and as the cause of its bondage; [408]
since they are in contact with and separate from the Atman,
they would always be there, and with reference to them only
is here (in the Mantra) stated this attributive adjunct (viz.
kalpite and dgantuka together). [409]
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And those desires, which resort to the heart and are not having
a resort in the Atman (this being), are abandoned; and this
has been stated earlier also: ‘Then this one has crossed over
the sorrows which have resorted to the heart’. [410]

This refers to the earlier statement about this in BU 4.3.22.
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There also, those desires have been carlier described (lit.
called) by the word (or, name) soka; even there this whole
manner of inlerpretation (nvdya) does become impera-
tive/relevant (sarmbhavaty eva) to the reference to the decision.

[411]

Read SP: atra hrditivisesanasambandhi yo nyayah sa sarvo pi
tirnavakye hrdayasyetivisesanarthavattvanirnaye drastavya iti yoj-
and.
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Thus do the wise ones learn (i.e. understand) the explanation
of the great scholar Bhartrprapaiica, i.e. the one which is
rejected by the traditionally known Vedanta and logic (nyaya).

[412]

Sure§vara’s mocking words are specifically to be noted.

Verses 413-424 are in refutation of the view of Bhartrprapaica.
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After the Sruti has stated the result of the lore of the Brahman,
ic. all is but (one with) the Atman, it has once again stated
for us (the nature of) ignorance and its results, by the words
atha yo ’nyam. [413]

This reflers to BU 1.4.10.
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This, viz. which is the cognition of the differences (consisting



in worldly objects) in the form of effects and causes, is but
the result of ignorance; and that (Atman) is (quite) different
(from the transmigratory world)—so is this stated— [414]
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Up to the end of the third Adhyaya;! it is intended to state

the effect of delusion (about the inner self), which has

ignorance as its cause —(this) with the words braluna va? in

the beginning. [415]

I'This refers to the end of BU 1.4.
2BU 1.4.10.
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This is (already) stated, with reference to (or, in the topic
about) ignorance (about the nature of the self), ie. in the
exposition on seven types of food in connection with the foods
being the nature of the results (of desires and actions). [416]

This refers to BU 1.4.5.
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This modification, which was earlier stated of the highest truth
unmodified by means of what have the nature of ndma, ripa
and karman was (but) full (vi-) expression of ignorance. [417]

This has reference to BU 1.4.7.
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It has been explained in the Sruti that on account of the
division into Varna etc., all the results of ignorance have been
explained with reference to name, form etc. in the Sruti. [418]

IThis refers to karman also..

Verses 419-501 refer to Kanada and Jaimini for refutation.
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Those (properties), which are mentioned by Kanada and
Jaimini’s followers as properties of the Atman, are (in reality)
not of the Atman; but they are of the non-Atman— but/and
(fu) this i1s (already) expressed (in the verse) kamal ) [419]

Read the introductory to this verse in NKL (ms. pp.735-736):
evam srutipaurvaparyapratisamdhanena kamader andatmadharma-
tvam pratipadya tasyadharmatvadarsanam sarvavedavirodhad ana-
daraniyam ity dha (kanabhug ...) iti.

1Cf. 44226 and particularly, the words dsaiigaptirvakah kamal
have to be noted.
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Whatever form in the world has become the object of knowing,
is all but manas— so is this clearly stated in the Sruti. [420]

Cp. etad dhi sarvani namani bibharti (BU 1.6.1-3).
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Also whatever is light, that is described as the revealer (of



forms etc.) and the relation of what is to be revealed and
what, the revealer, is all but vac— so has it said. [421]

Cf.BU 1.6.1-3.
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Whatever is of the nature of activity, perceived in this world
with help of mecans of knowing, is all but that Prana—so has
the Sruti itself concluded. [422]

Cf. BU 16.1-3.
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Indeed has the Sruti declared (lit. sung) that whatever is
ascertained, doubtful, and unknown is but the forms of vac,
manas and prana. [423]

IRefer to BU 1.5.8: vijiiatam vijijridsyam avijriatam eta eva.
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Since the forms (seen as of) the seer are only of the nature
of ignorance which is different from the seer itself, therefore
all of them cannot be of the Atman, due to their being beyond
effect(s) and cause(s). [424]

In verses 425-427 it is stated that hrdaya alone is the support
of all forms and names etc. and not the Atman.
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So also is it said that, with respect to those (things) of the
nature of ndma, ripa and kriya, which are dilferent in point
of their areas, the heart is the abode of them; but not the
highest Atman. [425]

This verse refers to BU 3.9.22-24.
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Having explained (the Atman) as the merging point of the
entire world made up of causes by the words samdne, the
Sruti has declared neti with the view to rejecting (lit.
concealing) the final cause also. [426]

This refers to BU 3.9.26, the Sruti stating the origin of the
varied universe and finally rejecting the idea of origin also.
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Thus, from the statement in the Sruti neti: (i.c.) by rejection
of both cause(s) and effect(s), it is brought out that the desires,
being described as having a support in the Atman, have not
any authoritative basis (for holding their existence as true).

[427)

In verses 428-429 is refuted the idea that desires arise in the
Atman, having a resort as they do in the intellect.
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Also, it is stated here (in the Sastra) that the desires arc
not produced from/by the heart; from the statement hrdi sritah
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(it 1s not to be understood) as the heart’s being their cause.
[428]
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Also, what is conveyed earlier! to Janaka by the words neti
neti is itself fully explained in the words beginning with kim
jyotih.? [429]

't was introduced in BU 4.2 and further explained in BU
4.3.
‘BU 4.3.20-23.

