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SURESVARA’S VARTIKA ON
BRHADARANYAKOPANISAD 4.4 [545-703]

Shoun HINO

In verses 545-500, there is the exposition of BU 4.4.8.
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Alter it is pointed out that the Brahmana text has stated about
liberation in the case of the knower of the Brahman, as said,

there are in this respect verses also for ascertaining what was
said by the Brahmana text. [545]
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Securing the knowledge of the true nature ol this Atman as
alomic in size, after its having (ransgressed various concepls
such as alomic in size, gross etc. in their entirety (and) this
then is the way known as the path (lo liberation) since the

days of yore. [546]
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And it is said to be extensive, ic. to have spread to a very
wide extent, on account of its having the only cbject of knowing,
what is infinite; and is stated in the word purdna, because
of its not being produced and also of having its rise in
traditional scripture (alone). [547]



Verses 548-560 refer to the reading in the Madhyandina recension

vitara for vitala of the Kdnva recension (so it is pointed out
in BUB).

A=A foRuse THREEErRY |
Tqisal f[OaT: o=l SeavsienSiaETd 14 g s

Since they cross over the ocean of the undesired transmigration
with certainly (vispastarmn) by this one (i.e. the knowledge about
the Atman); therefore, here is mentioned the knowledge about

the inner sell as vitara, the path (for crossing over misery).
[548]
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Since there is no possibility of the existence of the (real) thing,
the Brahman; therefore, there is the statement made mam
sprstalh, in the sense of mam anupraptah; this is the path
as told. [549]

SP has taken care to draw attention to the Samdhi of rmuktva
and asarmmbhavah in muktvasambhavah.
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Since (it i1s first) known from the statement, t.e. teaching of
the preceptor (of the scriptures) and later known accordingly
(anuvittah) by me (through manana etc.), (therefore) the
knower is not beyond the object of knowing after therec has
resulted the knowledge of the inner self. [550]

Read SP: brahmajiieyamn  bralmavijjiiata  tayor  abhedad
avadharanam ity arthah.
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Even earlier have I many times spoken about this very thing,
as stated here; (this matter has been made) clear from the
Sruti (-statements) and on the basis of reasoning,! that there
is not any other knower than the Atman. [551]

Cf. BU 3.7.23.
¢t sp: nyavatah pratico ‘nyasya ghatavan na drast(rtetyader
ity arthal.
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By this way, which destroys the darkness about the inner self,
the wise ones having risen above duality (nirdvandva) ever
attain to the Brahman, which is already obtained, by the
removal (lit. concealment) ol darkness (i.e. ignorance). [552]
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Since the individual self is the Brahman and so also the
Brahman itsell is the individual sell; therefore, there arises,
on its own, this knowledge; the reversal of the two, viz. the
(knowing that) the Brahman and the individual sell (are
distinct) arises from the absence of the complele (pari)

knowledge of the true nature of the two (i.c. their oneness).
[553]

This verse noints to the purpose of aptam eva in the r)_rf_‘,(;,e,ding
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There cannot be anything else than the knowledge about the
Brahman that effects the destruction of ignorance which is
the cause of the false specilic knowledge in its entirely;
therefore has the Sruti stated this, viz. fena. [554]
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Earlier (also), while making a statement about one desirous
of heaven, it is pointed out (by the Sruti). ‘This itself is heaven’;
and since -that cannot be attained (or secured) through (the
performance of ritual) actions, (it is obtained) by securing
the knowledge from the Vedanta text(s). [555]

Cl. BU 4.3.22; here is distinguished liberation as heaven from
the commonly known heaven in the Vedic part of rituals.
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For this reason only is understood (or, is expressed) by the
word svarga, the highest delight. Therefore, since the lopic
is that of liberation, the eternal (svarga) is not taken to be
one which has originated by (the performance of ritual) act.
[556]

In BU 4322, the reference is to the highest delight in
liberation, though mentioned by the word svarga, since the topic
(prakarana) is that of liberation and any ritualistic idea is not
to be entertained.
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Thus, after the destruction of delusion through the knowledge



of the Atman, which has been stated as from this (ic. the
Vedanta text), the liberated ones have attained liberation
automatically by the removal ol darkness. [557]

The verse explains the words itah ...
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Where (however is understood) association with the cause (i.e.
ignorance), there is dependence on the fall of the body; (but)
when there is destruction of the cause in its entirety (sarva),
nothing else than the knowledge ol the Alman is required
(lit. expected). [558]
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Since it is not accepted that, in respect of liberation, there
is any hindrance other than darkness (i.e. ignorance); therefore,

after there is destruction of ignorance, a person becomes
liberated, that is, he atltains liberation. [559]
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Even ecarlier there has been made this (very) stalement in
the Sruli, brahmaiva san ..., thercfore, because of the statement
tirdhvam in this Sruti, there is not here! the need of (ie.
dependence on) the fall of the body. [560]

IThat is, for the attainment of liber
Verses 561-597 are the explanation of BU 4.4.9.
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In the context of (lit. respect of the way (o) liberation, those
who have been alfected in mind by ignorance entertain various
theories (or, notions), and describe (the same) according to
their liking. [561]
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Some (of them) have decided that the Brahman is bright and
extremely pure; others have said that (it is) blue like the sky
during autumn. [562]
And some wise ones have said that the highest Brahman is
eternally tawny like a flame of fire, while some (others among
them) described it to be green (blue?) like the jewel vaidirya.
[563]
(Yet) others have described it to be red and similar in colour
to japa flower. Thus, about the colour (of the Brahman), so
there has to be understood, in respect of sound (referring
to the Brahman), (a similar variety of) notion. [564]

Verse 5602 has a reference to CU 8.6.1; this is also a reference
to the various veins in the human body through which there
is the journey of the consciousness to altain the Brahman.

Verse 563 relers to BU 4.23,

Verse 564 refers to BU 4.3.20.
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These and such ones are the various notions of those whose



intellects have been overwhelmed by desires and whose mind
(cetas) was wrapped by the band of ignorance, (that is when
there is) the absence of traditional learning (dgama). [565]
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Thus, the existent reality, which is untainted, of only onc form
and 1is falsely conceived in numerous (lit. krores of) ways,
as it happens in the case ol the born-blind men’s seeing an
elephant. ! [560]

SP gives ingenerous reasons for the different attributes assigned
to the Brahman.

