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ABOUT THE BOOK

The doctrine of bhakti is as old as the Rgveda itself.
The doctrine of grace, which is an important aspect of
bhakti is clearly mentioned in the Upanisads. By the time
of the Epics and the Puragpas, this doctrine was systemati-
sed into a regular philosophy and religion rolled into
one, technically termed as the Bhagavata Religion.
Sandilya Bhakti Sutras are an important work of this
Bhagavata school.

Unlike the Narada Bhakti Sitras which is simple,
direct and sadhana-oriented, the Sandilya Bhakti Siitras
is a terse philosophical work. Its approach is academic
and polemical, and it has successfully provided a philo-
sophical base to the doctrine of devotion. It is nearer
to the Brahma Sutras in its style and diction.

The earliest extant commentary on the Sagdilya
Bhakti Siitras is that by Svapne§vara. It is simple and
gives a natural explanation of the siitras. It occupies the
same place in antiquity and importance with respect to
the Sapdilya Sutras as the bhasya of Vyasa on the Yoga
Sutras of Patafijali. It would have been difficult to
comprehend the siitras of Sapdilya without Svapne§vara’s

bhasya.

This is the first time that the original Sagdilya Bhakti
Sutras and Svapne$vara’s bhagya on it in Devanagari
script along with an Eanglish translation are being
published. The translation is lucid and follows the
original closely. Profuse notes appended to the transla-
tion enhance the value of the book.

Price: Rs. 16
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TRANSLATOR’S INTRODUCTION






The Doctrine of Bhakti was not imperted

In his preface to his Indian Philosophy, Vol. 1, Dr,
S. Radhakrishnan writes : ‘Ignorance of the subject of
Indian thought is profound. To the modern mind
Indian Philcsophy means two or three *silly” notions
about maya, or the delusiveness of the world, karma,
or belief in fate, and tydga, or the ascetic desire to be
rid of the flesh. Even these simple notions, it is said,
are wrapped up in barbarous nomenclature and
chaotic clouds of vapour and verbiage, looked upon
by the “natives” as wonders of intellect. After a six
months’ tour from Calcutta to Cape Comorin, our
modern aesthete dismisses the whole of Indian culture
and philosophy as “pantheism,” “worthless scholasti-
cism,” “a mere play upon words,” “at all events noth-
ing similar to Plato or Aristotle, or even Plotinus or
Bucon.”

No wonder that such Western scholars have traced
the origin of the doctrine of bhakti (or devotion to
(iod) to Christian ideas and influences. Even E. B.
('owcll who has done yeomen service to the cause of
Indian philosophy by his pioneering works through his
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translations of Sarvadarsanasangraha, Nyayakusumaii
jali and Sdandilyasatasiitriya is constrained to write in
his preface to the last-mentioned work (p. viii) thus:*
‘Dr. Lorinser, Prof. Lassen, and Prof. Weber have
maintained that the doctrine of bhakti arose in India
as a more or less direct reflection of Christian ideas ..
I cannot pretend to speak positively on the contro-
versy ; I would only confess to a some-what hesitating_
inclination towards Prof. Weber’s moderate opinion
on the question.” Of course, these views have been
contradicted by other scholars who have made a more
dispassionate study of Indian thought. Garbe says in
bis Philosophy of Ancient Indiu (p 84) : ‘For one who
is intimate with the intellectual life ol ancient India
the doctrine of bhakti is entirely conceivable as a
genuine product of India. No shadow of evidence
has up to now been brought forward to support the
theory that the conception of bhakti is derived from
Christianity. The religious significance contained in
the word bhakii has nothing exclusively about it that
is specially Christian. Not only have devotion to God
and faith in Him developed themselves gradually in
other monotheistic religions, but even beyond the
circle of monotheistic ideas the two conceptions are
to be found. And particularly in India we possess all
the essentials on the strength of which we have to
regard bhakti as “indigenous” fact, as Barth says,
since monotheistic ideas are to be found prevalent
from the time of the Rg-Veda onward through almost
all the periods of the religious history of India, and
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the powerful longings after the divine, peculiar to the
Indian soul 1irom yore, must have developed such
sentiments as divine love and divine faith in a popu-
larly conceived monotheism.”

Its Vedic Origin

Actually the doctrine of bhakti is as old as the
Rg-Vedaitself. While commenting on the aphorism
‘bhaktih prameya srutibhyal’ * (Sandilya Sitras 1. 2. 9)
Sri Narayana Tirtha has accumulated quite a mass of
unassailable evidence to prove its Vedic origin. Take
for instance this rk where the Lord has been praised
and there is also a reference to the recitation of His
names : ‘You praise that Ancient Cause, the Origin of
rta (the Divine Law), according to your knowledge:
You will be freed from birth. If you cannot praise
Him, recite His name. However, we, O Lord Visnu
devote ourselves to your light and attributeless form !’
(R. V. 1.156.3.)) And again, this rk where thereis a
clear allusion to the hearing and reciting of His names
as also surrender to Him : ‘He who offers (his all) to
Lord Visnu, the husband of Sri (or Laksmi), the
Ancient Cause, the Creator, the Ever-new, he who
recites the glorious birth and works of this glorious
Being, that giver, that reciter, obtains fame (or material
enjoyments) and reaches the Highest Abode’ (R.V.
1.156.2). Another rk considers Indra the great God
as father and mother: ‘O Vasu! O Satakratu! You
have become our father! You are mother! So now we
bow down to you!” (R.V. 8.98.11)
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"Coming to the Upanigads we see that though they
are mainly devoted to knowledge, the doctrine of
grace which is an important aspect of the philosophy
of devotion, is evident as for instance in this statement
of the Katha Upanisad : “Whom the Atman chooses
by him is He obtained ; to him He reveals Himself®
(2.23). So also in another: ‘When he who is devoid
of desire-motivated actions, through the grace of God
the supporter, sees the Paramatman’s glory, then doeg
he become freed from sorrow’ (ibid 2.20). The Svetd-
Svatara Upanisad actually uses the word bhakti and
clearly states prapatti (self-surrender) also: ‘He who
has supreme devotion (bhakti) towards God, and as
towards God so towards the teacher, to him verily,
the great soul, all these things declared (thus far) will
reveal themselves’ (6.23) ; ‘To Him who at the beginn-
ing created Brahma, and who gave the Vedas to him,
to Him the God who reveals the knowledge of Him-
self, desirous of liberation, do I fly for refuge’ (6.18).

The Bhagavata Religion

Gradually the doctrine of bhakti was systematised
into a regular philosophy and religion. It came to be
known as the Bhagavata-religion and has also been
variously designated as the Narayaniya, Satvata,
Ekantika, or Paficaratra religion® Its main sources
are Nardyaniya section of the Mahabharata, the Visnu
Purdna, the Bhagavad Gita, the Bhagavata Purdna, the
Paiicardtra Agamas and the Bhakti Sitras of San-
dilya and Narada.
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Not being satisfied with the impersonal Brahman
of the Upanisadas, the Bhagavata religion has con-
verted Brahman into the Personal God. lévara, Nara-
yana and Krsna-Vasudeva are the names most comm-
only used with respect to Him. He cannot be appre-
hended by the senses nor by logic and arguments.
Siutis or the scriptures at best point towards Him. His
grace is the supreme factor in realising Him. Single-
minded devotion (ekatia bhakti) is the only thing
by which His grace can be obtained and He can be
captured. Actually He is not independent as others
make Him out to be, because, He is subject to the will
of his devotees (bhaktaparadhina). He is always fond
of those devoted to Him and reveals Himself to them
Complete resignation (prapatti or srnagti) is another
means of attaining Him. These are its chief tenets in
brief.

The Satras of Narada and Shandilya

In Sanskrit literature it is commonly seen that the
propounder of any doctrine or philosophy or for that
matter, any branch of knowledge puts it down in the
form of sitras or aphoristic statements which are
supposed to be brief but pregnant with deep meaning.
Either his disciples or those coming in that tradition
generally compose more detailed explanations of those
sutras called variously as bhasya, vreti, vartti kaor tika,
depending upon their length, form etc. It is impossi-
ble to understand these sitras accurately without the
help of such traditional commentaries. Since this
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siatra literature along with the respective commen-
taries forms the basic work in any branch of know-
ledge it is usual for the students of that branch to
make a deep study of them. Looking from this stand-
point, it is imperative that serious students of the
doctrine of devotion must make a careful study of
both the Ndarada Bhakti Sitras and the Sandilya:
Bhakti Siitras. Before we delve deeper into the-latter
which is the subject of this work, it is worthwhile
making a brief comparative study of these two.

Though both the works are associated with the
names of two great sages who adorned the spiritual
horizon of our country, though there are no doctrinal
differences between them, and though they deal with
the subject in a more or less systematic way, their
mode of approach to the subject is so different that we
are compelled to say that each is complementary to
the other and that our study of devotion will not be
complete without studying both of them. Sandilya’s
approach is more intellectual while Narada’s is more
emotional and practical. Hence we can safely say
that Sandilya has evolved a philosophy of devotion
whereas Narada has made it a practical religion of
devotion. Sandilya is very particular in mentioning
the pramanas (the means of knowledge) as also the
nature and mutual relationship among the various
constituents of the prameya (what is to be known)
like Isvara, jiv and praarti. He discusses about the
reality of creation, controverts the theory that know-
ledge alone can give liberation, propounds and defends
devotion as the sole means of liberation and also
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delineates the various forms of devotion. Narada
however does not seem to be interested a whit in all
thece intellectual gymnastics but goes straight to the
practical aspecis. Apart from defining devotion and
describing its various forms, he gives several in-
valuable practical hints, warns against the pitfalls,
eulogises the importance of devotion, gives its special
characteristics to enable the aspirants to imitate them
and finally paints a vivid picture of the ideal devotees.

When we look at the stitras of Jaimini, Patafijali
or Badarayana, we would perhaps be more right in
putting the sutras of Sandilya in that class. May be for
the same reason, several commentators have chosen to
comment upon these sutras and leave Narada’s untou-
ched. Neither do the latter need any commentary
since they are so simple and direct.

It would however be extremely interesting, and
even fascinating, if an attempt could be made to
intelligently synthesise the two into a single treatise on
devotion. '

Shandilya, the Sutrakara

The ancient Indian mind seems to be sweetly
indifferent to ‘history’. If an oriental scholar of the
west is prepared to devote his whole life-time to
collect exact historical data regarding a Sarkara’s
date of birth, just to know whether he was born in 680
A. D. or 788 A.D, the Indian pandit would begin to
trace ‘his story’ to the promised descent of Lord Siva
(who is also known as Sarkara) in Kailasa! That is
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why Dr. S. Radhakrishnan says* that the problem of
determining the exact dates of early Indian systems is
as fascinating as it is insoluble and it has furnished a
field for the wildest hypotheses, wonderful reconstruc-
tion and bold romance.’ The problem of our Sandilya
is no exception to this.