Verses 430-436 state the reasons indicative of the absence of
desires in the Atman.
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After having separated, i.e. distinguished, the single Atman
as above activity, means of activily and action by pointing
out the characteristics of the Atman such as silting1 etc. and
also by citing of the examples of the sun and the moon Sruti
rejects desires elc. [430]

IThis signifies activity in general.
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The Sruti, beginning with the words sa va ..., is for amplifying
the thought of the selfl illuminating which is thus distinguished
from the various distinctions such as adhydtma.’ [431]

Cf. BU 4.3.15.
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IThis also refers to ddhidaivika and ddhibhautika.
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The inner self,! itself being unaffected by impurities such as
desire and action, (is described) by the Sruti also by the word
ananvagata and the statement of being non-attached. [432]

IThe text reads pratywikdma- but it should have read
pratyak-kama- because pratyaii, derived from a verb root prati-aic
is the nominative form of pratyak (adjective) in adverbial sense
‘turned within’; this is not at all relevant!
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Here, the intention is to state the purity of the Atman but
not that of its impurity. [433]
But, (if it is said:) ‘It is held that, on hearing the attributive
word hrdi in relation to the Atman as they understand in
the statement, ‘I do not see with the left eye’, so also from
the tenor of the expression’. [434]
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(The reply is:) ‘This is not (to be so said), because there
has been already an answer given to it; therefore, you should
say that ‘it is right' in respect of this Mantra (fha). That
attribute is (stated) for the purpose of establishing the matter
which is enunciated.’ [435]

That is to establish kdmo na atmasrayah.
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Since, heart is the abode/support of all the desires, therefore
by overcoming the cause of them has the Atman been
(described as) one that has overcome all sorrows. [4306]

Verses 437-439 affirm that kama hrdi does not set aside
anabhivyakta appearance of desire’ and its cessation.

I rTERYETEg foRu |
Sk Sl B Iz [gebarct W@Wﬂ 11839

Or, let the specifying phrase (hrdi sritah) be for the sake
of distinguishing what is (really) not supported; since (only)
in the case of them, where an effort has been made (for
their removal), that specifying phrase would be meaningful
(or, having a result). [437]

A ETTTgERE ORI 1835l
9 & EgAaREU DUHEHEFIALH |
S THA A g RIS ARG 18381

Here, the specifying phrase hrdi .. is not used with the
expectation of the abode in view. [438]
Indeed, there is not for desires any support other than the
heart—this is known (lit. seen) from the Sruti, the Smrti, logical
reasoning, or any other type of l(nowledge:.1 [439]

IThis may reler to the upamdna.

In verses 440-441 kama is related to karman.

Sl PEREEET YU TRy g |
HHIEY STCHRHETFUETd I |

— 103 —




e o sfa a=n isEreacaisT nggol

In this world, the word kdma is known to have the capacity
(o express many meanings, action etc.,! therefore, keeping them
in view has the Sruti stated hrdi sritah and not with any other
abode in view. [440]

ISP explains these meanings thus: kamyata iti va kamyate
‘neneti vd kamanam iti va kamasabdasyanekarthatvam.

AfTgsgTar 3ld o= HuyRTs A |
eI 9am 99 FeaeicaiIsTg 188 e

In holding the Atman as the abode ol desires, there would
result opposition to the statement in the Sruti aticchanddh
.. {BU 43.21); that being an authoritative stalement, it is not
accepled that the word has some other meaning to convey.
[441]

Verses 442-453 state the absence of any means to show the
Atman as the abode of desire(s).

HeHH: ST | F AAFGE Far=q |

And also there is not anywhere an authoritative means of
knowing that the Atman is the abode of desires. {442ab]

aehHiea =« FAVIHG F=Hay 18821l
SEIREETCERINERP i R S PR
SIS Acalc NSRBI |

femredistoa Aaea = fs awg fmead 1ggsll

If it is held that the statement about sarvakd@mal ... is the
authoritative means ol knowing that (viz. atmanah kamanidatva),
[442c¢d]

that is not so, because there is opposition to this statement
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by the statement of aticchandah L2 [443]
Further, there is no opinion here in respect of the real thing,
since it does not depend on (the activity of) a human being
like taking up the sodasi cup in ritual; indeed the (real) thing
cannot entertain any option here.’ [444]

Verses 442cd-443 show Vedantas’ acceptance of only one
teaching to be the purport of Vedantas.

The acceptance of vikalpa is related to ritual actions such
as sodasigrahana, but this is not accepted in the case of the
statement about the nature of the (real) thing. SP supports this
thus: wktam hi—

evam eso ’stadoso ’pi yadvrithiyavavakyayoh /[
vikalpa asritas tatra gatir anyd na vidvate // (iti)

lcu 31412

’BU 4321

3In respect of the two sentences of sarvaka@mah .. and
aticchandah ...

g4l fg Wivas s@icdd a=i = Fid: |
SASIE Yo = gosii-ia R 188K

Because, in the context of (the statement) sarvam khalv idam
brahma,! has the Sruti stated regardfully (sadardt) the reason
for what is enunciated in the words tajjalan ... [445]

lcu 3.14.1.

IFHUPRFPFA Tl Selgd o |
TR TR TRREl 118841

Since the Brahman, not being related to activily, ils means
and its results, is without any duality; therefore, individual
selves ever have that Brahman to be the object of worship,!
as has the inner self discarded all other activities. [446]
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ISP states sada dheyain as paraphrase of upasya.

SEUTSSITAl I STRISThTEHRI |

m‘éﬁfﬂ:jﬂﬁ ACUSHIFAHATIRH 11889l

(Thus) this is all that is related to the world, and the Brahman
is but what is devoid of effects and causes, not distinguished
from, nor similar to any other (object) and has the nature
of being only the inner self. [447]

Thus, in this verse, Suresvara concludes the thought that has
been explained in verses 442c¢d-446.