"This is a reference to the known story of some blind men
seeing an eclephant and entertaining various notions about its
form. Possibly, this is based on the then known Jaina story (or,
folklore?).
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How can there be the possibility (of any colour) such as white
in respect ol the highest (Brahman), which is not (associated
with) cause(s) and effect(s), since there has been the rejection
(or, denial) of all the means of knowing etc.,! as expressed
in the words asthiila, asabda, neti (etc.). [567}

'This refers to the agent etc., 1.e. matr, mana and meya.
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This path has been experienced (lit. known) by a person
himself, i.e. a Brahmana,! through faith in (lit. devotion to)
the preceptor, (he) who has wiped away (lit. destroyed) the



entire (mass of) sin by (various) means prescribed in the Vedas.
[568]

LCt. SP: bralmasabdena brahmano grhyate; here, brdahmana
is anuvittah, i.e. bralhmavittarm asya iti brahmavittah.
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Since there is not any form of the Atman (i.e. individual self)
other than (or beside) the form of the Brahman, which is
neither distinguished from nor similar to (any other thing);
(this is known) from the Sruti, reasoning and experience; [569]
therefore, this path (to liberation) is known through the
Brahman itself, as known from the authoritative means, [570]
the word brahmana' there should be understood (as
instrumental form) in the sense of the characteristic of what
the thing (that is, the person) has become; this instrumental
case is not to be understood (lit. used) to convey the sense
of an agent etc.,? (for) that (use) is not3 possible in the
case of the inner self. [571]

'SP points out that in verses 570 and 571 brahmanaiva are
not to be considered as the words from the Sruti; the Samdhi
brahmand and eva is for the sake of metre, used by Sure§vara
himself. The specilication by eva is not intended by the Sruti.

2This refers to the means of knowing (karana).

3That is, it is akdraka ‘not related to any activity’. This is
clarified in the next verse. Read vyet SP: hastena sarena
ramenetivat kartradau kim na svad ata aha neti.
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Since this distinction of action and its means is the ecllect
of the cause, viz. ignorance about the inner self; therefore,
this instrumental case is not used to convey the sense of the
agent etc. [572]
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Even if there is really accepted non-distinction of the Brahman
and the individual self, still there is occurrence (samprapti)
of infinite variety of the undesired things,! owing to ignorance
about that (non-distinction). [573]

IThis refers to transmigratory existence of different lives.
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Further, if indeed that were so, as preceded by the knowledge
(of it) which is stated; then there could have been, in
accordance with the nature of the things, specilic knowledge
of all external objects. s [574]
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Even thereby! a person would not be a knower of the
Brahman;? one does not altain to that Brahman (lit. the state
of singleness) by that (knowledge). A knower of the Brahman
goes by that path (as told in the Upanisad)-— there is no other

way (to attain to the Brahman)--so it is learnt/known f{rom
the Sruti {575]
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IThis reference is to pardksarvarthavijianam in verse 574
above.



2Cf. note 1 on verse 568 above.

Suresvara explains in verses 576-578 the meanings of the words
brahmavit and taijasa.
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Having entertained a doubt as to what could be the cause
of being a knower of the Brahman,! the Sruti has stated the
words punyakrt taijasas ca ‘the knower of the Brahman would
thus become excellent, i.e. liberated’. [576]

LCf. note 2 on the verse 568 above.
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Since, in this context of the attainment of ltberation, a human
being, who has done meritorious deeds, becomes pure in the
intellect; therefore, being pure in his being, he then verily
sees in his inner sell that Brahman. [577]
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By the word tejas is expressed only the extremely pure being;
(therefore), one produced from that (tejas) would be Taijasa, !
ie. ‘a person who has turned (or, is inclined) towards
understanding the inner sell’. [578]

LCE, verse 581 below.
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There arises knowledge on the part of human beings alter
there is complete removal of their sinful activity, so that a
human being sees the Atman, in his inner sell, in the way
as (one sees onesell) in the clean surface (prakhva) ol a mirror.

[579]
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“By making offerings in relation to a body on the foetus,
the performance of Jatakarman, Cudakarma and Upanayana,l
and by sacriflices big and small, this body (of a human being)
is turned into that of (i.e. it to be) the Brahman.” ? (Also),
“The yogins perform activities after giving up attachment (of
every kind), in order to purify themselves.”? [580]

"Manusmrti 2.27ab.
2Manusmrti 2.28¢d.
3Gita 5.11cd.

Verses 581-582 state another meaning of punvakrt.
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It is only Yogins or a Taijasa! who would have the capability
for seeing (the true nature of) the inner self, since a person
who has his intellect attracted towards the (external) objects
is not capable of seeing (he inner sell. [581]

ICTL. verse 578 above.
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“A person, who has devoted himsell to Yoga, sees the Atman
residing in all beings and also all the beings in his inner self;
(thus), having one and the same attitude towards (i.e. outlook
on) all everywhere.” [582]

This is a verse from Gita 6.29.

Verses 583 and 584 adduce the supporting Srutis for a Taijasa
of purified citta.
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There are thus other various Smrti texts and also the Sruti
statements, in thousands, (pertaining to) the rise of the proper
knowledge in the case of a person who has purified his being
through the performance of actions. [583]

In this verse, Suredvara states the general purport of the Smrtis
and the Srutis. There is a stress on cittasuddhi through (Vedic)
rituals.
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In the words yasmin visuddhe (Mundakopanisad 3.1.9), and
so also in sattvasuddhau dhruva smrtihh (CU 7.26.2) and further
in tam etam (BU 4.4.22), there are for us clear statements
from the Sruti.! [584]

The verse justifies reference to the Sruti texts in the preceding
Verse.

ISP observes on this: this use of ca is to commence the
statement yena kena cana yajeta with what are actually stated
above.



This verse states the result for punyakrt and taijasa.
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In this world,! those who perform meritorious deeds and the
Yogins have their greatness known (to all); and the knower-
J/experiencer of the Brahman is praised by them in order that
they enter on (securing) the lore of the Brahman. [585]

This is the gist of BU 4.4.9. Read SP: yo bralunavittamm gacchati
sa eva punyakrt taijasasceti brahmavidas tabhyam stutih sa ca
mumuksunam brahmavidyoddesena sravanadipravrttavupakarotity
arthah.

LSP: ineti jantumatroktih.