If we can just manage to forget the well-known
Vedic dictum satayurvai purusah (‘man lives but hund-’
red years’), we will be Zﬁzed find our Sandilya
almost in every age! In the Tretayuga we find him as
the spiritual guide of king DII\E In the Dvapara
age, he is the priest to the king Nanda of the cowherds.
In the beginning of this Kaliyuga, he is very busy
pecforming the Putresti sacrifice of Satanika, the son
of Janamejaya. At one time he is the priest of king
TriSadku. At another time he is secen chatting with
Bhisma, the grand old man of the Mahabharata sitt-
ing on his bed of arrows! He is also the father of

Sankha and Likhita, the two well known authors of a
smrti.

Neither can we fall back on the Upanisads which
contain his name, since there are three Sandilyas
mentioned in the Brhadaranyaka® alone, and since
the dates of these Upanisads themselves have not been
determined with any accuracy so far. There is a well
known passage in the Chandogya Upanisad® which
goes by the name Sdndilya-vidya which is also referred
to in the Sandilya Sitras. But the commentator says
that it refers to an earlier Sandilya. Nor is there any
definite internal evidence in the sutra-work itself.
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However there is some evidence avaliable though
very fragile-with the help of which we may just limit
the period of his existence. Sandilya has been quoted
as an author in Paicaratra literature. The author
of these Bhaktisutras also belongs to the Paficaratra
school since that is the philosophy propounded
khere. He draws upon the Bhagavad Gita freely and
even directly mentions it once.” Therefore he comes
definitely after the age of the Mahabharata (500 B. C).

Although the Bhagavata Purana occupies almost
a central place in this Bhagavata cult there is no
direct reference to it anywhere in the sutras. Even
Svapneévara the earliest commentator-on these sutras
has not quoted from it except once (st. 72) and that
too not having any direct bearing on the sufra itself,
though he quotes profusely from the Visnu Purane.
It is only Narayana Tirtha that finds a reference to
the Bhagavata in the si. 84 while interpreting the
words rtath: hyaha. Since Svapnedvara supplies a
more apt quotation from the Gizz to this very sutra,
we need not take Narayana Tirtha’s reference very
seriously. Hence we would not be wrong if we say
that Sandilya existed before the composition of the
Bhagavata which is normally assigned to 900 A. D.
This limits his existence to the period between 500
B. C.and 900 A. D.

Two sages Kadyapa and Badarayana are men-
tioned in the sutras 29 and 30. Badarayana is
mentioned again im su. 91. It is well known that he is
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the author of the Vedanta Sutras, though nothing
definite can be said about Kasyapa. Indian scholars
put the lower limit of the date of these sutras to 200
B.C.

Then, there is definite and clear reference to the
Yoga system of Patafjaliin the su. 19. The words
smadhi (su. 20) and klista (su.33) belong to yogic
terminology. Hence the yoga of Patanjali must have
been a well-known system by the time of Sandilya.
According to sct‘ljﬁ?lrs the yoga siitras must have been
composed anywhere between 200 B. C. and 300 A. D.
Since there are clear indications® that our author
believed in the sarkdryavada (the doctrine of the
pre-existance of the effect in the cause), and also a
few other doctrines of the Sarnkhya school, and since
the earliest work of this system viz., Sankhya Karika
of I§varakrgna is assigned to the 3rd century A. D,
Sandilya’s date is now restricted to the period bet-
ween 200 A. D.and 900 A.D.

There are two other works Sﬁndilya Sambhita and
Sandilyopanisad associated with the name of Sandilya-
But nothing can be said definitely whether our sttra-
kara was their author.

Svapneshvara, the Bhashyakara ;

The earliest extant commentary on the sfitras of
Sandilya is that by Svapneévara. It has be¢n tradi-
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Narayana Tirtha and another one by Bhavadeva.

Narayana Tirtha was an advaitic monk and
lived in the latter half of the seventeenth century
at Varanasi. He was a disciple of Srirama Govinda
Tirtha and had his education under one Vasu-
deva. He was a very great scholar and has ten other
werks to his credit which include two commentaries
on Madhusudana Sarasvat?’s Siddhantabindhu, two on
the Sadkhyan treatises, Tattvakaumudi and Sarnkhya-
karika, one commentary each on the Yoga Sirras and
Nyayakusumaiijali of Udayana and another work on
devotion, Bhaktyadhikarana mala.

His Bhakticandrika is very exhaustive and replete
with quotations, especially from the Bhdgavata. His.
interpretations are elaborate and often independent
of Svapnesdvara’s views though at times he elucidates
his bhzsya also. It is evident that he has drawn
lergely upon Madhustudana’s Bhagavad-bhaktirasdyana.

Itis interesting to note that Narayana Tirtha
while commenting on the stutras 32 & 33, refers te
the interpretation of Sri Ramanujacarya!* Since Sri
Ramanuja’s life and works are well-preserved in
the annals of his Mathas and since nothing has been
heard of his having ever written a commentary on
the Sandilya Siitras this statement of Narayana Tirtha
is intriguing. It is perhaps worthwhile making some
research in this direction.
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Another factor to be noted in Bhakticandrika is
that it gives three additional stitras which are not in
Svapnedvara’s version, but omits one from the latter.’”

Other _Bhaktisutras

Sri Baladeva Upadhyaya in his Sanskrit introdu-
ction to the excellent edition of Bhakticandrika refers
to two other sttra-works on bhakti which he has
appended at the end : Bhaktimimamsdand Parabhakti
sutrani. The former is a work of the thirteenth cen-
tury and consists of 102 sutras, divided into four
chapters, each chapter being subdivided again into
twopddas. Sri  Upadhyaya thinks that this work
belongs to the Bhdgavata cult and follows very closely
the doctrines of the Muktaphala of Bopadeva. The
lattéf is the work of Svami Harihararanya, a well-
known scholar on Yoga. It is a short work of only
26 sutras and is divided in to four ahnikas.

The Philosophy of Shandilya Satras

Let us now turn to the philosophy of Sandilya
as depicted in his sutras, depending mainly on het
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Bhasya of Svapneévara. For t e of convenience
in understanding the philosophy of the siutras,
the same can be discussed under four main
headings : (@) The Pramanas or means of knowledgé ;
(b) The Prameyas or the objects to be known through
these means; (c) The Sadhanas or the practical means
to be adopted to gain liberation; and (d) Mukti or
absolute liberation from mundane existence.

(a) The Pramanas :

Though the philosophy of the sutras* seems to
have a close affinity with the Advaita Vedanta of
Satkara, only three means of knowledge like the three
eyes of Rudra are accepted, as against the six of the
Sarkara school. They are pratysksa or sense-percept-
ion, anumana or inference, and $abda or verbal testi-
mony of the scriptures the last one being the chief. In
sense-perception an important point to be noted is
that knowledge through it comes in two stages : When
the senses come into contact with their objects, the
ignorance covering them is first destroyed, and then
only, knowledge will arise in the mind due to its being
illumined by the soul.

* Sandilya and Svapne$vara appear to be bhedibhedava-
dins accepting both difference and nondifference between the
individual souls and God, difference in the state of bondage and
nondifference in the state of liberation.
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(6) The Prameyas :

Isvara or God, jiva or the individual soul apd
jagat or the created world are the three prameyas we

come across in the work asin other theistic

treatises.

Isvara para cit and bhajaniya are the words used i’
the sutras to denote God. Devotion to Him gives.
liberation and not knowledge of him. His $akti or

power is called mdya or prakrti. He creates the world

through this mayasakti, putting it up as a screen as it

were. Hence it is this prakrti that undergoes modi- .

fications and not He Himself. Since He and His
power are identical. this creation also is ideantical
with Him. His power is unobstructed. He is ever

the Lord and ever free. He is of the nature of cons-
cicusness. He out of pity for the created beings takes
on a divine body through His power and is born in
the world out of His own free will in order to dest-
roy the demons or propagate the Vedas. In fact
after creating the world consisting of the high and
the low, he also, like a father, creates the Vedas
There are several well-known incarnations of His,

devotion to whom also will give liberation. Though

NI
(52

X))

there are several modes of devotion even one is.

enough to please Him if practised intensely. When
devotees give up their bodies in this world before

attaining supreme devotion to Him, they are reborn..



Introduction XXV

in His world where they will continue their practice
and ultimately attain Him. He is the dispenser of
the fruits of our actions, of our merit and demerit.

The individual soul or jiva is of the nature of
consciousness and is essentially identical with God,
also called Brahman by the commentator. His indivi-
duality, his separation from God\has been caused by
his association with buddhi or antahkarana (intellect or
internal organ) which consists of th¢ three gunasand is
an upddhi (a limiting adjunct).. in this association
and the consequent bondage of sdamsara have been
.:used by lack of devotion to God and not by lack
of knowledge of Him. Being an evolute of the prakrti
>t God, which is real, this upddhi is also real and not
«n illusion caused by ignorance. Hence it cannot
be removed by knowledge. Whena red china rose
is kept near a crystal and the crystal appears red, it
cannot be got rid of however intently or cleverly
one may gazeatit!'e It can be removed only by
the removal of either of the two things or the contact
between them. Similarly here also. Since the soul
is eternal and all-pervadi?g, the only other alterna-
tive left is to dissolve this upadhi viz., the buddhi back
into its original cause, the prakrti of God. This can
be done only by supreme devotion to God. Once this
is done liberation is attained. Though the indivi-
dual soul is actually identical with God, because of
the multipltiplicity of the buddhis, it also appears as
many. It is like the sun appearing as many being
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reflected in several mirrors. When the mirrors are
removed, the several reflections are merged back
in the sun. Itis for this very reason, when one soul is
liberated, others are not, like the reflections contin-
ving in other mirrors even though one is removed.

Apart from the conscious entity which exists in
a two-fold form (God and individua! soul), the only
other reality that exists is the insentient prakrti.
There is no third reality apart from these two.

This prakrti is actually the power (Sakti) of God
and is also called maya and Pradhna- It functions
also as the material cause for creation. Being the power
of God, it is real and not unreal as some others
think. Hence this world, the whole creation, which
is its product or effect, is also real. Arguing back-
wards, prakrtiis the generality or totality of insen-
tient creation. Hence it pervades every one of its
products. But being insentient, it cannot by itself
evolve into this wonderful universe. Neither can
the intellect of an ordinary being do it. It is possi-
ble only for God. The order in which creation takes
place from God is practically the same as in the
Sarikhva and Vedanta. Dissolution takes place in
the reverse order. -

The sutras uohold the sar-kdrya-vada or the doc-
trine of the pre-existence of the e¢ffect in the cause and
the consequent pervasion of the former by the latter.
Hence creation (srsti) and destruction (pralaya) are
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actually manifestation (@virbhava) and disappearance
tirobhdva). The doctrine of production (utparti) which
says that the effectis a new product, produced by
the combination of the causes, is criticised and dis-
approved.