IFcAT G I TACEASTANSTH |
FAGHRPUE PRIETHAET 11885

Having thus stated what is related to the (real) thing, the
Sruti has stated what is related to its activity which is produced
from ignorance about ils true nature and depends on various
factors related to activity such as the agent. [448]

The verse introduces the thought in CU 3.14.1 atha khalu

SFEACHFHUTEIE Seice oo & |
mﬁaaﬁawﬁwﬁﬁaﬁﬂ 18 8RII
TR B Q@%@u%l

g f5 aiterug: Td SEmreiEEel T 18Yoll

A person, who has not been congizant (avicaksanah) of the
Brahman, should worship the Brahman which is the Atman;
he should entertain a thought about the (real) thing though
it is not of the nature of what is to be produced; [449]
the thought of the man! is here stated to have for its object
what is made up of manas? etc., since he is capable (of any
activity) related to that such as, for example, enkindling of
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the usual fire. [450]

IThis refers to avicaksana.
2SP states: manomayatvadigunake parasminn datmani sopadhike
dhyanam vidhiyate sarvatra prasiddhopadesad ity nyayat.

3 Al AcACHADHIGEET: |

HEEralFasIel THEEqa-AcoRqd: 8% 2|

Therefore, all such things as desires etc. depend on (the activity
of) an agent etc.; there would be stultification of the same
by the statement aticchandalr ... since the reason is this (latter)
as dependent on (the meaning of the real) thing. [451]

SP explains the purport of this verse: vastunah sarva-
kamadirupasya kriyatmakatvena karakatantratvat tadarthavakyasya
na vastuparatvam aticchandavakyasya tu tatparatvad anyato

balivastvad atulyatvam atas tadbadhah sarvakamadisruter ity
arthah,

fompedisa 1 TFd: THRaHFA IeHA! 18431

Here (the acceptance of) an option is not reasonable as shown
in the above way. [452]

Verses 453-465 state the significance of akamatva in the case
of the Atman.

TR ST AeeH |
eUd H gediie Toidel Taigiticad ngwsi

And, also, that reference to desire stated in the eighth Adhyaya
(prapathaka) which is related to desires for the removal of
the desires for the unreal (things/objects) is (just) a praise
as in satyds ta ime with respect to what is sought to be
prescribed. [453]

— 107 —



This verse refers to CU 8.1.1 which is like an injunction and
CU 83.1 which is like an Arthavada (stuti). There is stress on
the unreal aspect of desires.

geegied_ | dohHEaRd holagd, |

=gl 3id v HEDITTHT 18U

If there are not any desires in the Atman, then the statement

related to the result (phalavat) is aticchandah ... would be
auspicious, in that it would purport to reject desires and the
(consequent) sorrows. [454]

FNeT=d 9 Acm™l Telierdl: Fearent— |
AT FHAUCASTY TGOS 9 ad 118yl
A4 A S ¥ HHE: JeeH A |

Rrue ofé a3l wevod waa fufd: 1susl
T FRERUErNSA HWE R ot |

IS TALCTATYE TG -SSR 1189l

(An objection is raised:) ‘If it is held that desires, which have
been mentioned, are rejected (as existing) in the individual
self, then it would be full of desires and its transmigration
also would not be rejected (lit. warded off). Then, in the
case of those desires, which you have stated are obtaining
in the inner self, why are they not for producing any resuit,
(why then) have you entertained their existence in that Atman?’
[455-456]
‘The existence of desires here (in the Atman) is not at all
useful in respect of the removal of bondage and (securing)
liberation; the (authoritative) means of knowing this is then
like an udder on the neck of goat’ [457]

These arguments are based on the Sruti statement sq yatha
kamo bhavati which should lead to the absence of liberation.
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(The answer is made:) ‘If there is existence (of a thing) known
from an authoritative means of knowing, it is not rcjected
even if it is useless; therefore, the relation of desires to the
inner self is rejected by the words na tatha'. [458]

HIHEEEA JA T2 o1 |
FMusrR— aer= Fecaiu TgiaE= 184R ]

There are in the Sruti hundreds of sentences! which reject

(the existence of) the uscless things such as desire; so are
they there in the teachings of the Smrti® as well. [459]

'For example, refer (o asthulam avikaryam ... (BU 3.8.2).
2For example, Gita 2.25: avikaryal ...

HHFAELA 6 FEATH TSU |
JHUTESTEEHTE | hety] [aurzad (18801

Therefore, it is not reasonable (o entertain the notion (of the
existence) of desires in relation to the Atman; that notion
should not be entertained by the wise owing to the impossibility
or non-existence of an authoritative means (of conveying that).
[460]

STHUTA=CHESE i el Geg=ui |
FFECIATUNSY = Haod] HeqHvEh: 118521

In respect of the Sruti, one has to imagine very many things
(subaliini) even if they are not seen, but as having (the Sruti)
as the authoritative means (of knowing them); one should not
entertain (any notion), even a hundredth portion of it which
does not have any authoritative means (of knowing it). [461]
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NKL (ms. p.739): introduces this verse thus: nirmuilakalpana
natra karyety atra bhattasaimvadam aha pramanavantiti atmani
kamasambandho na kalpyate pratyaksasrutiviruddhatvad atraha
na ceti

A SCHBH U HHIERCT ACHA: |
HAFFACHGEARAHTY F¥ g Zd: 1185821

In the statement darmakama, there is not noticed any
authoritative statement of the Sruti which points to the Atman’s
being the basis of desires (even if) that (i.e. the absence of
desires) is (already) known by some other authoritative means.

[462]

This 1s based on BU 4.3.21 and 4.4.6.

q HAURMSTHCT: HamHGoegd: |

VISR I IA R cad: 1185831

Also, this thing (i.e. kama) is not an object of worship (as

it is clear) from the Sruti sarvakamah ..., because the purport
(of the Sruti statement is) to reveal the true nature of the
real thing, i.e. its being single. [463]

This is based on CU 3.14.2.