In verses 580-603 is presented the view of jiianakarmasam-
uccayavadins and its refutation.
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In this context, some great scholars | have posited the (theory
of) the combination of being a performer of meritorious decds
and having a purified intellect by aquisition of the knowledge
about the Brahman which destroys ignorance about the inner
sell. [586]

Verses 586-589 explain the BU sentence tena ... according
to those who hold the theory of jiianakarma- samuccaya.

IThis is possibly the relerence (o Bhartrprapaiica or his
followers.
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By punyakrt is understood a Yogin who has done meritorious



deeds and is also a Taijasa. [587]

This explains the samuccava uderstood by them, who are
mentioned in the preceding verse.
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Being devoted only to (the acquisition of) knowledge about
the Brahman and a performer of meritorious deeds and also
(being a) Taijasa; he is able to sce through (or, by means
of) Yoga! the non-duality of the Atman which is taught in
the scripture. [588]

ISP explains: yogah sddhandndm melanam  sce the next verse.
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These three means together (to) the acquisition of the
knowledge as stated (before) become effective, alter having
depended on one another; otherwise, this triad would not be
sufficient for acquiring the one object/end; like three pieces
of straw.! [589]

!The thatched wall of a hut (kudyddi) built up of straws,
say three in number; but if these straws are taken singly they
cannot be effective in building a hut. il only they are together,
they are suitable for building a hut; in the same way, the three
means, mentioned above, have Lo operate together-—this is the
idea of jitanakarmasamuccaya theorists.

Verses 590 and 591 are a brief refutation of jrianakarima-
samuccayd.
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Il this combination (of the three means) is explained in the
way as we have said earlier, then there would not be any
fault in 1t, for that can possibly be an/the authoritative means
for securing liberation. [590]
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If, however, another sort of ecxplanation is offered, through
weakness of intellect;! there occurs unavoidably a chain of
undesired results which has been stated before. [591]

"The original word buddhilaghava is singnificantly used with
two senses, (1) strength ol the intellect and (ii) weakness of
the intellect- the [irst is only mockingly hinted at. CI. SV 357ab:
vijiianakarmanos (redhd.
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“Salutation to Him, who is (of the nature of) liberation, the
one whom they attain to; those who, after merit and demerit
have ceased (to function/to produce results), have become free
from fear of rebirths, the (ranquil ones and the Samnyasins.”

[592]

This 1s Mahabharata 12.47.37.
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“Give up both merit and demerit, both truth and untruth;
having abandoned truth and untruth, abandon (even) that
through (the help of which) you abandon the two.” [593]



This is Mahabhdarata 12.316.40.
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“Deities have called (i.e. accepted) him a Brahmana, who does
not have any hankering, who does not enter upon any activity,
who does not come with salutation and praise, the unexhausted
and he who has exhausted (i.e. got over) all the activities.”
[594]

This 1s Mahabharata 12.255.33.
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“A Brahmana does not have any (other) wealth which is like
his one-mindedness, equanimity, and truthfulness; (also)
exemplary conduct, demeannour, the discharge of the right
to punish (or, non-violence?), and straightforwardness—from
all of them (there is for him) the cessation of all activity
(and its effects).” [595]

This 1s Mahabhdarata 12.169.35.
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“The origin/source of wealth is insult and forgiveness and the
nature of desire is beauty and form; that of Dharma is
performance of sacrifice, compassion and control over senses;



so also that of liberation is total keeping away (or abstinence)
from (ritual) activities.” [596]

Verse 596 1s reported to be a composition of Vyasa as in
the text. But no deflinite text is traceable.
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This and such other various scriptures in the form of the
Smrtis speak about the rise of knowledge (about the Brahman)
as preceded by renunciation of everything; so also are there
the statements in the Sruti.! [597]

LFor example, BU 1.5.16: na karmana ... (SP).

Verses 598-605 are explanation of BU 4.4.10.
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Whatever be the view adopted by some person(s), other than
what is already stated, viz. knowing (lit. seeing) the non-duality
of the Atman is, the whole of it, rejected by the Sruti in
the statement andham tamah (BU 4.4.10). [598]
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Since tamas ‘darkness/ignorance’ has various characteristics of
its own, varying as want of knowing, delusion etc.;! therefore
the Sruti specifies darkness as andham tamah ‘blinding
darkness’. [599]

UThis refers to mahamoha, tamisra, andhas as varieties of
darkness.
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Those, who devote themselves to what is rcally ignorance, !

reach andha tamas where andha means delusion- - (this refers
to) even those men, who, though indifferent to or detached
from the transmigratory world,? have not known the non-duality
of the Atman. [600]

IThis refers to those who continue to perform some
meditations which also are some kinds of rituals.

’In connection with this, SP slates aviraktah kevalakarminas
tamasam deharn grhnanti virakta daharadipard rdajasarn iti bhedal.
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In (or By) the word samb/uiti (of the Madhyandina rccension) !
also, this very ignorance is meant (or, expressed); since (/if)
the origin of the entire world is (only) from ignorance.  [001]
landhalzz tamah pravisanti ye sambluitim where avidyd of Kanva
is replaced by sambhuiti.
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From that (i.e. the world) do they go to darkness again they,
i.e. the people, who are devoted to vidva ‘worldly knowledge’ !;
(indeed) they are interested in such (siddhis) as® animd
‘minuteness’ etc. which have arisen from ignorance, devoted
as they are to that vidya, with their mind turned outwards
(away from) reality. [602)

LCL, verse 603 and 604 below.



2For instance, laghimd, mahima, ... aisvarva.
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Here (in this context) vidyd i1s to be known as having a cause
merely in avidya, characterized together with distinctions such
as grdhva and grahaka; implying as this means not mindful
of the non-duality (of the Atman). [603]

This calls for an explanation of a term vidyd in verses 604-605.
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Even here also that vidva is intended (lit. expressed) which
is the conveyor (lit. revealer) of the objects of activity; those
who are devoted to it are (persons) who do not pay heed
to the meaning of the Vedanta texts; [604]
being ignorant, however, they enter once again from that (vidyd)
into great/pitch darkness (param tamah); the greatness ol the

darkness is owing to the excessive measure of false knowledgc.
[605]

In verses 603-605 Suresvara glosses on the word vidvd as
natkatmyaprasamiksanam, karmarthadvotika(vidya) and mithya-
jaanadhika. 1t appears in the last line of verse 605 that Surcsvara
strikes at the Mimamsakas who hold ritual to be more important
than Iévara himsell.