(¢) The Sadhanas :

Bhakti or devotioh is the sole means to libera-
tion. It is defined as supreme attachment to and love
for God." '

All, down to dispised souls, ‘are entitled to tread
the nath of devotion.

This devotion is not of-the nature of knowledge
(jiianu) for these reasons: (i) It is lacking in the
knowledge of one who hates. One who hates another
may have knowledge about him, but he cannot be
esaid to be devoted to him! (ii) Knowledge gradu-
ally gets eclipsed as devotion arises; (iii) It is the
opposite of hatred. Hatred being an emotion, devo-
tion also must be likewise. It is well-known that
the opposite of hatred is love and not knowledge ;
(iv) Devotion is spoken of as a rasa which is the
Psame as rdga or attachment, and as anurdga which
clearly means attachment to God; (v) Lastly, there
is the famous example of the milkmaids of Vrndavana
who attained liberation through devotion even though
they had no knowledge.

Though devotion is of the nature of rdga (attach-
ment), it cannot for that reason be condemned,
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because the object of that attachment is God and
not human beings or the things of the world. It is
only in the latter case that it becomes condemnable.

Neither can it be identified with work (kriyd) will
or wish (iccha), nor even with faith (sraddha)

Then, what is the place of knowledge in the
scheme of liberation ? It is a secondary sad/ian@ which
helps to destroy the impurities of mind and thus pave
the way for the rise of devotion.

It is interesting to note that Sandilya calls the
prasthanatraya (the upanisads, the Gita and the Veda-
ntasitras) as Brahmakanda and not as Jianakanda as
it is usually termed. He argues that jidna or know-
ledge is common to both the Piarvamimamsa (called
Karmak anda) and the Uttaramimamsa. In both cases
the object is to give us the knowledge about things
which are previously unknown : of karma (ceremonial
rises) in the former case and of Brahman in the
latter case. After giving this knowledge the former
urges us to perform these rites and the latter, to attain
liberation through devotion to Brahman, termed as

samstha *® .
[

The path of Yoga as taught by Patafijali is also
useful as a secondary discipline since it helps in the
purification and concentration of mind. However
the sumadhi (perfect concentration) spoken of there,
can also be attained by secondary devotional prac-
tices. Precisely for these reasons a devotee of God
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is superior to those who tread the path of concent-
ration, ceremonial rites or knowledge.

Sandilya has graded devotion into purd or sup-
reme and gauni or secondary. Actually it is the for-
mer alone that deserves to be named as bhakti.- Since
the latter leads to the rise of the former, it is also,
called bhialti, but in a secondary (gauni) sense,

In Si 44 Sandilya gives a long list of the signs
by which the maturity of dcvotion can be inferred-
They are : sammana (respect), bahumana (high esteem)
priti (delight), viraha (forlornness), itara-vicikitsa
. doubting other obijects), mi/iimakhyati (praising His

greatness), tadartha-pranasthana. (holding the life for
His sake), tadiyata (considering everything as His),

sarva-tadbhava (regarding Him as existing in all beings)
and apratikialya (not resisting His will).

Though these are the signs by which supreme
devotion expresses itself, they are also the means to
attain supreme devotion when they are consciously
practised®’. In the latter case they become guani bhakti.

Other types of secondary devotion are those mentioned
in the Gitaz (9th chapter) such as kirtana (praising Him)
namaskara (obeisance), ananyacintana (thinking of
none else but Him), yajana®® (worshipping Him),
patrandi-daa (offering of leaves, flowers etc.), arpana
(offering every thing one does or enjoys) etc.

All these purify the heart and facilitate the rise
of supreme devotion. Thereis no rule that they
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hould be practised all together or only some c¢f them
or in any particular order. Anyone when practised
sincerely and intensely ean please God and thus give
rise to supreme devotion.

Most of these forms of secondary devotion are
of the nature of actio; for instance, worshipping
Him with all the accessories, singing His glories,
repeating His names and so on. Among all forms of
action these are the best, since they are actually the
resalt of the meritorious acts of previous births and
will now lead directly to supreme devotion. Another
beauty of these is that they can produce either
supreme devotion or fulfil any other desire of the
aspirant depending upon his attitude and motive.

The scriptures contain elaborate and difficult
expiations for various kinds of sins. They consume
a lot of time and money as also cause a lot of physi-
cal pain. The doctrine of bhak:i assures that remem-
brance of God, glorifying Him, hearing about His
ife and deeds etc., are also equally capable of dest-
roying even great sins and can take the place of
those difficult expiations. Howcver a sircere repen-
tence is a precondition and these practices must be
continued till death. And for a sinner, the .real
practice of devotion will begin only after the dest-
ruction of his sins through remembrance etc.

Supreme devotion (para bhakti or paranurkti)
which rises in the final stages as a result of the
practice of secondary devotion leads to infinite
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beatitude. A very important characteristic of this
devotion is ekdntabhdva or absolute one-pointedness
This devotion can be directed not only towards God
but also towards any of His manifestation like
Varaha, Nrsimha, Vamana, Rama or Siva.

Since all, irrespective of their birth or capacity,
are entitled to the practice of devotion, it is likely
that many of them will not have attained supreme
devotion before the die. Such devotees are reborn
in the world of God like the Svetadvipa where they
will continue their devotional practices and finally
attain it, and through it liberation.

(d) Mukti;

It is the lack of this supreme devotion that is
the real cause of bondage, of sutfering and transimi-
gration, and not lack of knowledge as some argue.
The commentator does not subscribe to the Advaitic
view of anirvacanjya byati (logical indefinability of a
particalar type of knowledge) with the help of which
the illusoriness of the world is sought to be proved.
When a snake is seen in a rope it is simple case of
mistike technically called anyathd hyati (mistaKing
one for another). Hence it is lack of devotion alone,
and not knowledge, that is the cause of boundage.
Consequently devotion de:troys this boundage and
gives liberation. That this liberation is of the nature
of immorility and is obtained through devotion to
God is confirmed by the rutis also (vide Ch.U. 2.23.2).
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Supreme devotion destroys the wupddhi of the
individual soul viz., the buddhi (understanding) or
antahkarana( the internal orgarn) thereby liberating it.
The liberated soul lives as a jivanmukta as long as the
body lasts due to the momentum of his past karmas
which bave fructified giving him this body. Once
the body falls, he is merged in God.

It has already been pointed out that this is like
the merging of the reflected image of the sun in the
rea) sun once the mirror is removed, and. other non-
liberated souls will continue to exist separately due
to the upadhis being infirite in number.

Liberation can also take place in a grudual way
Those who are purified by the practice o1 lower forms
forms of devotion but die before getting supreme
devotion, will go by the areirardi-marga (the path of
light leading to the world conditioned Brabman) and
reach final beautitude from there, later on. Thus,
lower devotion gives gradual liberation whereas st-
preme devotion gives it immediately. However, it
should not be forgoten that even lower devotion leads
to liberation only through the production of supreme
devotion whether in this world or in the higher region.

Published Literature on Shandilya Sutras

We have so far come across the following
printed works :
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(1) The sutras in nagari script, English transla-
tion and brief notes with an essay appended, by Sri
K. S. Ramaswami Sastri (1925 A.D.)

(2) The sutras in ndgari script with English
translation and more detailed potes by Sri Jadunath
Mazoomdar, published by the Hindu Patrika Office,
Jessore, Bengal, in 98 A. D.

(3) The Sutras with Svapneévara’s bhasya,
original only in nagari script, originally edited by
J. R. Ballantyne, subsequently by Sri Nandalal Sinha
and published in the ‘Shyamacharana Sanskrit
Series’ (No. IV), in 1925 A.D. By Major B. D. Basu at
the Panini Office, Allahabad.

(4) Svapne$vara Bh?r-s_,ya, original only in nagari
script, published by the ' Oriental Research Insti-
tute of Mysore.

(5) E.B. Cowell’s English translation of the
Sutras and Svapne$vara bhagya without the original,
under the title ‘The Aphorisms of Sandilya with the
commentary of Svapne§éwara OR The Hindu Doct-
rine of Faith’ published by the Asiatic Society of
Bengal in 1878 A D., in the Bibliotheca Indica series.

(6) Manmathanath Pal’s English translation of
the Svapne$vara Bhagya publisbed by the Panini
Office of Allahabad in ‘The Sacred Books of the
Hindus’ series, in 1911 A.D., along with the Sutras
of Narada and Garuda Purana. In ‘this edition, the
original Sandilya siitras are given in nagari script.
This has been recently reprinted.
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(7) The Sutras with Narayana Tirtha’s Bhakti-
candrikda, original only in nagari script, edited by
Sri Baladeva Upadhyaya and published in the ‘Saras-
vati Bhavana Granthamala’ series (No. 9), Second
edition 1967 A. D. In this edition, Svapneévara’s
bhagya also is given as an appendix.

Out of these, except (6 and 7) the rest are not in
print.

Among these, the first work is too brief to be of
any use to a serious student. The second one con-
tains many mistakes, both in the si#tras and in the
translation. Cowell’s translation is very good and
useful. We have derived a lot of help from it.

The seventh work is excellently got up and con-
tains much additional information as appendices.

The Present Work

Both the English translations of Svapne$vara’s
Bhasya have long been out of print. Hence the present
work. It is a fresh translation with plenty of criti
cal notes wherever necessary. The original siitras
and bhasya are also given in the nagari script to help
students who have a working knowledge of Sanskrit.
Sutrapatha as also an index of the siitras is appended
at the end. The contents are cast in the form of a
brief synopsis so as to be of greater use. This
detailed introduction also, it is hoped, will enable
serious students of this work to understand it better.
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If such students and scholars welcome this work as

a useful addition to the Bhakti-siitra literature, we
are satisfied.’

lo.

Swami Har§hananda

Notes

For further defence of this view see Indian Philoso-
phy by Dr. S. Radhakrishnan, Vol. I, pp. 499—502.

This aphorism is not found in Svapne§vara’s ver-
sion of the original.

The first and last names have been derived from
the names of their source-books. Satvata means

a devotee of Krsna. Ekantika means single minded
devotion. ./

Indian Philosophy, Vol.l. p.9.
See 4.6.1; 4.6.3; 6.5.4.

3.14. The same passage is also found with slight
variations in the Satapatha Brahmana 10. 63

st. 83
sis. 37, 40, 42, 86, 87, 92 and 100.