IS UHG] ACHHHSIIRH: |
HAEqETeACaAUE HUNSHTY 118631

If it is held that the Atman can be the basis of desire etc.,
as established in the Nyaya system of Kanada, then (it is to
be pointed out:) that view of Kanada is not to be respected

(napeksyam), because it is not sanctioned (lit. or supported)
by the the Sruti.! [464]
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In the system of Kanada, kama, iccha, prayatna etc. are said
to be the properties (dharmas) of the Atman—that is the basis
of the argument in this verse.

ISP states: desires etc. are the properties of manas and not
of the Atman which is nirguna as stated in the Sruti. Therefore,
upeksyam tanmatam.

SEEPERER RRGIEE2 B U H
SRNIPERERRE gt = TR

Further, on account of the Sruti’s rejection of that,! also,
that (ic. the opinion of Kanada)? is not to be respected
(napeksyam), for the reason of its (being in) opposition to
it (i.e. Sruti), like the teaching of Sugata (to be ignored, for
the same reason). Therefore, there cannot be in the Atman
(the quality of) being the abode of desire. [465]

IThis refers to @manah kamasrayatd.
This is already under reference in the preceding verse.

In verses 466-470, there is affirmation of the complete absence
of any authoritative means to show the Atman to be the support
of desires.

A o PSS IHHT hEdiEud |
HEREiqaideaceed: [Haee aEgH: 11864l

Moreover, there is not seen (ie. known) any other! valid
means of knowing kdma as having an abode in the Atman;
and also because the (real) thing is established, in its own
right, with the nature of being beyond all the activity of knowing
and the objects of knowing. [466]

I'This implies that the opponents of Vedanta might hold the
sentence sa va ayam atma .. dharmamayo ’‘dharmamayah
sarvamayah (BU 4.4.5) as an authoritative means for knowing
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the Atman as the abode of desires.

AT AR S&T |
Al AsloHIed: & SCH-IHT 18891

And the one whose (sight) is necver lost, the one who does
not accept any other means of knowing, sees those objects
(other than the Atman) as knower, means of knowing and
object(s) of knowing, which ever keep on coming into existence
and perishing. [467]

T T AFHOE digEey 9o |
a%m—ﬁf%!ﬁrwmﬂmﬁawwngamn

The one, who is, on ils own, not coming into existence and
perishing, (is to be known as the Atman); with respect to
it, one should not entertain this notion which is the opposite
of it (i.e. the one being), as they keep on coming into existence
and perishing. [468]

Fite 3:fa T Asfome se |
TR FrSE I FeEEEISE T 11853

The one, who has (never) lost the sight, and who sees a person
full of desires and sorrows (as) deluded (or ignorant), is itself
not desire, nor one who has desires, nor is in any way related
to that (i.e. desire). [469]

Ve gEieY FUHTS FeHeEs |
TogR R REed GHREa (18woll

Thus, it is well established that one should know the existence
of sorrows etc. as resulling from (lit. abiding in) activity,

because it is so seen directly that the desires are the properties
of citta.l [470]
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IThis refers to the intellect which is associated with the inner
self. Cf. BUBV 4.3.922.

This verse states that the one who is the support of manas,
the abode of desires, cannot be their support.

oAl AN Ea1 g F4: |
JEU=grRIIga~e: & A9 TFd 189

The one, who ever sees manas to have the properties of desire
etc.—how can it have relation to desires etc.? by what
authoritative means can this be known? [471]

SP explains the thought in the saying: ausnyadhir jale bhrantir
icchadidhir apy atmani tadrst ced aviruddheti bhavah.

Verses 472-481 state that desires efc. are not the properties
of the Atman— this is known by pramana.

JeeRd I alg IR gai: Hay |
fregcaleass Toraed feTmaen 1189l

(A question is asked:) ‘How can the (real) thing, i.e. the inner
self, which is apart (lit. away) from body and objects, be
characterized by desires etc. which are known (only) through
the intellect, on account of its being opposed (to them), just
as the maker of the day (=the sun cannot be characterized)
by darkness?’ [472]

UshalgaieTFIee foRIufoRsT: |
AACYANITESS F TESE foregdhl: 11893

‘Being known in only one cognition of a thing is seen in the
case of the qualifier and the qualified as in (the case of)
a blue lotus and that (relation) is not secen in what is opposed
(to them in character). [473]
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Also, it is not ascertained that anyone else than the Atman
is one who grasps or knows; therefore, how can desire elc.
which are held to be existing in the one who grasps be
considered as an object to be grasped? [474]

This sets aside the notion that desire etc. cannot be the one
who grasps an object or even a part of the one.

o~

HeEsc ALY HevcaRid guay |
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The blackness etc. existing in the eye does not become an
object of sight for the sceing eye; similarly, desire etc. which
exist in the knower (i.e. the Atman) would not become the
object of its knowing. [475]

This confirms by example what is stated in the preceding verse.

cHcaETHEY SEEag aRa: |
HHDFINE TR FOCHRARHA = G 11898

Or, let desire and the object of desire belong to that insentient
thing which can here be taken to be the Atman; but it cannot
be the object of the Atman which is merely the seer. [476]

This presupposes the opponent’s hypothesis about the abode
of desire o be ecither an insenlient Atman or merely a
non-insentient (gjada) Atman.

IEAITIScd HUE JEIETA 11899])
o A & Lo goppiHieeeay |
TIE SHiqucTEd TadsHiteeaiagy 18wsil
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In this case also, 1 can establish that (desires etc.) have only
the non-sentient as the basis. [477]
It is said in the Sruti svena bhdsa ... in relation to the dream
of (the inner self) being devoid of all desires; also it is
established in the words svena jyotisd ... that the Atman is
by nature a sclf-shining light. [478]

This is based on BU 4.3.9.