Verses 000-008 are the explanation of BU 4.4.71.
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(If it i1s excepted:) ‘What fault is seen in that they go to
darkness?’ -this being argued, the answer is: “The fault in
that is expressed in the sentence anandah ...’ [600]
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Those worlds, which are beset with (lit. accompanied by) severe
difficulties/faults are called by the name anananda.’ [607]

IThis is the paraphrase of ananda, for the sake of metre.
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Having died, they go to those worlds; those who have not
known (the nature of the Atman) and are therefore unwise;!
they are not to be taken as non-knowers (about the
Atman)—-not in a general way—but that they are persons who
are (entirely) ignorant? (about the same). [608]

IThis is almost a quotation {rom BU 4.4.11; abudhali = abudhah
from the root-noun budh.
2This means ‘unaware of’.

Verses 609-615 explain BU 4.4.12.
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‘If a person would know the Atman as the witness of all

the modifications of the intellect, and as one which has
transgressed hunger etc., somehow through purification of




himself (or his intellect), [609]
how should one know that person?” If this is asked, the
following is said (in answer): ‘This individual being (purusa)
is the highest Atman, as understood from the sentence ayam
asmi’.! Then (i.e. in that modification)? how would the body
feel torment, with the want of which thing and for the sake
of what thing?’ [610]

IThis is quoted from BU 4.4.12. Also SP adds there the
well-known Mahavakya tat tvam asi.
This refers to the second hall of BU 4.4.12.
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Since all the desires have been obtained through knowing about
the (real) desire the Atman, there is, therefore, in the sentence
kim icchan .. spapped astde (ie. rejected) desire (in its
entirety). [611]
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Since (this person)! does not see anything else than the
individual (or, lit. inner) self, there is the question asked in
the words kasva kdmdya va ca, with relerence to all (of) the
non-Atman. [612]

This refers to one who has obtained the knowledge of the
Brahman.
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‘How would he, being the Brahman itself, feel torment after
the torment of the body? Indeed, in the case of the person,



who is non-attached (to the body), there is not any connection
of him with the body. [613]
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Therefore, in the case of the individual self, there is no f{eeling
of sorrow on account of the torment of the body; for (already)
there is complete destruction of every connection with misery
(or sorrow) on account of the knowledge of the Atman. [614]

THISHEHE IR A S agdor -
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How would he again enter into a body since there is destruction
of ignorance which is the cause of (his) entry into the body,
i.e. the abode of extremely unbearable misery? [615]

This is based on the reading of the Madhyandina recension
sariram anusaricare! for the Kanva recension’s anusarmjvaret.

Verses 010-623 explain BU 4.4.13.
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However, through the favour of the preceptor and the
scripture(s), the person has his entire sin destroyed; therefore,
being an experiencer of the Brahman, he becomes the wilness
of the intellect etc.! and also alone (that is separated from
the body) and enlightened (pratibuddha). [6106]

This is the meaning of the Mantra beginning with yasva and
connected with sa hi sarvasva kartd.
IThis refers (o the various organs.
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Since this body is fattened! by food, ie. various types of
lustres; therefore, this body is described as samdeha. In the
text of the Upanisad, the reading samdegha is to be regarded
as a Vedic peculiarity.? [617]

'The word is samdihyate is paraphrased by SP as samyag
upaciyate.

It seems Surcévara has accepted that the reading in BU
4413 is sammdegha, as reported by Limaye, under BU 4.4.13,
as a reading in some mss. of the Madhyandina recension. There
are however two other readings, viz. samdehye and samdehe
read by the mss.
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Owing to a complete intermixture of objects that pertain to
the body, to the elements, and (o the divine world, there is
connection among them as the principal and its
subordinates-—and, therefore, this (worldly body) is very
complex (i.e. very difficult to grasp). [618]
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In this very complex samdeha (for samdehya in the text of
BU) this Atman has entered, as the sun (enters) into waters,
by whom having discriminated/deliberated, it was known

anr‘ifirn"y it would become the creator of all, the Lord lél(/)}
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This verse explains the meaning of pravista and sa visvakrt.
SCTTHREIEAIERE 39 Hid ¥od |
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By knowing the nature of the inner self, it would have done
all (that has to be done); (for) alter obtaining all the ends
of human life, there would not remain for it anything else
to be done (or accomplished). [620]
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Therefore, it is said sa hi sarvasya karta ..., thercfore, for
the reason of his being one who has accomplished all the
tasks to be performed, there is for him, the world, it belongs
to the master of this world. [621]

Verses 622-629 explain sa visvakrt.
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Or (rather), being the performer of all the tasks of the life
(lit. birth), i.e. by being the knower of the tasks of life, he
would have the nature of the perfomer of everything (visvakrt),
(the word) hi (in the text) is for the sake of conveying the
cause (of his being visvakrt). [622]
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WERIFUTeT § 3 A% AUd 118231

The words sa u loka are used in the statement for averling
any doubt about his distinction (from the world); since this
world is for him directly perceptible, as he is awakened (to
the knowledge) aham brahma. [623]

We have followed the text aham brahmetibodhitali which could
be read as ahamn brahmetibodhatah.



Verses 024-629 explain BU 4.4.14.
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(It may be asked:) ‘If we would have accomplished what is
to be accomplished and become the highest (Brahman) in
this very (transmigratory existence), then, somehow, we would
understand it being its inner sell, owing to the wearing
away/destruction of all the sin’. [624]

This is to explain the sentence ihaiva ... pointing to the result
of knowing the non-distinction between the Atman and the
non-Atman.
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If, on that knowing (atha), we do not know the highest
(Brahman) by following the preceptor and the scripture(s),
then to this non-knower of the Vedas,! the ignorant one,?
there would come great loss (i.e. destruction).’ [625]

This explains na ca ...

IThat is, one who has not been able to distinguish between
the Atman and the non-Atman.