Bhasyam abhasyate’ dhunaz (from his introductory
verse).

See Bhakticandrika on 2.1.7.
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11,

12

13,

14.

15.

16.

17.

18.

19.

20.

See Dr. S. Radhakrishna’s Indian Philosophy Vol. II,
p- 255, footnotes 3.

ibid
See his commentary. on S#. 99.

Srimad-ramanujacaryastu ‘pibanti namavisayam....” (Man
trikopanisat 6) iti Sruter jivanamm bahutvam bhoktrtvam
isvarasyaikatvarh prayojakatvam ca vastavamicchantah
sitradvayamidam anyatha yojayanti, tathahi.

The siitra ‘praguktaiica’ (16) is omitted. The three

extra siitras appear continuously between si. |8 and su.
19. See the footnote under the latter.

na hi nipunataradarianenapy upadhiyoge sphatikalauhitya-
bhrama-nivrttirasti (Svapnes§vara’s introduction)

si. 2 : sa para’nuraktiri§vare.

The word samsthi in the statement of Chandogya
‘brahmasamstho’mrtatvameti’ (2. 23.2) means, according
to Sandilya, devotion. See sii. 3

c. f. with Sankara’s words : sarvatra eva hi adhyatma-
Sastre krtarthalaksanani yani tanieva hi sadhanani upa-
disyante yatnasadhyatvat; yani yatnasadhyani sadhanani
laksanani ca bhavanti tani (Gita-bhagya 2. 55)

See su. 66.
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FIRST CHAPTER

SECTION I

_ WA Sl

AU Q@Y F AeacAgrgfion |
ST PATAT ACTATAITASYAT ||

MAEMZZAGA 9ELTIAY |
gealfgar A gaf-a gafea agaiga: o

Victorious is the Supreme Lord !

Having taken refuge in the Supreme God, the
learned Sr1 Svapne$vara gives his commentary now on
the hundred Aphorisms of the (sage Sri) Sandilya.

Great is the marvel of the nectar of the two feet
of Govinda! Those who drink it, do not get deluded
whereas those who do not, do get deluded!

This being a treatise on bhakti {devotion) it is but proper
that the commentator begins his work on a devotional note.

Like the author Sangilya, very little is known of the
commentator Svapne§vara also. Because he quotes from the
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Bengali version of the drama Abhijiiana Sakuntalam in his com-
mentary on the sixth Aphorism, E. B. Cowell concludes that he
must have been a native of Bengal (Gaudadesa).

Delusion refers to being caught in the bondage of samsara
or the rounds of birth and death.

sharat sgraafagReRfa a5ad | Sara semsaEaaimE
2f3 A dapRyqumeAsca.wowfeED 1 aglfos:, wwlwa
aufafafigd SAffaiRea | @ Nufawa2a a JAa facha:,
RsramEgeRPRGAREAq qaraseEAa a1 | 4 & AgmaEa
s eERFAR RagnfIfaia ale a adgmemmEa
efd: @ewafa, a @ gewaey b ageEEEIARREA |
sRAmguREaRa safafatagiag 1

COMMENTATOR’S INTRODUCTION

It will be declared later on that liberation is the
attainment by the jivas or individual souls, of the
state of Brahman. Since the individual souls are
absolutely identical with Brahman, their bondage is
not natural to them. Just as the red colour etc.,, of a
(colourless) crystal is caused by the proximity of a
china-rose etc., their bondage also has been caused by
the antahkarana or the internal organ (the mind) made
up of the three gunas and acting as a limiting adjunct.
Because this bondage has been caused by a limiting
adjunct, for that very reason it cannot be removed by
knowledge. On the other hand, it can be removed
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(only) by the removal of either the object (e.g., the
crystal) or the limiting adjunct (e.g, the china-rose)
or the connection between them. Not cven by the
most skilful gazing at the crystal can the erroneous
percepuion of redness in it be removed as long as the
comiact with the limiting adjunct (viz., the china-rose)
lasts! Now, by extending the same analogy here: It
is not possible to destroy or remeve the atman (the
soul) which is the very basis of all existence and
manifestation. Nor can its connection (with the inter-
nal organ) be destroyed because it is not possible to
transcend the nature of either of them.? Hence we
are obliged to accept the last alternative only, viz.,, by
the destruction of the limiting adjunct alone can the

erroncous perception be destroyed and not by the
knowledge of the atman.

1 The atman is all-pervading by nature. It is bound to
pervade the internal organ (which by nature is limited and finite)

wherever it i1s. Hence the connection between them will also be
there as long as the latter has an existence of its own.

IR T FANFAATAT, | IR TRFE,
sfaeafafagr | aar (Nar ¢v.8-¢)—

g9 o fAfear SETERaaay |
geaga alfy graasa 9mg o
i ymas fafe geonagaggae |
afrasfy F13a whawa 2Raq o
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gaeEgras ffg Ned aagfEam |
quigreeafazifreafaasafa wa

T, (far 28, 38)

at 1 AsAfrr afwaT daa |
q qusa ﬁaf{j{m %%9a I

TYTHET ANAAARANEA A O A1 TSI FAI A -
FifgaugfadgamE |

And for the removal of this limiting adjunct,
another cause? is to be sought; and this is none other
than devotion to God. Being supra-mundane it is
established by the Vedas and smrtis (authoritative tra-
ditions or secondary scriptures).® For instance, in
the Bhagavad Gita, the Lord himself declares that
devotion to Him destroys the internal organ consisting
of the three gunas and becomes the cause of the libe-
ration which is characterised by the attainment of the
bliss of Brahman, in the following words: ‘Of these,
sattva, luminous and free from evil, from its stainless-
ness, binds O sinless one, by attachment to happiness
and knowledge. Know rajas to be of the nature of
passion, giving rise to thirst and attachment; it binds
fast O son of Kunti, the embodied one, by attach-
ment to action. And know that tamas is born of
ignorance and that it deludes all embodied beings. O
descendant of Bharata, it binds fast through careless—
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ness, indolence and sleep’ (14.6-8). He concludes:
‘And he who serves Me with an unswerving devotion

transoends the three gunas and is fit to become
Brahman’ (ibid 26). |

2 QOther than the knowledge of the dtman.
3 And not by direct perception or inference.

A IRAFAITEAAAGITSUSAT AN | A Q-
graRuEaRaRaEfugess A | @ @ @ar 1e.
2R) AT W AR agd Qsfin=sdfify, (8.2Q) FAdfsa-
daficageaay: 52 @ ||

It should not (be thought) that the knowledge of
the atman is useless because it assists devotion by
washing out impurities like lack of faith. However,
knowledge of the atman is incapable of removing the
superimposition of the characteristics of the limiting
adjunct—the internal organ—(on the atman, since it is)
directly connected with it.# That is why this has been
clearly declared insuch passages as, ‘When he knows
that which is higher than the gunas, he attains to My
being’ (Gita 14.19) and ‘whose doubts are rent asunder
by knowledge’ (ibid 4.41).

4 The knowledge that he has jaundice cannot and does

not prevent the jaundice patient from seeing a white object as
yellow !

A qFAFTEA A Frafaafafd asg v gwom-
A | (AAEA: SHOAAERIEAIRE ST |
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Wff 3 Faog mg 4rad <az@3: @573’ (BT, 3. &.2.%)
3R AR wdman g0t auaeft dave eeranae Wi
T GeAaEST (ra«'r.a/. 3. AR.R) FAfEA wAET 1 Afg
WAl Arzuam: sf93fg gh darrnsegieiagwaiq . 9719
e1AgfBfAusia FErded: gaEd | A q oI Aq,
WA |

And the bondage of the soul has not been caused
(as the Advaitins say) by ignorance in which case it
could be said that it could be removed by knowledge-
because there is no proof thereof. When an oyster
shell is mistakn for silver, silver cannot certainly be
produced out of the ignorance of the réal nature of
that shell; . ecause, silver particles—the real cause—do
not exist.5 Moreover, the Vedic text, ‘O gentle youth !
How could it be thus, that being be produced from
non-being ? ’ (Ch.U. 6.2.2) estabiishes the very reality
of this world by declaring that a real effect can be
produced only by a real cause. The reality of the
Supreme Lord’s creation has been well-established in
such other texts like ‘whose wi'l is true’ (Ch. U.3.14.2)
also. Nor has the venerable Badarayana said any-
where in his sttras that this world has been conjured
up by ignorance. On the other hand, by rejecting the
doctrine of a dream-creation, he has asserted the
reality of the waking world.¢ Nor was it meant to be
employed only as an illustration, for there is no proof
for such an assumption.
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5 Ta prove the unreality of this created world, the
Advaitins give the exaniple of the oyster shell being mistaken
for silver due to the ignorance of the real nature of the shell.
Similarly they argue that due to the ignorance of the real
nature of Brahman, this world is being seen in It.
Svapne§vara’s contention is that this world—which is being
directly experienced—is real; and as such cannot be produced by
ignorance which itself is unreal. A real effect must have a
real cause. Since silver particles did not exist in the oyster
shell no silver was really produced. Similarly if a real cause
did not exist prior to creation, this real world could not have
been produced.

6 Vide Brahma Satras 2.2.28 & 29. While refuting the
Bauddha idealists who hold that this world is unreal like a
dream, Badarayana comes to the conclusion that the external
world is real.

gaiRaaton g dicforsa Aq@d gERA A QEER-
S araft sdanmaRicakag | gEasele: awfurE
R S19417 GAA1349 FOSET g59d  Masaeafig
qsZeq | gARA: wOEARI  AAfzamgraressgafkfa
@A | INgad eEsEARzamgedl | euwfalgs e
guewTsadf | @aNeg RAY oy I RufEaf
IEATENNRGAIG AT wiaiafRfEEds g

But the theory (of the Advaitins) that.bliss etc.,
(sat-cid-ananda) are the natural characteristics of (or,
in fact, constitute the) soul is not tenable; because,

they are not direct modifications of the soul. Like
whiteness etc., they are perceived (as reflected in) the
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soul. Perception being an action which implies an
instrument, it is simpler to suppose that the percep-
tion (or experience) of bliss, etc., takes place through
an instrument (ie., the internal organ). Therefore
bliss etc, are produced through the instrument
(i e., the internal organ) in which they are inherent,”
just as sound is produced by the internal ear.¢ Others
(like the Naivayikas) hold that bliss, etc., are inherent
in the instrument (i e., the mind) because they are
qualities apprehensible by the uncreated organ (as they
hold the mind to be) just as sound (is.apprehensibic
by the uncreated internal ear). According to both
the views the qualities (of bliss or sound) are appre-
hended by an intangible organ (the mind or the inter-
nal ear).? But the proof of the reality of the atman is
that it reveals all existence.?© All this will be made
clear 1n the second section of the third chapter.
Therefore, like the desire to know more about dharma
(as in the purvamimamsa),?! with a view to having a
fuller discussion of bhakti or devotion—which is the
cause of the attainment of the highest good of man—
the following aphorism is being propounded.