ToisHfaee aiigRs Y=g ax |
FrENSTRITFeTeea coTl st TAG 118981

And that establishing (of the Atman) as a self-shining light, !
preceded by reasoning in the Sruti would be opposed by you

by your statement (about the Atman) as being the abode of
desire etc. [479]

This refers to Sure§vara’s mention of the opponent/object
‘directly —as ‘you’, ‘in you’ etc.

SP reads a concluding remark on the verse: sa hi Srauti
naiyayiki vatmanah svaprakasatvaprasiddhas tvaya kamadinam
atmasrayatvoktya badhita syat svasrayavrttivisesad eva taddsra-
yasyatmano vaisesikadivad drstisambhavad ity arthah.

lct. BU 43.14.

gIIRH g5 & Td g5 Wakkld |
HHRICHAISHITE To=iy TRy (1850l

And, yet further, that (statement in the Sruti), viz. dtmadni
drste sarvam drstam bhavet, would also be opposed; if desire
etc. are held to be dilferent object(s) as existing apart from
the Atman. [480]

The basis of this argument is CU 6.1.3(I.
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If it is accepted that the Atman is the abode of desire ectc.,
there would result stultification of all the Vedanta (texts),
because rejection is the purport of them. [481]

Verses 482-488 are concluding remarks of Suresvara about the
rejection of the view of the Tarkikas.

U ICFIC N THINC A g dz e HAUeTa: |
T STETREAET SENETTE T 1852

Since only the non-duality of the Atman is the thought conveyed
by the traditional scripture and they do not depend on any
other means of knowing; therefore, we do not favour (lit.
regard) the statements of the Tarkikas. [482]

SP makes this point clear, at length.

g SHMAEl FAeoEd foRIvu |
v sUHER 9 dod Taehaacdd 118531

(An objection is rasied:) ‘But indeed here is specifically stated
about desires of their being supported by (or, having abode
in) the heart; and that would be meaningful only if they were
taken as being produced (there) and as different (or, apart)
from (it)’. - [483]

U dvaiaseHa ad |
HCHHANR AU To=eie JUeusd 113581

(The answer is given:) ‘In case there is possibility of desires
not being supported by (or, having an abode in) the heart,
then that is desirable (or, acceptable) to me, since I have
earlier also said that they are apart from their support/abode,
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i.e. the heart’. [484]

This refers to verses 437-439 above.

T el Red == yiosonsEiiaey |
4 %ﬁwrﬁqwmﬁ—aﬁm 8EY |

(Since) nuirta, martya, sthita and sat are not the specifiers
(or, attributes) of earth, water and fire; therefore, there is
here the notion about them being) anuirta etc. [485]

This refers to BUBV 2.3.27-34.

HAACH TEACH FEehISFARGIRG |
fERIsERTAH-aaRdgEg T 118581

Since it is said that wind (marut) is of thc nature of movement
and fire has the capacity for burning; therefore, on hearing
(those) specifiers of these two, there cannot be (any
specification) of what can be opposed to them. [480]

SP observes: itas ca visesanam vyavartakam iti niyantum
asakyam.

s AEE: ol geaE | a1 oq: |
F.as FesiR an & Seormedi= 1859])

Since all the impressions (vdsands) are always to be noticeable
in an object which should bear those (impressions) and which
belong to the same type (lit. species); (therefore, how could)
those (impressions be found) in the inner self which is of
different species and has no attachment whatever? [487]

FCRTCHIR Y FSIS-URAgasad |
g A aEEatENTEs 999 1855
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If it is intended to state that a wise one (prdjiia,’ who has

known the nature of the Atman) is different from the inner
self, then such possibility is not acceptable here (in the
discussion of scriptures), since it has been stated (to have
the characteristic in the words neti neti). [488]

1Though this can refer to the Atman in the sleep state, there
is literal translation given. ‘

In verses 489-498, it is argued that desires do not exist in the
Atman; this, on the basis of the Sruti’s staterment tad va asya

. AR THERHIR S AR HHAR |
g1 ST AR HERHSA I 1185311

The Sruti has stated (the nature of) the Atman, after having
raised it above (i.e. after distinguishing it from) the entire
mass (of desires, action etc.); therefore, those desires etc. are

not there (as revealed) by the stalement tad vd asyaitat ...
[489]

BU 43.21.

dgl IEUalecuR: TEETFaEyd: |
AAERHDHHIR: HASEIFILEYA 18] 0|l

From the statements such as tad va asyaitat ... it becomes
known that the wise onec has the nature of being inside the
human body; therefore, how could impressions, desires, actions
etc. belong to its inner nature? [490]

SP clarifies this thus: prajriasya kamakarmadinirmuktam ripam
antararigam ity arigikaran na kamades tadantararigarupatetyarthal.

dieadiedl = FEE: T |
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Being indescribable also, it has been mentioned to have the
forms that are yellow, red etc., viz. those which are the effects
of activity;! therefore, this (vdsand) is thus® mentioned. [491]

IThis refers to the explanation given by Bhartrprapaiica of
the process (prakriyd) in relation to BU 2.3,

2BUBV 23.158-163; SP explains nirdestum sakyate by saying
karmakaryavasanatmakarupasambandhe kdaryam.

e e TcagaTeEid |
IEUEpAREA Faraliaea&iizayg 18]

It is only impression (bhdvand),! which spreading itself, attains
grossness; thus assuming various forms of what was unmanifest,
viz. it becomes known as sky, wind, the sun etc. [492]

SP clarifies this: prakrtivikrtibhavena vijrmbhamana bhavana
bhutabhautikatmakam sthaulyam dpnotiti yavat.
ISuregvara understands bhdvand as a synonym of vdsana.

qeiE s e & 39 g
&rﬁwa‘am—mat‘aﬁrara&mﬁnswn

And, having become nuirtdanuirta etc,! the same (gradually)
perishing2 continues to stay after it has tainted the Atman

which is by nature devoid of any properties. [493]

This is to refer to the existence of bhdvand in association
(as it were) with the non-attached Atman.