>The word in the original BU text is avedi, which is
paraphrased by SP vedanahinah.
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And a person, who has not known the Veda and has therefore
been unable to distinguish between the Atman and the




individual self, would come to great loss. [626]
And here (in this situation), great loss (would result) mto
the effect, viz. perishing etc., (for, in these words) therc is
mention made of ignorance about the Atman by the use of
the same case relation between the two words. [627]

In the first line the words avedi avicaksana repeat the thought
expressed by the words avedin and bdla in the preceding verse.
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In order to express this thought, which is (just) mentioned,
there is stated by the Sruti in the latter half (of the sentence)
ve tad viduh, in order that one understood the thought very
clearly. [628]

Read SP for details: ye tad vidur iti srutirupenottarardhena
purvardhartha eva prapariicartham ucyate praparicanamn cokta-
rthasya spastatapratipattyartham iti  yojana tatra prathama-
padarthas  trityapadena  praparicyate  dvitivapadarthas — catur-
thapadeneti vibhagah.
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Therefore, being the Brahman itsell before knowing the
Brahman, i.e. even before acquiring the specilic knowledge
(about it from the sentence), we become the Brahman which
has not been obtained, just like a person (in a group of ten
persons knows himself) as the tenth one. [629]

Verses 030-634 are explanation of BU 44.15.
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When (the individual being) sees this (inner self), the shining
one, the divine (being) as ‘1 am Brahman’, in a clear (or,
smooth) way, then does he directly perceive the Lord of both
of what was and what will be. [630]
Then, because of the removal (lit. destruction) of the distinction
between the two, that is through knowing (lit. obtaining) the
nature of the Lord as the inner self, and by turning into the
one having the nature of what is (o be controlled, the individual

sell does not (anymore) wish to conceal itsell from (lit. censure)
it. ! [631]

The word wijasa ‘in a smooth way is paraphrased as saksat
‘directly’ in the second line.

e guptim icchati in just the next verse; also nindati in verse
634 below.
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(This is so said) since everyone wishes to conceal (himself)
from the Lord, being overpowered by fear; but this one (ie.
the individual self), owing to the non-difference from that (i.e.
the Lord), does not wish to remain concealed from him. [632]

This means that, on knowing the non-distinction between
himself and the Brahman, the individual self does not entertain
any fear any more. CI. abhayam vai janaka prapto ’si (BU 4.2.4).
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Such is the statement in the scripture: ‘An individual self|
knowing the bliss in the form of the Brahman, docs not fecl



fear’ - ‘(That Brahman) from which all speech, together with
manas, withdraws (itself), not having obtained it. [633]

This is Taittirivopanisad 2.4 and 2.9; this is adduced as the
scriptural support for the thought in the preceding verse.
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On the basis of the scriptural text yatra tv asya (BU 4.5.15);
it is clear that (the individual self), now the knower, does
not (any more) censure himself because of the complete
removal (lit. destruction) of the cause of all duality and because
of the (direct) perception of its non-duality (or, non-difference
from it). [634]

Verses 635-639 are the explanation of BU 4.4.10.
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The association with the group of six modifications, viz. birth
etc.,1 is not accepted in the case of that (the Atman), since
that overcomes (lit. transgresses) the causes and periods of
time (as well) of all the modifications. [635]

IThis refers to the six bhavavikdras recorded in Nirukta 1.2.
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This time (which is down) below whom (i.e. thc Brahman),
(named) as the year, keeps on rotating together with its own
parts, viz. days, modifying the world that has an origin—the
divine ones wait on (or, are devoted to) that light of luminaries




as the very life,. [630]
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Owing to its immutability, the immortal light, i.e. the Atman,
(mentioned) as kdlarijara is known in the Sruti on account
of its transgressing the region ol death and its reducing kala
(to nothingness). [637]

CIl. Svetdsvataropanisad: updc dyuh (5.5) and jriah vidyah (6.16);
also SP states wuktam hi-
kalah pacati bhutani sarvany eva satatmand /
(Maitrayanyupanisad 6.15ab);
and
kalalh pakvo yam anveti yas tam veda sa vedavit //
kalah sa pacyate yatra na kalas tatra vai prabhuh |/
kalasyaiva ca mrtyos ca jarigamasthavarasya ca //
isate bhagavan ekalh satyam etad bravimi te /
(not traced);
and also cites from Mahabhdrata 12.238.9:
ahatya sarvasamkalpan sattve cittam nivesayet /
sattve cittam samavesya tatalh kalarijaro bhavet //
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The highest Atman, because of its existence in its own right
(or on account of itself), is in reality the very life of this
thing (lit. world) consisting of elfect(s) and cause(s), which
is of the nature of positive and negative entities. [638]
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That is the Atman (in whom) are supported (alternatively,




abiding) flive tribes, viz. Gandharvas, Pitrs, Gods, demons and
Asuras;! or they arc the five (clements ending with) sky.?
[639]

I'The distinction is made between rdksasa(s) and asuras in
keeping with the Vedic practice.

2They are prthivi, ap, tejo, vayvu, akasa.

Verses 040-042 are the explanation of BU 4.4.17.
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The five would as well be the five prdnas mentioned with
food in the end, for they are so heard; in the absence of
the mention of the food, the five are intended by the followers
of the Kanva recension (as lour which are specifically stated
in the text) together with light (jyotis as the fifth); that one,
do I, the immortal knower, understand as the immortal Atman
which is the cause (of all). [640]

This 1s specifically so mentioned in BU 4417 of the
Madhyandina recension.

In this verse, Sure$vara has stated two interpretations of parica
jana (1) according to the Madhyandina tradition and (i1) according
to the Kanva tradition, but, in this latter, there is no reading
of anna which is replaced by the word jyotisam jyotili as the
filth one, [rom BU 4.4.16. Cf. BS 14.12.
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Since the reality (truth) of effect(s) and cause(s) is only the
Atman, which is without duality; therefore, do 1 consider only
the Atman itsell as this world which consists in effect(s) and



cause(s). | [641]

The verse explains the idea of the word karandatiman in the
preceding verse.
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And the Sruti itself has declared that this (individual self)
knows the immortal (i.e. the Atman) and itsell (thereby)
becomes immortal, because there is destruction of the cause
of distinction and because there does not any more remain
any cause as possible. [642]

Verses 0643-047 are the explanation of BU 4.4.18.
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Since there is this becoming (of the Brahman) as pranas ectc,;
therefore, they have directly known only that one, which is
the foremost among all the prdanas and which has been in
existence all the time. [643]

This explains the same thought as in pranasya pranam ... in
BU 4.4.18 itsell.
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Since the state ol being sentient belongs to all vital breaths
possessed of sentience, by nature without having any expectancy,

therefore, (that) Prana is the life of the pranas (i.e. organs).
[044]
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Indeed (hi) all the non-Atman, which cannot exist in its own
right, does expect (ie. depends on the Atman), that exists
in its own right, but since the Atman has been cxistent, in

its own right, it does nol have a resort in any non-Atman.
[645]
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This is then the association of the Atman with another, being
eslablished (even) without (any deliberate) consideration
(avicaritasiddhika), resting only on the lap of ignorance; it
gels destroyed through knowledge of reality. ! [646]