7 The idea is that bliss etc., are qualities which inhere
in the internal organ and so are not themselves the atman.

8 What is meant here by the word §rotra is the akasa in
the internal ear.

9 And so are not themselves the organs.

10 For, if there were no seer or knower, nothing could
be seen or known.

11 The first satra of Jaimint’s Parvamimamsa is :
s wngrar |
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Here a few words are required by way of explanation and
a brief discussion on this introduction as a whole. Though
Svapnes$vara accepts the advaitic position that the individual
souls are identical with Brahman he differs from the Advaitins
on two counts : the cause of bondage and the means of attain-
ing liberation from that bondage. He considers that bondage
has been caused by the contact of the dtman with the antah-
karapa which is disguising its true nature. After considering
the various alternatives he concludes that this bondage can be
removed only by the removal of the antahkarana itself, through
devotion to the Supreme Lord. This devotion helps the
‘aspirant to transcend the three gunas of which .antahkaraga is
also made, thereby transcending it also and attaining the state
of Brahman. Since this is a treatise on devotion it is quite
understandable that it has been given the primary place and
that knowledge has been relegated to a secondary position.

However, when he begins to tackle the other doctrines of
Advaita, he does not seem to be on very safe grounds. Let us
first summarize his arguments : (1) Liberation can be got only
by the removal of the antahkarapa through devotion to God
and not by the knowledge of the atman; (2) But knowledge
of the atman is not useless inasmuch as it cleanses the
antahkarapa of impurities like lacl; of faith and assists devo-
tion; (3) Bondage has not been caused by ignorance and hence
it cannot be got rid of by knowledge ; (4) This created world
is not unreal but real; (¢) Existence, knowledge and bliss do not
themselves constitute the atman but are qualities inherent in
_the antahkarana. After reading these arguements one wonders
how Svapneévara can yet stick to his ‘advaitic’ position, viz.,
the absolute identity of the d¢man with Brahman !



s
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If this creation is real both the antahkarana and the atman
as also their connection have also to be real. Since what is real
can never be destroyed, neither the antahkarana nor its connec-
tion with the atman can ever be destroyed. Consequently the
atman will have to be in eternal bondage ! That is why Advaita
takes up the position that this world including the body, the
senses and the mind is only a myth, unreal appearance. [/t is
always possible to get rid of the unreal phenomena by knowing the
truth behind them, Seeing a snake in a rope or silver in oyster
shells is certainly due to the ignorance of the real nature of the
substratum. The former produces fear and the latter, a desire
to possess, ending up in disappointment. It is this mental re-
action leading to further actions and reactions, that is termed
bondage, in Advaita philosophy. Hence, once the truth regard-
ing the substratum is clearly known, these reactions come to an
end even though the false appearances themselves may persist. This
is freedom. Similarly, once the truth behind the limited in-
dividual personality (viz., the atman) and that behind the
phenomenal world (viz., Brahman) as also their identity -are
directly known there is no reason why the bondage caused by
the false appearances should not disappear even though the
world-appearances may continue to linger. Once this is under-
stood and appreciated, the arguments of our commentator
just fade away. X

Svapne$vara has taken great pains to prove the reality of
this world. So have Badariayana and Sankara! In fact, the
very definition of Brahman that Badarayanpa gives, is centred
round the authorship of this creation. In consonance with the
principle that we can conceive of the unseen and the unknown
only in terms of the seen and the known, Sankara also admits
of the reality of this world and accepts the definition of
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Brahman as the one and only cause fro . which creation, suste-
nance and destruction are proceeding. It is thus that they have
countered the Buddhist Nihilism. But Sankara does not stop
with this. He goes a step further and posits a higher Brahman
{based on the Vedas) which is beyond all names, forms, quali-
ties etc., which can at best be defined only as ‘Not this’,
‘Not this’, neti neti, and whose essential characteristic is sat-cit-
arnianda. From the standpoint of this Highest Brahman even the
creation is only a myth, like the pictures projected on a screen,
the screen alone being real. But in the normal plane of conscious-
ness for all practical purposes, reality is never denied to this world.
Though according to the latest theories of science everything
that exists 1n the world is a bund!e of electrical charges, things
are taken at their face value for all practieal purpoées, inclu-
ding of course the atomic scientist himself ! So also with
Sankara’s Brahman and the world.

As regards the nature of atman and Brahman it has been
very clearly established by such statement of the scriptures as :
g1 sMAEa 5§t (Tai. U.2.1), A= sifg sasa (Tai. U.3.6)
Ay yaraway  (Ch. U. 7.23.1), s@d =@ (4i U. 3.1.3.)
aqE w (Ma.U 1.2)

AAEAT AHIEIE 02 0

1. Now, therefore, the desire to know about
- devotion (must bz cultivated).

sl amsaats: | wiFes & A AT
AfaN A ¢ AN AR ggEwEe
AFAMBEAER | q97 750 (3. 3. §.2¢)
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A o fagf 93
N F Wi afgNfy ae |
q € el asiy
984 TOWE 93U 13 |

The word atha (translated as ‘now’) indicates
commencement (of a new treatise) and should not be
taken in the sense of ‘afterwards’.!? There is no
necessary subsequence to any preliminary study of the
Vedas'? here since it will be declared later on that
even beings of degraded births'* are competent (to
practise devotion). Nor does the word imply a
subsequence to a previous acuisition of tranquiility
etc,!’ because the desire to get liberation alone is
enough to qualify one to take to the path of devotion.
This is (corroborated by tke) following Vedic passage’;
‘To Him who at the beginning created Brahma and
who gave the Vedas to him—to Him the God who
reveals the knowledge of Himself, do I, desirous of
liberation, fly for refuge’ (Sv.U. 6.8).

12 The word atha is used in four senses : (1) afterwards >
(2) commencement of a new treatise; (3) connection with a
previous pessage; (4) benediction. Though the first meaning is
more common, the second one is more appropriate in this
context.

13 The Parvamimarmsa Sitras begin with the words 3fal
wATSaET where the word atha indicates ‘after studying the
Vedas’.

4 Even sub-human species are entitled to tread the path
of devotion as instanced by the elephant king (Gajendra).
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15 The Vedanta Siitras begin with the words a9} sgissg
where atha is interpreted by the Advaitins as ‘after the acquisi-
tion of the four requisites, viz,, discrimination, dispassion, the
six spiritual treasures of tranquillity etc., and the desire for
liberation’.

A 9 sFemlsh ageEnwAE wgsa| o 1
gagor wfefEar: &7 @w | SqEs GER sl )

Nor does the word indicate benediction because
benediction is conferred by its very utterance.'®
Therefore (the correct interpretation of the word atha)
is that one who is desirous of liberation must take to
the inquiry into the nature of devotion. The word
Jijiasa (‘a wish to know’) in the aphorism implies
‘inquiry’. ’

' In the Yoga Sitras which begins as 319 JENTWEAY, the
word arha is taken to indicate benediction also along with the
commencement of a new treatise. An ancient §loka gives the
reason as to why atha indicates benediction: eNERATARY
gradt o gU 1 %98 Qe fafFEiRd 3 amfewgt o In the

beginning, the two words om and atha burst out of the throa
of Brahma, Hence they both confer benediction.’

T 9N [GREENAr WA SiEq SR A a
AN QU B EEROGEERA S omeAIREsmma
At ¥4 A 9Fs Psmant, Jngesfsd Reatesed fafa
fuafa, aor o= o4 | afrragEAe qediwtaEar Aswigaa
I AT} | Aq: FASFUAISIEONA:, SRRfETRA |

37 @ (.9.0.R0.0%) —
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Al Dfygenyg g Ay T8 |
A9 AeTIS AT gaeg o @G0 | |

Rfacifanganfasanzi | o9 @ wesgeawafi =
®EARAAT 0 ¢ 1

No doubt this devotion which is of the nature of
love of God cannot be the result of works like dharma
(duties, as in the Pirva-mimarsa). Nor is it something
to be known like Brahman (as-in the Vedanta). And
yet, even when it has been perfected by its proper
antecedents like good works, mundane and inferior
devotion etc, it is still liable to be destroyed by the
weight of false objections such as ‘ This is not devo-
tion’, ‘This does not lead to the Highsst Good’, ‘Its
aim is not the Highest’, etc., just as a wife’s faith in her
husband (is likely to be destroyed by unfounded calu-
mnies). Hence the word arah (‘therefore’) indicates
the utility of such an inquiry in devotien inasmuch as
it dispels such false objections. Because it is necessary
to dispel false objections, therefore, an inquiry into
devotion (must be undertaken)—this is the meaning of
the aphorism. That is why it is said thus in the Visnu
Purana (1.20.16) : ‘O Lord, even though I may bave to
pass through thousands of wombs, let there be in me
for ever, O Acyuta, unshakable devotion to thee, in
each of those births I’ This prayer (of Prahlada) that
his devotion may remain unshaken shows the necessity
of (counteracting the attempts to topple it). Therefore,
this inquiry into devotion, though ancillary to devotion
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itself which bears the fruit (in the form of the Highest
Good), is also fraitful.

A9 T S FEERAA-RW ggoaea RIRaag,
AIEATAN=AR —

Now, it may be objected that devotion without a
practical form cannot be grasped by our intellect and
as such, cannot be the subject of inquiry. To counter
this, the definition of devotion is now given :

al gsgfwtat R N
2. It is the highest love for God.

ST W WA weufRE:: U9 ogom | 9@ Yol
saraaafd St s sEufaaag | snreafasasiade a
27'g WATRATISA:HUERRAT g1 afFagaes T SHEHE-
aMRY gERA | AN wReRdT Te1gd (AL 9. 9.30.09)

a1 diferfrasmt Rsdegaqfad |
IIAGER: @1 A gIFeAIsIaqg |

Here by the words, ‘It is the highest’, the subject
is indicated. The rest gives the characteristics.'’
The word ‘highest’ is used to exclude the Jower forms
The phrase ‘of God’ refers to the topic of the present
work. Devotion is nothing but the love to be culti-
vated towards the being who is to be propitiated. In
this treatise the particular modification of the internal
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organ towards God is itself devotion and its special
character is easily grasped by examining worldly affec-
tions. For instance, Prahlada who possessed the
highest devotion said thus: ‘The firm affection that
the deluded feel towards the objects of the senses, such
a firm affection (may I have towards thee and) may it
never depart from my heart, remembering Thee!
(V.P. 1.20.17).