IThis refers to martya, sthiti ...

2This means sitksmatvam upagacchanti.

Yo SEEUE TGEITHRE: |
FHLCHATEUTY FURTEEU T2 18R 81|
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That impression, which has various forms, causes mutiplicity
of forms in the case of the Atman which is (in realily) without
any name and form, as a covering (lit. wrapper causes various
appearances) ol a jewel (mani). [494]

This explains the thought in the preceding verse.

Verses 495-500 bring out the self-contradiction in the statement
by Bhartrprapaiica.

geuile Vaddiod ST d: |
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This and such other! statements, which you have madc in
relation to (prasarigatalt) the statement about impressions, point
to a mutual contradiction between the statements here (and)
that (which you made carlier) on account of their being
mutually opposed. [495]

This refers to Bhartrprapainca’s positing of three rasis; cf.
BUBV 2.3.112-113.

SP states: atra mantre kamddinam datmasrayatvam svato ’stiti
bhavadvakyasya piurvoktenatmany aupadhikakamasambandhavadi
svavakyena viruddhatvan mitho viruddhatvat  svavyakhyanasyd-
tmano na kamadyadsrayatety arthah.

FHURIHTY o a7 foafea: |
BRI GRS IR R e R 2> SR

If, by the statement of (or, words about) karmarasi, it is
intended by you to refer to the Atman also, then there would
result mere void, owing to the fact that it (i.e. karmardsi)
has been rejected/denied in the words neti ... [496]

This refers to BU 2.3, and reference to srufivirodha in relation
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to mutual contradiction in the theory of Bhartrprapaiica under
verse 496.

RHHEHASTFT: Hieaacaid Hdd |
3EG HH G FHEHEULNS A Hawd 1819l

(An objection is rasied:) ‘It may be stated that (this) Atman !
is different from the highest Atman’; (then the answer is:)
‘Well, be it so, yet that also cannot be warded off as being
the support of desires etc.’ [497]

The Atman is understood by the opponent as having unreal
nature (aparamartha) and then it could not be described as
the abode of desires etc.

1t refers to the abode of desires.

FFCHCHACHER BHRUMCH TSTQ |
T IFCH LSS ThRU] IAHA 18R 5]

Also, in the case of this Atman, which is taken as the cause
(of this complex world) because it has been there in the form
of one having a capacily to create (Saktyatimand); then, there
can be close association of that capacity (with desires etc.)
But (this is) not (so), in the case of the Atman which is
not the cause (as said before).1 [498]

YThis refers to sitksma form of this postulated Atman which
is paramdtinan.
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Moreover, it is not accepted that the highest Atman has the
form which consists merely in being the cause (of the universe),
because (if it were so accepted) there would result the
contingency of the absence (or impossibility) of liberation and
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also of the absence of the activity of the Sruti (for conveying
the nature of the Atman). [499]
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Owing to the rejection/denial of all attributes such as st/ila,
there is not any relation of the inner self to the specifiers.
[500]

Verses 501-502 are the concluding remark in refutation of
Bhartrprapariica.
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That desires have an abode in the Atman cannot (be postulated
on the strength) of reasoning or scripture; therefore, the
statement ‘Desires have an abode in the Atman’ is an incorrect
explanation. | [501]
When the pranas have been thus brought down (i.e. have
merged) into the Atman, there does not any more remain
here ! any relation to a body, (as before) in the case of the
one who has known that (Atman). [502]

'On this SP writes: viduso vidyayatmamditratvena pranesu
badhitesv api dehe ced asau vartate purvavad asya tadyogah syat
tato vidyavaivarthyam iti codyarthah.

Verses 503-509 explain the BU sentence tadyathahinirlvayani.
NEAN N 1|
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All (of the things) produced merely by/from ignorance about
the nature of the Atman are, in their entirety, like the slough
of a serpent; because the Atman has beome without (any feeling
of) having a sense of its belonging(s) and without ego, on
account of (ie. on having attained) the knowledge (dhi) of
the real thing as it is. [503]

This refers to the statement of the one liberated, while
apparently continuing in the body of this life.
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‘Continuing in the body etc. though, in the eyes of the people
(of the world), the Atman does not look upon body etc. as
(some) belonging of itself. [504]
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Owing to the destruction of the cause which is expressed by
the sense of genitive case ! and also by (having) the knowledge
of the (real) thing as it is, (the individual sell) stays as
undifferentiated as and disimilar to (any other thing), and the
(real) thing in its fullness. [505]

YThis refers to atmivatvabuddhi mentioned in verse 503 and
also mametibuddhi in verse 510 below.
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By the word ahinirivayani is expressed the slough of a serpent

and that being discarded by a serpent becomes dead and

(re:mains)l in its abode, viz. in the hollow of an ant-hill.?
[506]
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IThis is expressed in the word sati.
*This refers to the popular notion that a serpent resides in
a big hillock/mound made by ants from particles of earth.
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In this sentence, the word dead (mrta) expresses the separation
(of the slough) from the body of the serpent; and the word
pratyastd expresses its being supported! in an ant-hill. [507]

UActually, @srayana refers to a support but the slough cannot
take a support in the way it lies therein.
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Thus (or, to begin with -tgvat) the happening (lit. activity)
in relation to the slough of a serpent is explained, and (the
Atman’s) ! having the sense of any of its belonging (lit. having
no feeling like “This i1s mine’) has a place (only) in the example
of the serpent. [508]