This refers to pranadeh atmavattvam.
I'This is the result of knowing the relation between the Atman
and the non-Atman,

o
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Thus is stated the true nature of this (world) consisting of
effect(s), and cause(s), as the Atman having the nature of
non-cause and non-effect; that is, of all, which begins with

(the mention of) earth and ends with sky; namely, in reality,
the highest imperishable sell. [647]

Verses 648-672 are the explanation of BU 44.19.
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Now one might ask: ‘What can be the means of the sight
of this one, which is (so far described)? The Sruti states (in



answer), ‘With manas only (there can be the seeing)’; in order
that one should well (ava) know the Brahman. [648]
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Also, since this Sruti again' emphasised (or specified the
Brahman as what can become known) only with (i.e. by means
of) manas, therefore, there is no need (lit. expectancy) of
any other means for knowing it. [649]

IThis refers to Kathopanisad 4.11: manasaivedam aptavyam;
this is understood by force ol the second ca in this verse.
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In respect of the objects, such as the Atman and the
non-Atman, it is known that manas is the common mecans
that brings about the rise of the specilic knowledge (vijriana)
about them; for the reason that it is the only cause that gives
rise to all types of knowledge. - [650]

Here the oneness of manas and the intellect is the basis of
this thought; this reminds us of the two inseparable (yet distin-
guishable) aspects of the inner organs (antahkarana) of human
beings. Therefore, instead of the intellect, manas is mentioned
as what grasps; as it is said: it takes the shape of the object
grasped (and not the intellect, as is usually mentioned).
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In that respect (tatra), there would always be the shape of




the sentience within, since there has always been the proximity
of the Atman and what grasps and what is grasped (dharina-
~dharmin) ! since there is no other cause of the expected/-
necessary proximity. [651]
Therefore, the shape of the Atman (which manas comes (o
have) is ever abiding (nitya), on account of there being the
possibility of the ever existent cause of it? and such form
of ignorance etc., as the shape ol the sentience cannot be
overruled (lit. averted); because of its being the true nature
of the same (i.e. manas). [652]

This verse presupposes the question: manodhina ced
atmasiddhir atmano jadatvam syad atraha ... pratyag iti (NKL
ms. p.751); and then NKL (ms. p.751) explains verse 651 thus:
buddhitaddharmavoh  svarupalabhamatrena cidabhdsavyaptatvat
buddhyadisadhakatvad datmano na jadyam ity arthah. Then it
introduces verse 652: na kevalam buddhyadeh svariupatvena tatra
saddatanas cidabhasalh kim tu sarvatrety dha - dimeli.

On these two verses SP states almaprasadad eva sarvasya satta
sphurtis cetyatmano na jadyam taddarsane manasah sdadhana-
tvoktis tu sada taddkarasya tasva Sravandadisamskdrapeksava
kaddacitkatadriupaparinamadharitvad iti vartikayos (atparvarthah.

Yaharmin is the intellect which grasps and dharma is
knowledge, which is grasped.

This is the ever existing proximity of the Atman and nanas.
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Therefore, on account of its (i.e. of manas) dependence on
dharmdadharma and 1its being dilferent from other thing (i.e.
Atman), the state of having the shape of a sound etc. on

the part of the intellect ! is only occasional. [653]

Isp explains dhi as manas.



In verses 0654-658 there is a discussion that every object taking
the shape of the Atman can lead to ignorance about the
knowledge of it.
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Even if, in this world, the positive and negative forms ol specific
knowledge of the non-Atmans, e.g. sound etc. are preceded
by the knowledge of the Atman; [654]
there is yet ignorance (about the Atman) owing to its being
inside (the body)- as understood from experience; therefore,
this absence of knowledge in respect of the inner sell is
established as having been beset with ignorance about the
Atman. ' [655]
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And, this rise of knowledge about the true nature of the inner
self, though (thus) produced (by the proximity of the Atman
and manas) from learning (imparted to an individual) by a
preceptor and scriptures, is just like (the origination) of the

sky which is (delimited by) a well. [656]
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Therefore, the Sruti, which desires good for us, has said that,
alter clear understanding (prasdddd amu)' of the scripture,
one should experience (lit. see) the true nature ol the Atman
with the help of manas. [657]

This is a kind of the concluding remark about the meaning



of the sentence /manasa ...
"However SP states anusabdo drastavyam ity anena sambadh-
vate.
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If it is said that there is again contingency of acceptling variely
(of distinct objects) owing to this distinguishing of the faculty
of seeing etc., when it is observed (in the Sruti) that the Atman
is to be seen with the help of manas;, then the answer is:
‘Let this not be said, since (that variety) is rejected’. [658]

A doubt in this verse is at the basis of the BU statement
neha ....

Verses 659-661 explain the Sruti neha nandsti ...
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Here (i.e. in Vedanta) there is not any object to be known
by any means of knowing, since there is nothing which has
a variety in it; be it unknown or known; the (real) thing does
not have any variety in it. [659]
Since the (immanent lit. unlimited) thing is not such as to
give rise to the cognition of variety; there is, therefore, not
any distinct part in it (which is) not known, doubtfully known,
or falsely known. [660]
And even if that (real) thing were well known, it is not
regarded as causing the cognition of duality by its effecting
removal of the cause of duality and by establishing the nature




of itself as what is well known. [661]

In verses 662 and 063, there is reasoning presented for the
absence of variety (in knowledge).
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Grasping (lit. pervading) the object(s) to be known by any/all
means of knowing is (not (o be understood as) by way of
excluding other (things), since that! would contingently follow
in the case also of those which are to be excluded and, thus,
it (ie. a means of knowing) would not have any scope. [662]
Since in only its object of grasping is (the function of a means
of knowing completed), there is no other function (of it)
whatever; therefore, right knowledge does not involve grasping
of any other object of knowing or even excluding (the same).
[663]

IN amely, anyavyavrtti.