17 The previous aphorism set forth the necessity of inquiry
into the nature of devotion. As a natural corollary the question
arises : ‘what is this devotion? This aphorism is giving the
answer. [t seems more natural to interpret that only the word
sa referring to the devotion of the previous aphorism indicates
the subject and all the other words including the word para give
the characteristics. Compare this with Narada’s definition also
(N.B.S.2): @1 @&leiq THIAEL.

w7 difdka gafEd gn oq sfaa: . ssgar oa:
gesyal fAfiseaq fasgawadl A &1q | ewn: gEqAsIAsiy
aeqAe gafavaarfgrafisaastaig | aenRgls afdfady
sfeaar u

In this verse, by the word priti an affection
(towards an object) inseparably connected with happi-
ness, is indicated. Otherwise, if the word priti were
taken to mean happiness—and because this happiness
could be without an external object *—the locative
on the object (fas3y) would have been inappropriate.
Same objéction would hold good even if the word
(priti) were taken to mean ‘perception of happiness’
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because ‘happiness” would then be the object of this
perception and not the external object as such. There-

fore an affection along with the object is indicated
here.

18 For instance, by remembecring a previous experience

of pleasure.

ad ﬁaqa’:acf!féw&:, GTHEEHC*'MI HAAGRAEAIq ) E3>)
A=AIE 4G qqAT A/ TIAA] g} sfiaRarfe aXsasa.
gy @a=1a 0 g1 aRF-RuRRIAfiE g fAsaunzeasda s
w9 ATgEeEEEIAfaly fgm | [eesadfefll oa
faar a geaadifs wEsagEd | @ 9 UAASHIAY " gEI-

gEf wm’ (R.9) IR | F9T IR sAAREMAI=T
ufeean |

‘Nor does the word (priti) mean the happiness
produced by the object because it has not been
ordained (by the grammarians) that the locative case
indicates the producer. And again, in the passage
‘Let there be in me for. ever, O Acyuta, unshakable
devotion towards Thee’, since devotion to God is
established, by the word priri also the same is meant
since the two form a single sentence. The distinction
between the two passages is this: whereas in the for-
mer, devotion in every life has been prayed for, in
the latter under the example of an affection for a
worldly object, there is the prayer for its preservation
for ever. Since it is not possible to derive happpiness

from an object without a feeling of affection towards
2
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it, the idea of ‘affsction’ must necessarily be brought
jn here. The same idea has been reflected in the
following aphorism of Patafijali also: ‘Affection is
what dwells on pleasure’ (Yogasitras 2.7). 1t is this
affection that is to be taken as devotion because it is
accompanied by all the characteristics mentioned later
on (aphorisms 43, 44) and also because this is the
simplest explanation.

A g sfemowy, salend:, S@gamg) 4 =
asFAE geagaiiRueafy acamsA ) ASPeEEE gEoar
qAARGHRA YIARTAGIA | Qo TS(EAGT AAERITAR-
FA9A sRsAARRATG AT 1 aguifzafzan.
eafifd 391 squn wErkg 1 ¥d ug (WG 20.9 Qo)—

R=IA AA0N PF=A: WEWH |
Fug-azd qf facq geafea 3 wffa =
et Goageat waat HiigEEa |
gzify afgant § A3 wgeafza a o

AR agafEqmat ¥TgE MUEET gATAdT | 9 w9
4 U FANAIBfETAAIGUEAT NeaeAafl - afews e
T | AT A saiaiE:, hg WESRRAIRIARIISET-
ArAArTRIwRgHE 0

To be engaged in remembering (God) sometimes

and to sing (His glories) at other times-this also cannot
(be described as devotion), because it is not necessarily
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associated with these always. Nor again, devotion is
knowledge of God since this knowledge might exist
even in those who hate Him. Nor can it be defined
as the knowledge of God as an object of veneration,
because it is not always tound in such external acts of
veneration as worship, obeisance, etc And in that
case we would be obliged to use the expressions, ‘He
is a devotee’, ‘He has affection’ even in the case of
him who has the idea that God is to be bowed down,
out of fear or compulsion! If it is said that devotion
is the knowledge that God s to be propitiated, coupled
with affection, then it is simpler to accept it as an
affection (just as the aphorism declares)! That is why
1t 1s declared (in the Gira) : ‘With their minds wholly
in Mc, with their senses absorbed in Me, mutually
enlightening and always speaking of Me, they are
satisfied and delighted. To them, ever steadfast and
serving Me with affection, 1 give that Buddhiyoga by
which they come unto Me’ (10. 9-10). In these verses,
the service of those whose thoughts and spirits are
fixed on God, has been described and not of those
who merely know Him as fit to be propitiated. That
is why we read in the smrti (V.P. 5.13) that even the
milk-maids whose love was based on the attraction
towards the lovely form of Krsna, were liberated. The
preposition anu (in the word anurakti) is not a mere affix
whose meaning is merged in the definition but indi-
cates subsequence ; because it is produced after (anu=
after) obtaining the knowledge of the greatness etc.

of God, therefore i1s it called anurakii.
*
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aq fiRmInguaafy agaufed 98539, (3) 9@ @
AR | 9 AEOEEE o aurd asan | auifd
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Objection : ln that case even the affection towards
father etc., must be designated as devotion of the
present type.!®

Reply : (No); because it is only the world that is
ensouled by God (and not any particular individual as
such). In fact, such devotion (as described by the
aphorism) is with respect to the unmodified Supreme
Being only.

Objection : Then by this (definition of yours) the
affection cherished by the milk-maids etc., towards
God manifested (as a human being) is not included in
(devotion)!

Reply: (No). Their affection was only towards
the Being unconditioned by the limitation of the
individual soul. Therefore the affection towards God
both in His unmanifest and in His manifest forms, is
included (under our definition of devotion).

19 Since mother, father, preceptor and other elders are

to be venerated even according to the scriptures, why not call
the affection cherished towards them also as devotion ? — This
is the contention of the objector.
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FedeRqrIqAITSa N 0

3. Because immortality has been predicated to
him who abides in God (therefore the inquiry into
devotion is to be undertaken).

aftnza] deur wfEad @ 90: | qEIRd e5aRad
@ 3. .]2.].)  ImEEAlsHaEAR | g | senfrwsaio.
geafasgar agfagmar afgar swadifs n u

‘To him who abides in God’ means to him who
has devotion to God. To such an one immortality
has been predicated (in the following statement): ‘He
who abides in Brahman, attains immortality’
(cr.U.2.23.2). Therefore, not undertaking the inqury
into devotion due to the fear that it is useless or that
it gives an inferior result, is hereby precluded.

Even after accepting the definition of devotion as given
by the author in toto, the pragmatic mind will naturally ask,
‘Well, what is the use of cultivating such a devotion?’ This
aphorism is answering such a question by quoting the Veda
which is the highest authority in supermundane things.

wafify sw, ReAsi gaar agakaa: o ¢ |l

4. Ifitis said that (the word samstha, ‘abiding’)
means knowledge, we deny it ; because the knowledge
of one who hates does not abide in him.
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A9 F@deAITead FYEANN=AY 7 g wfFE: | aar
qATARS a@afy g A1 A9 Ae: | dedr afRd A 919
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Objection : By the word brahmasamstha (‘abiding
in Brahman’) it is the knowledge of Brahman that is
meant and not devotion. Hence you should say that
the fruit of immortality accrues only to him.

Reply : There is nothiag wrong in interpreting
the word as devotion. In fact the word samstha means
devotion only and not knowledge ; because in practice,
a person who hates another, even though he possesses
a knowledge about the latter, is never said to ‘abide’
in him! Is it not true that it is only the ministers,
friends etc., of a king who are devoted to him, that
are described as abiding in him and not his rival
kings? It should be remembered that the determina-
tion of the meaning of a word in the scriptures is
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similar to that in the every-day world. That is
why in the legend of Cirakalikaze (Mbh. S. 266.45-46)
in the lines, ‘During that time, having reflected on that
failure of samstha in his wife, the sage thus distressed
and shedding tears in sorrow, spoke thus. By the
phrase (patni-samsthavyatikrama) the failure of devo-
tion on the part ot the wife is meant. Therefore the
word samsth@ means devotion. And so too even in
the aphorism of Badarayana (Br.S.1.1.7), ‘Because
liberation is declared to one who is abiding in that
(sar)’, this very same meaning ( viz., devotion) is to
be given (to the word nistha. )™

*2" The sage Gautama was one day offended with his wife
and went away to the forest leaving instructions to his som
Cirakdlika that he should kill her in his absence. The son
however deliberated so long on the pros and cons of this
command that the father had in the mean time second thoughts
and returned in time to countermand it.

21 The word nistha in the phrase tannisthasya and the word
samstha originate from the same root, viz., stha. Hence the
words mean the same thing.

NI | @ 1l

5. And because (knowledge) is weaker than that
(viz., devotion).

gar w1 gfw 9fd qragueit aemg ) TER I
ag=aqd: | Yq FAN aifta agw aifta aml gk
(A1 ©.23) | aw egig Afq wreagrrg—(fa. 3 1.30.30)
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a7 d fAgd I afa afwgafcagy
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Because, with respect to the attainment of libera-
tion, knowledge is weaker than devotion—(this is the
purport of the aphorism). The particle ca (‘ang’)
signifies that thic argument is in addition to those
already. given*® For instance it is said in the Gira
(7.23) : 'The worshinpers of the ¢ods go 1o the gods ;
My devotees too come to Me.” Similar in puroort
are the Lord’s words to Prahlada: ‘As thy mind
endowed with devotion gets steady in Me. so shalt
thou through My grace, attain liberation also’ (V.P.
1.20 20"

22 That to him who is established in devotion liberation

has been assured and that he who 1s endowed with the know-
ledge of God need not necessarily abide in Him.

A9 ¢ avg ffgeusfgegafs, aen wn [Ggdsam
(7. 3.3.¢.) 107 ]aws g 341 ; AFDAT sgdimsic
enifd 59 ; sEfd qadeaad « qur ff— @faggE A gt
&3 fheg wrat gl genfaww sfd sgocar asvgar g
aRAgcafarn g 3N AfEdafgaad ey, 99r-
fugaatigar HresfIasased BIRaq |
Objection : In the Vedic verse, ‘Having known
Him a man goes beyond death (atimrtyumeti), —there
is no other path going thither’ (Sv U.3.8) it has been

declared that liberation is the resuit of knowledge-
(Therefore) when a smrti (secondary scripture) goes
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against the Sruti (the Veda)23 it has to be interpreted
in a different way.