IThis refers to a man who has been liberated in his life,
as said in verse 505 above.
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When a serpent has left its slough (in an ant-hill) it does
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not appear to go out of and enter into it and thus remains
unconnected with the slough, [509]
that is to say, there does not arise on the part of the serpent
in respect of it (viz. the slough, any feeling) as ‘I am this,
this is mine’; similarly, in the case of the inner self which
continues to be there in the body of that life, [510]
there remains its body, be it gross or subtle, covered (lit.
concealed) ! by the knowledge of its oneness with the Atman,
owing to the destruction’ of the cause of its relation to the
body and also (because it is) devoid of any relation to the
body (atrmasambandhavarjita). [511]

vle. verses 519 and 520 below, for this use of the word
nihnute.
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Thus, there has been the statement made about the example
of the slough of a serpent and what is (thereby) exemplified.
Now is explained (or, described in full) the nature of what
is exemplified and the example of a serpent. [512]

In the verse, the words atha ucyate occur together without
a Samdhi; the use of Sure$vara’s avoiding Samdh is to be
explained by SP as the reference (o the sentence in the discussion
(viz. the pratika of it).
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Here (in this example) the mutual association of the serpent
and its slough is denied as before, with a special effort ! and
mere existence (of the two in two different places) is not

intended. [513]
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IThis consists in the use of the different attributive sentences
in relation to the slough of a serpent. In relation to this, SP
adds the following: evam darstantike ’pi mithyabhimanakhya-
sambandhanisedho vivaksito bhedena sthitis tv avivaksiteti Sesah.

In verses 514-519 there is explanation of athayam asartro ’‘mrtah.
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(An objection might be raised:) ‘If this! existence of the body
and the Atman as two distinct things (is understood), then
that leads to the acceptance of the theory of the Samkhyas
(pradhdnavdda)z.’ (the answer is: ‘No, this is not so) that
is many times rejected (by the Sruti). [514]

IThat is, in the statement of a person who has attained the
knowledge of the Atman and, therefore, liberation in this very
life (vidyavastha).

2According to the Samkhya pradhdna, ie. avyakta prakrti is
the cause of universe.
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This word atha is for conveying the sense of reason, because
the statement of reason is what is to be stated as a matter
of course; (hereby) is intended to express a person abandoning
the notion of having this body together with its cause, i.e.
ignorance. [515]
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As there cannot be (entertained the notion of) a serpent in
the place of a wreath, unless one accepted ignorance (about
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the truc naturc of) the wreath; so also, there cannot be
(accepted) the connection of the inner self with the body
without ignorance. [516]

JersTRasaEd fHeas= Tegs |
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Then, alter the false knowledge, together with its cause (i.e.
ignorance), is burnt (lit. destroyed) by the fire in the form
of knowledge (about the nature) of the inner sell, there would
be the bodiless Atman (known/established) to have the form
(i.e. to be describable) in the words neti neti. [517]

This explains the meaning of the word atha by way of repetition
and asarira as an attribute of the Atman.
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There cannot be any connection of the (real) thing (which
consists only in) the inner self with a body, that is not delimited
by direction, region, time etc. (unless that has known the
limitation on it by its own nature), that there exists) darkness,
viz. ignorance. [518]
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Indeed, there cannot be any connection of a really existing
thing with what is (merely) imagined even in the state of
ignorance; what then to say (that it is not) here in (i.e. this
context of) concealment of the ignorance. [519]

Verses 520-522 discuss the Madhyandina reading anasthiko
‘sartrah prajiia atma ... brahinaiva loke eva samrat.
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In (or, By) the word anasthika (of the Madhyandina recension),
therc i1s here (in this statement) rejection of the gross body;
so also, in (or, by) the word asarira, there is the rejection
of the subtle body. [520]

In the Kanva recension the word anasthika is not read.
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(With reference to this Sureévara says:) By the statement of
the rejection of the subue body, therefore, there follows (or,
is easily understood) the rejection of even the gross body,
therelore, there is not stated in the Sruti of Kanvas any specific
expression for the rejection (of the same). [521]
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Or perhaps. in (or, by) the word asarira (in that recension)
there is conveyed the rejection (lit. concealment) of the subtle
form, since there is not the rejection of the gross body by
(the use of) the word amrta. [522]

This is some justification offered regarding the meaning
conveyed in verse 520 above,

SP states in this context the Madhyandina recension
visesanadvayadrtho “mrtasrutau pindikrtyocyate. Also it states the
reason for the Kanva recension which does not state any rejection
thus, according to the rule, vas carthad artho na sa codanarthah.

Verses 523-525 explain the sruti prano brahmaiva.
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By the use of the word prdana,! it is accepted that the one,

who is (o be qualified is the witness. And, in the expression
(lit. words, Sabda) bralinaiva, there is stated the predicative
expression about that (i.e. the witness). [523]

By visesana-visesya one should not understand grammatical
substantive and its adjective. There is reference only to the
accepted practice of predicating something of any other thing(s).

I'This refers to the individual self in verse 526 below.
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This sentence rejects the notion of the witness as being with
a second and of the Brahman as being beyond perception,
i.c. through the rejection of the causes of the same. [524]

In the statement prdano brahmaiva, we f{ind that the words
prana and brahman are put in the same case (sarmanadhikarana);
thercfore, there is explanation necessary of the same, as given
in this verse.

AHITER ARG JERRUESTY |
SN SElid e darerE MiveTa il

By the expression (i.c. statemenl) prano bralunaiva is denied
in the context of the Atman the resorting to prana as its
cause, which begins with (the mention of) the name and ends
in that of the quarters. 1525]

Verses 526 and 527 explain the significance of teja eva.

SERHARS TR {1 JocHsIEUed |
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In order that there should not occur (the idea of) any
connection between the Brahman and the Atman (the individual
self),! as between (the property) dark colour and a serpent,
there is the statement in the Sruti feja eva, and which averts
(such) connection. [526]

SP relers to tasya bhasa ... sarvam idam vibhati (Kathopanisad
5.15; Mundakopanisad 2.2.11; Svetdasvataropanisad 6.14. This
serves to avoid the notion of any relation between prana and
brahman as an attribute and a substantive. The addition of feja
eva is helpful in understanding prana as tejas and therefore it
is not only an attribute of the Brahman.