This verse states that any means of knowing cannot be related
to exclusion, distinguishing or any non-existent distinction.
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Also, even the means of knowing, such as direct perception
and others, which are for grasping existent things, do not
anywhere have any connection (with exclusion), on account
of its being a non-existent thing. [664]

Suresvara in verses 005-067 refutes the idea of the sixth pramana
i.e. negation or non-apprehension as the means of effecting



exclusion.
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Since negation (the sixth means of knowing) can give cognition
of only non-existence, it also cannot give cognition of
distinction. As by perception, so by negation (i.e. non-appre-
hension) existence and non-existence both cannot be appre-
hended. [665]
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And whichever disputant might see here a negative enlity (or
the absence of a thing) by means of direct perception, even
he does not (really) see duality (i.e. the existence ol another
thing), since that (direct perception) would have accomplished
(ie. got exhausted alter achicving) its purpose.! [660]

le. anya vydprtir na in verse 663 above.
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Now, let it be told as to how that (person)! will sce only
by direct perception the continuity of what is directly
perceptible and also the exclusion of those that are dilferent
from it. [667]

IThis refers to the vadi ‘disputant’ in the preceding verse.

Verses 008-678 affirm the absence of any means of knowing
which grasps variety.

I A A gleid AHeasiauT |
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Since here (in respect of the (real) thing) there is not any
means of knowing, which can simultancously result in the
awareness of a variely among things; it is established, (even)
without (any deliberate) consideration, just like darkness
associated with the sky. [668]
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Since variety of things is caused merely by non-existent things;
therefore has (the Sruti) stated mrtyol sa murtyum apnoti yo
‘tra naneva pasvati ‘One who sees variety here goes from death

lo death’. [669]

This 1s for BU 4.4.19; it is noted in Kathopanisad 4.10 also.
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Mrtyu ‘death’ should be understood as Hiranyagarbha, since
it i1s associated with (or accompanied by) complete merger
(dissolution) of its own ellect(s); therelore, death should be
known of itsell (ie. that death) also, since it has appeared
(as a modilication). [670]

Whatever is related as a cause (o some elfect is perish-
able-- this is the basic idea in this verse.
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He, who sces here ! (what is) like variety, keeps on moving

from death to death, which has for its cause false knowledge
because of its having the fault of wrong (or false) viewing



(of reality). [671]

"This is to mean ‘while there exists only the Brahman’.
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(That person) had a thought that there exists variety (of things)
in this world, before there was the rise in him of knowledge
(about the Atman) and, when the knowledge has arisen, there
is the removal of that (ignorance or wrong viewing) and
therefore (in the Sruti) are used the words naneva.! [672]

! This explains the force of iva alter nand.

Verses 673-703 are the explanation of BU 4.4.20.
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Since the existence (vrtta) of the (real) thing is that of
non-duality, therelore the varicty (of things) is a product of
delusion and, as a result, this Atman has (o be seen as only
of one form, (as explained) by thecm who follow the path of
the Sruti. [673]

This is the meaning of the sentence ekadha ...
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(This means that) the Brahman is to be seen by the individual
sell. with the help of only one authoritalive means, ie. the
scriptures only, 1n one way, ie. as having the form of mere
bright sentience. ! [674]




'Here the instrumental case in bhdsvaccinmatrariping is in
accordance with the Sutra ittham bhuitalaksane (SP itthambhave)
trtiva.
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It is uderstood from the sentence ekadhaiva ... that whatever

has the view ol totality and ol particularity is lalse; for, there

is censure (of duality) in the Sruti (in the words) mrtyol ..
[675]

This relers to verses 6069-671 above. Read SP: vakyasya
srautartham uktvadhikartham aha as introductory to this verse.
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This Brahman is ever obtaining (lit. never failing) as understood
from the censure of the cause of death; as stated in mirtyur
vai tamah (BU 1.3.28); and (death) is removed (lit. discarded)
by the knowledge (arising) from the Sruti. ! [676]

AnSS reads a variant -aprameyam for -apramaya (only in one
ms.); this word is used for the sake of metre.

IRead NKL (ms. p.753): vakyottharthajiianam ajiiananivartaka-
(vena mdnam na tu vastubodhakatvenety abhipretydaprameyatvam
ucyata ity aha etad iti (as introductory to this verse).
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Since the true nature of the whole world is then (tatal, or,
from that statement), only (in being) the Atman of just one
form; therelore, the awareness of distinctions such as activity



and the means ol activity is to be firmly considered as false.

[677]
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Further, the Sruli yatra hi dvaitam ... and also the other, yatra
tv asva have themselves ! declared already the falsity of viewing
the variety of things in the universe. [678]

The two parts of the Sruti staled are from BU 2.4.14 and
4.5.15.

I'This is for svavam; it could be alternatively translated into
‘itsell” as well- -thus relerring to but one Lext.

Verses 679-684 pertain to the discussion on the internal
contradiction involved in ekadha drastavvalr.
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(An objection is raised:) ‘If the highest Brahman has to be
seen as only of one form,! how then is it said that the Brahman
is to be seen?”? (‘This is so, the awareness has arisen),
‘because the nature of things to be seen can be established
only when there is existence of duality consisting of drastr
etc. [679]
(This means to say:) ‘How can a thing, that cannot be known
(or, be said to be) the knower with the help of some means
of knowing; if it becomes known by some means’, it is (not

to be) accepted as an object not to be known. [680]

Regarding verse 679: a general rule stated in the second line
is for justilying the question raised in the first line.



I'That is, non-dual.
2In the absence of duality, there cannot be the seeing of
the Brahman by someone else.
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(The answer is given:) ‘This is not a fault, becausc the
refutation (of this argument) has been already stated clearly
as such, (and) in stating the refutation (of that question) once

again would be (the same) as grinding what is already ground’.
' [681]

THAR RR RIS Sy |
TASTEACHAASEET FHARUST 11551

Here, accepting (the notions of) the knower etc. is (o be
precluded in respect of this awareness (lit. knowing) ol the
non-duality of the Atman and, this (duality), i.e. of the knower
elc. is not expected (or required) in the knowing of that (ie.
non-dual Atman). [682]

The verse has a verb dgpeksate which should have been
apeksyate instead, but Sure$vara has often used such active and
passive forms (for each other) in the entire BUBV.
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(The use of) the word prameya is (possible) only when there
is connection of what has to be known with what knows it
(i.e. the means of knowing); but, since the result (here),
consisting in the right knowledge, is what is not to be known,

therefore there is no contradiction (involved in the statement



of the Sruti). [683]
Since here (ie. in this context)! therc is the connection of
knowing with the (real) thing, which has not been known,
therefore, there has nol been any dependence (noticeable)
in the association of the means of knowing with the object
(to be known); (this is) owing to the non-knowability of what
has been already known. [084]

IThis refers to pramanabluimi, or vyavaharabhumi.