Reply : No; because even there (i e.. in the pas-
s1ge quot=d from the Vedi) knowledgz is weaker than
(or inferior to) devotion To explain: the word
atimrtyu is not conventionally used in the sense of
‘liberation’. Tt should then?¢ be etymologically derived
as ‘that the existence of which enables one to go
beyond death’. From this standpoint, by arguing that
‘because through devotion death is transcended there-
fore’, it is devotion alone that is meant by the word
atimrtyu. (This meaning also results from the fact)
that the meaning produced by a case-affix (karaka) is’
stronger than that resulting from a complementary
construction.??

23 The Srutis or the Vedas are considered to be the

highest authority in spiritual matters.

24 A word can have a conventional meaning established

by usage and also another by etymological derivation. When
the former is not definite there is every justification to accept
the latter meaning. The commentator’s argument is that the
word atimrtyu does not conventionally mean liberation and
hence he is free to derive its etymological meaning.

35 The bone of contention here is whether the word

ati-mrtyum should be taken as a single word or should it be
split up into two words : ati and mrtyum. The commentator
prefers the former and bases the etymological derivation on
that. Here the verb efi governs the accusative case of the
word atimytyu (ie., atimytyum). In the latter case, the pre-
position ati governs the word myrtyumi (in the accusative case)

/
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and therefore forms a complementary part of the sentence. So
either way the word myfyum assumes the accusative case. But
according to Papini the former accusative case (karaka vibhakti)
is more powerful than the latter accusative case (upapada-vibha-
kti). cf. aggwRsANA (Pdnpini 2.3.19). Hence the former stand-
point (of taking it as a single word) is preferable.

The way our >ommentator Svapnesvara has extracted the
meaning of ‘devotion’ out of the word ‘atimttyum’ is indeed
ingenious ! Let us examine that quotation from the Sveta$vata-
ropanigat putting it back in its proper context. After descri-
bing the Lord of the universe as the great Magician in the first
six verses of the third chapter, the seventh verse ends with the
words ‘¥ d MewrsTar wafsa® (‘having known that Lord they
become immortal’). Then begins our verse, the full text of
which is : §I1g¥d 9T WEEAATRE@TN qHg: QEE | a’g fafgansiy
g A 9791 {§a@s3E ° 0 (‘I have known that great Person
of the hue of the sun and who is beyond darkness...”)  Conti-
nuing, in the tenth.-verse, the upanisad says again ; ‘g t{af"gg(-
gaed wafsa © (‘Those who know that they become immartal.’)
So it is very clear that the upanisad says all through that
immortality is attained by knowing God. Consequently, the
simplest and most direct method would be to break the words
atimrtyum eti and reconstruct the sentence as : mytyum atyeti
‘transcends death’.

q9rAE gEgal FFIHaREN |

waifa 4 oy suadfiewaa 0 @har 9R.9)
gafzar afed geafaraayg: =939 qaki—

spsag gSwig gafsa gftagas |

IaEHMT aTarEgAgEAa qsgad i

(%.8. W.9.4_.93 ; 4. §. ¢.&) 3fd
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(There is also another reason for igterpreting the
word atimrtyu as devotion): From the verse (in the
Gita wherein it is said), ‘For those whose mind is set
on Me, verily do I become ere long— O Partha—, the
Saviour out of the ocean of deadly’amsara’ (12.7), it
is seen that death is transcenced through devotion (to
the Lord). To the same effect there is a Vedic hymn:
‘We worship the Three-eyed One, of graceful fragrance,
- the augmenter of prosperity : like the cucumber from
its stalk, may I be delivered from the bondage of
death, but not from immortality’ (R.V 5.7. 59. 12; also
Tai. S- 8 6). Here the word ‘worship’ (yajana) means
devotion, because it has been interpreted that way in
the Kalpa.?¢ The non-occurance of the word bhakti in
this Vedic passage (should not raise any difficulty)
because this applies equally to the word mukti (libera-
. tion) also (which is not found directly mentioned
either). Therefore it is clearly seen that (even) from
the eternal Veda itself, knowledge is inferior to

devotion.

% <Apastamba’s kalpa directp that priests, as they recite

these words, are to toss the baked fluor cakes into the air, and
to wish aloud to receive them from Bhaga, the deity who pre-
sides over good fortune  Svapneévara seems to connect bhaga
with bhakti’ (Quoted from E. B. Cowell’s translation, P. 12.)

P ‘
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It may still be asked, ‘Why should devotion be
defined as a form of affection ?” To meet this objection
(the author replies) :

TINATHNREEISZIST O 0 § 1)

6. (Devotion is a form of) affection because it is
opposed to hatredeand also because (the Veda uses)
the expression rasa (‘taste’) (with regard to it).
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Devotion deserves to be defined as an affection
alone. Why ? Bzcause it is opposed to hatred. [t is
a well-known fact in the world that the two express-
ions ‘He hates’. ‘He is devoted’ are applied to persons
of opposite temperaments There, it is affection that
is recognized as the opposite of hatred and not know-
ledge etc. That is why aftcr describing Siéupala’s
uninterrupted hatred for Visnu (i.e., Srikrgna) the
Visnupurana goes on to say : ‘This Divine Lord, even
if named or remembered with uninterrupted hatred,
will confer the boon that is hard to be obtained even
by gods and demons. How much more will He
reward those who possess perfect devotion ? ’(4.15.12).
This has been corroborated in the Atrismrti also :
‘Thinking of Govinda- even out of hatred, Si$upala,
the son of Damaghosa, attained heaven Then, what
to say about him who is devoted to Him ?’*” Even
here it is devotion that is described as the opposite of
hatred. Similarly we read in the Gita (16.18-20) also :
‘These malignant people who hate Me (the self within),
in their own bodies and those of others—these malici-
ous and cruel evildoers, most degraded of men, I hurl
perpetually into the wombs of the demons only, in
these worlds. Obtaining the demoniac wombs, and
deluded birth after birth, not attaining Me, they thus
fall, O son of Kunti, into a still lower condition.’

27 A curious view is sometimes put forward that God is
attained quicker through hating Him than through loving Him.
Apparently such a view has been attributed to Narada himself,
another great authority on bhakti: ‘91 3(13!:3? AT -
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famia 1 @ qar wivaEm iR 3 fafsar af: w (‘Itis my firm
conviction that the deep absorption that a man obtains through
uninterrupted bhatred cannot be obtained even through the yoga
of love’) [Bhagavatam 7.1.26). And Sisupala is the stock example
that is often quoted in support of this view. Actually the real
motive behind Sisupala’s apparent hatred was love itself. The
story goes that he was--the gate-keeper of Lord Vispu at
Vaikuntha born as Sisupila dueto a curse of some sages.
Between seven births wherein he would love God and three
births wherein he would hate Him and be killed by Him, he
chose the latter because it was too much for him to bear
separation from His Lord for seven long births ! All statements
such as those from the Vispupurana,  Bhagavata cr Atrismyti
are only negative eulogies. If hatred can do this much. how
much more can be achieved through love! That is what they
try to arrive at. God being the inmost self of all, it is
impossible to hate Him.  Another reason for these striptures
making hatred of God also a virtue is that if at all anger has
to be shown let it be towards God so that it is sublimated
through that remembrance of God inevitably associated with
such a hatred. The whole question has been discussed in a
masterly way by Sri Madhvacirya in his commentary on the
Gita 9.12. [See also Narada Bhakti Sitras, Tr. by Svami
Tyagi$§ananda. pp. 36—39].

afgfed 9 whdafsaagfffi s fra ‘@
gaid sl WAy ' (3. 8. R 09) IR T=RigmmaAfata-
TRRAGHIHES (86T RFASTTAQ | G UN— " TG 1@Istaeq
gt 797 faed * gdY (M .wR) Sfdg: | w9 @ fasa-
am: | @A 97 9 (Y. v.9.9) uneERmdnt @efEREw
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As opposed to this (hatred) it is but proper to
describe devotion as an affection towards Geoed.
Again, from the Vedic passage, ‘Having obtained rasa,
he becomes full of bliss’ (7ai.U.2.7) itis clear that
rasa is the cause for obtaining liberation which is of
the nature of the manifestation of the bliss of
Brahman Actually rasa means rdga or affection.
This is well-known in such verses as, ‘But his longing
(rasa) also ceases, who sees the Supreme’ (Gita 2.59).
Here rasa means the affection or longing for worldly
objects. That is why we find (in the Visnupurana) the
word anurdga directly used in place of bhakti. After
describing the ascent to heaven of Rama, Laksmana
and others it goes on to say: ‘The people also of that
city of Kosala who had cherished a fervent affection
(anurdga) for those incarnate aspects of the Lord,
having their minds fixed thereon, attained the same
world as they had’ (4.4.4). For this reason also it is
not knowledge but devotion in the form of affection
that results in supreme bliss.

7 IR A wr R, SgEaaAsEaRe
1 3o _grwa Pafrafdfed saRRf 1 wad =
whml AIfagIaEl gaRafgfEt sagadmEe Raw
wg FAgAT AQuafier Fofedawa | qwr 9 adwE
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CERERLUIE Il I G R L I ECS (ERRIRES Il I B L 8
SNTAG qFA AA G | AREI RGAGAT I o= )

Objection : Opposition to hatred alone cannot
be the characteristic of affection, because indifference
also satisfies this condition ; and consequently the
argument becomes too general.

Reply : We shall explain (how it is not so) The
effect of hatred is cessation from acts (of kindness
etc), whereas the direct opposite of this is action
itself. Tt is seen that devotees engage themselves in
action in order to follow the object of their devotion ;
and those who are opposed to it cease from such
action. That is why, having this opposition as
manifested by their respective effects in view, it has
been described (in the aphorism) as ‘the opposite of
hatred’. Then the argument should be as follows :
Devotion is of the form of affection towards its
object, because it is a special quality of the soul
different from the selfish feeling that this object is the
means of attaining one’s oewn interest. And yet
it results in the following of that object. Whatever
is not like this, it cannot (be called ‘affection’).
For instance, hatred.2® It is also seen that this
following increases in proportion to the increase of
affection (for that object).

28 These arguments can be clarified thus : Devotion is

an emotion. It is of the form of love or affection towards its
object which may be a person or a principle or even an
inanimate object. And this love or affection is actually a
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special quality of the soul. It is possible that selfishness may
often be the motive force behind this so-called affection, goading
him to use that object to further some. personal interests. To
preclude this possibility it is said that this affection is different
from such selfish feeling. Since action normaliy results from
selfish motives, it may be doubted how such an unsclfich

affection, (viz. devotion) Wwill give rise to the following
(anuvartana) of that object. But that is exactly the nature of
such an affection : Itis dynamic even though there is no
goading force of selfishness behind it. Whatever does not
conform to this description cannot be called devotion. That

hatred is such, is very clear.