IThis is what is earlier referred to as prana in verse 523.
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There (is accepted) a dilference (of signification) in the
expressions brahman and atman on account of (the effort of
the speaker) for achieving distinction (between the two);
however, in realily, there is only one single Atman (and the
Brahman does not exist apart from it), as it is mentioned
by the use of the expression amanitva elc. [527]

Verses 528-530 bring out the import of the twofold use of the
word eva.
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In the words bralunaiva and teja eva, there is, at both places,
the specification for the purpose of averting the idea of any
contact (between them), lest it might occur/arise as (it does)
in the word nilotpala. [528]
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Here by the statement of the Sruti, there is expected (the
idea of) the stultification of the seed of all the undesired
(effects) which is of the form of ignorance regarding the inner
self and no other (stultification) is kept in view.! [529]
Since this is so, (it is accepted) that (the real) thing is, by
its own nature, awakened and, therefore, pure owing (o its
being non-attached and (thus) ever liberated— what other effect
is then sought to be achieved? [530]

'The statement of the purport of the following sentence atha
...; viz. BU 44.7.

Verses 531-536 state that the knower (of the Brahman) has
acquired all that is to be aclhieved.
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(In the state of liberation) there is accomplished all that is
sought to be accomplished (by an individual), also known
whatever is sought to be known, and obtained, through
knowledge, all that is to be obtained, and avoided whatever
is to be avoided. [531]
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Thus, there is here the conclusion in respect of the question
about desires; (therelore), the king (now) became one without
any (more) expectation. Then (ie. for that reason) only, he
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said, ‘May I (offer you) a thousand? [532]
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(A doubt arises:) ‘Indeed if the question about desires is thus
concluded, why did the king not give (away) all? Instead he
gave only a thousand! Why only a part of the promised
present?’ [533]
‘If it is held that the king, being overwhelmed by his thirst
(or, longing) for acquiring the lore (of the Brahman), wished
to hear about it) yet again, and, therefore, he gave away to

the sage thousand, and [534]
this would be the indication of his desire to hear but (was)
not this the fee to be given to the preceptor’? [535]

(His thought would be:) If I were to give all of my belongings,
then the sage would think that I have stopped having any
more desire (and) would not instruct me again. [536]

Verses 537-541 state a hypothesised explanation of the king’s
small gift and its rejection.
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‘With this apprehension in mind, the king, prompted by a
desire to hear (more about) the sloka, gave only a thousand
(cows) for conveying (that to the sage), so that he knew the
desire (on his own part) for hearing (more).’ [537]
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(The answer is:) ‘If this is so held, it would not be so, since
the Sruti is always authoritative; in respect of the Sruti, it
is not reasonable to hold (that it would make) some statement
under certain pretext which would be like the statement of
a human being which is not as much authoritative (as the

Sruti)’. [538]

The Sruti is held to make a direct statement and not any
indicative statement which may be made by a human being.
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‘Moreover, there is (the possibility of) yet more of the thought
to be conveyed in respect of what is about total renunciation,
since there is not heard here (in this Sruti) any mention of
the means to achieving the specific knowledge (vijriana) of
the Atman as it was stated before.’ [539]
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‘Since this is so, it is unreasonable (to hold) the notion of
repetition of the matter (artha); so also this praise of the
lore of the Brahman should not be considered as not following
in smooth course (anrjvi), when there has been a way (of
explaining the situation mentioned in the Sruti).’ [540]

This refers to BU 3.5.1 for sama etc. in relation to this praise.

Read SP (which explains the meaning thus): na tavat samnydso
vidyastutir - viditva vyutthdyeti samanakartrkatvanirdesat— uktam
caitat paricame ndpi Samadi vidyastutis tatrapi vidher vaksya-
manatvad iti.
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(Yet another objection:) ‘But indeed if something yet remained
to be said, why does not the Sruti statc it (even) as before?
Tell me, “this is for liberation,” for that would be faultless;
why (this way)? (The answer:) ‘Since [541]
anything else than the knowledge of (the nature of) the Atman
is not sufficient for attaining liberation and because, in the
case of both the liberated and the one secking liberation, there
is need of abandoning everything’. [542]

In this context, read SP: muktena mumuksuna ca samnydso
‘peksyate tasya muktisadhanatve na sa muktena muimuksune-
vapeksyeta sadhyabhavad ity arthah.

It is to be noted incidentally that in verse 542 onwards, there
is reference to the subsequent Sruti which, as BUB states, is
for prescribing Samnyasa for both the mumuksu and the mukta.
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For the reason that renunciation is only a part (of liberation)
owing to its being the nature of and means to it, that should
not be considered as what is to be prescribed like (any means
of attaining) apiirva; so also, liberation does not result from
renunciation. ! [543]

This last argument is to answer away the objector’s stand on
the basis of another Sruti statement.

1tydgenaike amrtatvam anasuh (Taittiriya Aranyaka 10.10.3).
Also cf. SV 215: tyaga eva hi sarvesam moksasadhanam uttamam.
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Indeed (hi), before the rise of the knowledge (of the naturc
of) the Atman, renunciation is a means to (that) knowledge
and, in the case of one in whom the knowledge of the Atman,
also has arisen, only knowledge is that (means to renunciation).
[544]

Read SP in this context: sarvakarmatyagatmakam parivrajyam

tad ity ucyate vividisasamnydsasya dhihetutvavad itarasya phala-
tvam tathasabdarthah.

THIS 1S THE END OF BU 44.7.

sk ok ok ok sk ok ok ok ok ok ok ok ok ok ok sk ok ok ok
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