Verses 085-691 argue that being subjected to the function of
knowing is merely imagined (kalpita) and, as a result, there cannot
really be any result to be achieved. This leads to the idea that
the Brahman is aprameya.
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That can be a means of knowing (in any context) which leads
only to what is of the nature of result, and not by its having
the forms such as the knower.! Further, it (ie. that means
of knowing) reveals to us what is (already) known (and)
therefore this (Atman) does not have the nature of what is
to be known (with the help of some means). [685]

Read NKL (ms. p.753): svaprabhe pravrttam manam sva-
prabhatmanaiva bodhayati na visayatayvety arthah.
"This refers to mana, meya ...
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It 1s not accepted that (some non-duality) becomes divided
(into duality), as in the case of a tree (such a division into
two) is accepted/elfected by some acts (which cut it); therefore,
in respect of the so-called unknown, there can be (only) its




naturc as what has to be known--however, in respect of what
has been already known, there is not (accepted) the peculiarity
of being the result. [6806]

Read NKL (ms. p.753) the introductory to this verse:
manaklptasva manavisavatvam drstantena sadhayati tarav iti.
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Traditional scripture also makes known to us this Atman by
way of removing (lit. destroying) the darkness (i.e. ignorance)
aboul it; that is why (drastavyam) is stated with the notion
of seeing one as the true nature of the Atman. [687]

Read SP: na hi vrttiveapyatvad rte praticah samvidvyapyatvaim
kalpyam taddtmatvad ity arthal.
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And, since this establishing of the unknown Atman, which
has alrcady existed in ils own right becomes established;
therefore, what can be expected ! for establishing it, viz. the

knower etc, when establishing and non-establishing are
concerned? [688]

I'See nole on verse 682 above.
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Indeed, grasping (lit. pervading) some knowledge could be
(understood/accepted) in respect of sound etc. owing to their
having only one nature;! how then could there be (such) a
grasping (lit. pervading) in respect of the inner self which




is not (of the nature of) cause(s) and elfect(s)? [689]

IThis refers to sound etc. produced by the activity of organs
and the intellect.

2Because of the non-duality of the Atman, there can be no
case ol things having just one (or, uniform) nature.
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Therelore, it is conveyed to us that, owing to the impossibility
(the existence) of cause(s) ol the function of words elc., in
the case of the individual sell, there is not (any) association
of it (i.e. the inner sell) with names and what are named.
[690]
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Where, (however), the non-Atman gets established, arisen as
it has from ignorance about the inner self, there could (or,
can) be distinction of knower, object of knowing in respect
of the inner sell and the non-Atman. [691]

This refers to the Sruti statement vatra hi dvaitam iva ... (BU
2.4.14).

In verses 692 and 693, it is stated that, in respect of the Atman
(in Vedanta), there cannot be the triad matr, mana and
meya— the Atman being the mevya.
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But, where the Atman alone is to be the object of knowing,
whence could there be, beside that knowledge, a knower or
a means of knowing, because there is the statement to this
elfect, viz. yam eva ... [692]
Whatever be the thing, which has the need of an authoritative
means of proving its existence, it is not an external entity,
because there has been the absence of any authoritative means
of knowing it.! However, how can therc be the existence of
what is (in existence) without any dependence on a cerlain
means (of proving its existence) --how would that expect some
mecans? [693]

Verse 092 relers to Kathopansad 2.20 and Mundakopanisad
3.23.

Regarding verse 093, SP clarifies the idea thus: svaprakasasya
na mandpeksd.

U'This refers to the absence of Srutipramdanya.

Verses 694-098 seek to establish the Atman as aprameya.
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Since the (real) thing, i.e. the Atman is the inner sell, there
is not here (the need of supposing) a knower, means of knowing
and object to be known; therefore, the Atman being itsell
by nature sell revealing it is not made an object of knowing.
[694]
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There is no scope here for any doubt (or, objcction) which
can proceed from the accepted distinction between (the act
of) knowing and its result; for, only when there is distinction
between (wo activities,! a doubt can be raised as to whal



precedes it. [695]

"These means: prama is pramdprapti, that is one action and
phala is {or phalaprapti which is the second action.
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‘As a person who has been in deep sleep and has the entire
group of his organs merged within the inner self, comes out
of (lit. gives up) his sleep on account of a call aloud (sabda)
by someone, so also (should it be known) that the individual
self is awakened (as to the nature of the (real) thing by word
etc. (of Vedanta).’ [696]
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As men are awakened alter giving up sleep even without
apprehending the connection between words and what they
signily, so is the case here in the context of the Atman. [697]

In the verse there is stress on abhidhanabhidheyasam-
bandhdgrahana ‘non-grasping of the association of names and
those that are named’.
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Owing to the impossibility of acertaining (lit. thinking about)
the capacity of words (for signilying the Atman), and also
because of the nature of the Atman that has the form (only)
of knowledge and also being the object to be seen in that
(i.e. sleep), we know that (i.e. the Atman) after giving up
the ignorance about it. [698]



In this context, SP states: wktam hi codana hi blhuitam
bhavantam ityadi.

Verses 699-703 explain virgjah para dkasat ..
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By rajas are to be understood dharma and adharma, (the
Brahman is to be understood as) possessed of rajas, ie.
possessed of the impurity, connected with it; therefore, on
account of not being the agent of (elfecting) them, the Brahman
is to be understood as devoid of ragjas (i.e. impurily), since
it is not the cause (of them). [699]
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In the Sruti is stated here, i.e. in the word dkcis’a,l the Atman
itself, because it is the origin of all that has birth, its true
nature not being well known. [700]

This describes the nature of gkasa which is merely stated as
the Atman.

ISP has pointed out that the instrumental forms srutyad and
akasasabdena are samanddhikarana.
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The Atman, which is the cause of what has birth, described
with qualifications such as ast/itla, has to be known as beyond
(that) dgkdsa as having the forms of being apurva etc. [701]

This verse explain the significance of the word para.
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Since it is neither dilferentiated from nor is similar to (anything
else); therefore, the Atman is mentioned as the greal one.
And, owing to its immutability, it is to be known as permanent;
for, there is no possibility of the destruction of (any of)
modilication (which are not related to it). [703]

THIS IS THE END OF BU 4.4.20.
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