Bsa @ afigq wEHET AR RId-NA ASTR AfwEIE-
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And also : whoever is devoted to a particular
object—the absence of his indifference towards that
being clearly understood —in him will reside such
devotion which must be the opposite of hatred and
tend to produce a following of that object. This
devotion is a special quality of the soul conducive
to this following, just like the feeling that such and
such an object will be a means of obtaining one’s own
interest. Thus we conclude that it is an affection but
different from the feeling of promoting one’s own
interest. And again the argument a forriori, ‘How
much more so, in the case of the devoted ?” can hold
good only in the case of a quality opposed to hatred.
So do we read (in the Gita): ‘For, taking refuge in
Me, they also O Partha, who might be of inferior
births...... (even) they attain to the Supreme Goal.
What need to mention holy Brahmanas...... ’(9.32-33)
etc. So also from the statement ‘those who hate Me
in their own bodies and those of others’ (Gita 16.18)
etc., it is clear that hatred (of God) leads to transmig-
ration ; and love or devotion, which is its opposite
quality, directed towards the Supreme Being effects
the destruction of transmigration by eliminating the
limiting adjunct (viz., the internal organ) of the
individual soul. It is this that bas been expressed, in
the words ‘never finding me’ (Gita 16.20) etc. The
word ca (‘and’) in the aphorism (gives an additional
reason): Even by such signs of earthly love like
horripilation etc., (devotion is) an affection. In- such
passages like °‘(She) reveals her affection for me
through her cheek affected by horripilation’ (Abhi-
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Jjidna-$akuntalam, ActIl1l), the association of horripi-
lation with earthly atftection is well-known. If
devotion is to be considered as another quality
(dff:rent from affection) then there would be a need-
lexs complication in having to assume a special set of
characteristic signs for it. Some hold the opinien
that affection is a kind of ‘wish’ born out of .the
knowledge that its object will produce a desired end,
as in the case of a sacrifice etc. But according to us
affection, like hatred, is a quality different from
‘wish’.  This we perceive from such statements as, ‘I
love’, ‘I have an affection’, ‘I do not wish’ etc.
Actually ‘wish’ refers only to what has not been
attained whereas affection refers to both what is
attained and what is not. On the other hand to
conceive of (devotion) as a ‘wish’ etc. (which are
already included in its interpretation as ‘affection’) is
a round-about way. This summarises our arguments.
Therefore our definition has not been disproved.

a9 afe: Baifes a1 9 feseaE 4 g9, a a0 4
9991 937 ARIBsTIANAY:’ — (3. A Yo. 2. 3Q)
rafRglea gazsl sReEE—

It may now be doubted that since devotion
involves action it cannot lead to supreme bliss as
instanced by such Vedic statements as : ‘Not by action,
not by progeny nor by wealth but by renunciation
did some attain immortality’ (7ai. 4. 10. 10.21). To

refute such a doubt the author proceeds to say—
* .
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CRERUETRE LN (EEG QUL

7. (Devotion) is not an action; because like
knowledge it does not depend upon effort.

gl afiaq fenfier wfagnsf mcgRmAmaE | 3=
ga-Adfaafa aa feaicas a1 A7« afg gHoEseRaEE A
TEYT €3=FAT FYAFGEFAAl B AFQ | qur wRfa | A R
ufiort axREnRfRAeRon saaew aur ur Ml wfE fEeg
qgEEoEaRaANAf | o |

This devotion cannot be an action because it does
not follow an effort of will.?®> Whatever does not
follow an effort of the will that will not be of the
nature of action ; for instance, knowledge. Verily
does knowledge depend upon the wealth of proper
evidence. A man cannot at his pleasure produce it
or not, nor can he alter it. Same is the case with
devotion also. The affection felt by those in love with
a beautiful woman, children etc.,, cannot be produced
in its different manifestations by human exertions
alone. But in the case of the devotion (which we are
discussing) it depends upon the man’s good deeds in
his former births, inferior devotion3° etc.

29 In interpreting the word krti as an ‘effort of the will’
Cowell (p.16) quotes the following verse in support : AT
Az, oSO wAEa: | Bigeear WA [ErEAr AR ||
‘From knowledge arises desire, from desire volition, from
volition conscious exertion of the muscles, and from this,
action.’

80  See the aphorisms from 56 onwards.
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qd T+ FAA<YY Il < l
8. Hence indeed, it is of inexhaustible result.
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Because it (viz., devotion) is not of the nature of
action, for that very rea.on its result, beatitude, is
rightly held to be inexhaustible. Otherwise even
immortality would have to come to an end as seen
from the statement: ‘Just as here the world gained
by work perishes, so too hereafter the world gained,
by merit perishes’ (Ch. U. 8.1.6).

Aphorism 3 referred to the statement in the Chandogya
Upanisad where immortality has been promised to one who is
devoted to Brahman. If it is conceded that devotion is also a
kind of action, then this result of immortality would also have
to perish according to the later statement made in the same
Upanisad ! This will however cut at the very root of our
treatise. Hence devotion is not accepted as a kind of action.

5a: AIRTEST A FATGIITRET 1R )

9. And from the use of the word prapatti
(‘devoted worship’) in the case of one who possesses
knowledge, (devotion) is not knowledge ; just as

‘ud g (4.)
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(it is no* so) in other cases (where the word) prapatti
15 used.
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There is the Lord’s saying in support of this :
‘At the end of many births the man of knowledge
becomes devoted to Me, realising that Vasudeva is
everything. Such a great soul is very rare to find
(Git@7.19). Here ‘devoted worship’ (prapatri) has
been attributed to a man of knowledge. This would
not have been possible if devotion were the cause of
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knowledge (as opposed to our standpoint), just as
(we also see) in other cases (where the same word)
prapatti is similarly used, For example, immediately
after this verse, by the statement ‘Others again,
deprived of discrimination by various desires devote
themselves to other gods’ (Gita 7.20%, devoted worship
to the Supreme God is praised through blaming devo-
tion to other gods. Here, it is devotion to gods that
i$ meant by the word prapatti and not knowledge
pertaining to them ; because it is only this sense that
can be recognized in the word praparti used in both
the places. By the use of the word ca (‘and’) (in the
aphorism), it is indicated that the statement in the
Gita mentioning the subsequence of devotion to
knowledge should also be taken as another reason
for devotion not being knowledge. Thus we read
(in the Gita): °‘He who, free from delusion, thus
knows Me as the Supreme Purusa, he, knowing all,
worships Me as the All-being, O descendant of
Bharata’ (15.19). And also : ‘Knowing Me to be the
origin of beings and immutable, worship Me with a
single mind’ (ibid.13); and again: ‘Thus thinking,
the wise worship Me filled wtih rapture’ (ibid. 10.8).
Therefore devotion is not of the nature of knowledge.
Even though, from the very fact of its being an
affection, its difference from knowledge is established,
this discussion has been necessary to clear the doubt
that the word ‘devotion’ may mean, in a secondary
sense, the knowledge of Brahman.

® g frad—anagifiarenft. 7 Fsafivar agaaar-
o | feg WRA eafad@a | aur 9 &9 TR W e
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. Here a little discussion is necessary. The state-
ments in the Bhagavadgita not being inspired (like the
Vedas) cannvot be taken as direct authority, but only
as secondary authority since the Gitd is a part of the
Mahabhdrata which is a smrti (a secondary scripture).
This being the case, how can the aphorism declare
sabdar* (‘by the word’)? Here some explain it as
‘by the inferred word’.22 (We however have) this to
say : Whatever is uttered by a divine being with
respect to things unseen, that itself constitutes the
Veda. And this characteristic is not wanting in the
Gita also. That is why the colophon of the Gita is
seen to run thus: iri bhagavadgitasu upanisatsu (‘In
the Bhagavad Gitd which is upanisad’) Those very
verses (uttered by the Lord) have been recorded by
Vyasa.** And another purana declares thus: ‘The
Gita which itself issued from the lotus-mouth of
Padmanabha, is to be attentively recited. What need
is there of other long compilations of $astras ?’

31  The word Sabda usually indicates the Veda. The
use of this word with respect to the Gitd shows that Sandilya
considers it as equal to the Veda. But it is not actually so.
Hence the doubt.
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32 It is to be inferred that whatever is in an inspired

book of tradition like the Gitd must be found somewhere in the

Veda. This is their argument.

¥ Manusmyti (8. 255) uses the word ‘mibadhaiyat’ to

indieate recording in writing, what has been uttered by others.

A 9 FYZMAAWOIAF:, WHANIOIAITIAGT a0
saifferafaq | afggdfs J=m, egaisRdd: | aw
REATA:

‘AT 4fH B araRFAfET
sAsIEfAan fGer SFggar 9g=5a 01 gfauen

FAITEAAEREY MPTerag A quATaEaE
9HAIfREH 11l

The contingency of the §udras not being allowed
to hear it * also does not arise, because that has
been settled by the general permission (given to all
castes) to hear the Mahabharata, similar to the one
with respect to the passages praising Om etc.

Objection : We say that the permission excludes
the Gira portion.

Reply : Not so, because without the Gira the
well-known sum-total of one lakh verses would not be
completed. That is why the teachers have declared :
‘Those very mantras of the Vedas, inserted in the
Bharata etc., they use in a secular sense, omitting the
rules of their private reading’
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Thus ends the first section (ahnika) of the first
chapter of the commentary on the hundred Aphorisms of
Sandilya composed by the most learned teacher

Svapnesvara.

34  Titular brahmanas, women and §idras are prohibited
from hearing the Vedas. If the Gita is given the same status
as the Vedas, then this prohibition weuld apply to it also. But
it is an extremely important work on devotion ; and the sage
Sapdilya relies on it so much that its reading or hearing cannot
be denied to the devotees. The sage himself says that in
devotion there is no consideration of caste etc. Hence the
discussion raised here is valid.
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Having thus proved that devotion is the direct
cause of immortality this second section is now begun
to show tirat devotioa is the prime means to which
knowledge (jiiana) and concentration (yoga) are
subservient.

q gEIFOARIIEAT U Lo !

0. This (devotion) is the principal ‘means,
because the others depend upon it.
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The word ‘this’ has been used to remind the
reader once again of what was mentioned at the close
of the last section This highest form of devotion is
the principal means since others, viz., knowledge of
the soul, concentration etc.’ need its assistance (in
their fulfilment). After the statement ‘That which is
limitless, is felicity’ (7.23) the Chandogyopanisad
proceeds thus: ‘The atman is all this. Seeing thus,
thinking thus, knnwing thus, he becomes devoted to
the atman, rejoicing in the atman, mated to the
atman, having his happiness in the atman, he
becomes the lord of himself’ (7.25.2). Here the idea
of ‘sight’ as expressed by the phrase ‘seeing thus’,
becomes subsidiary to the ‘highest devotion’— which
itself is of the nature of finding happiness in the
atman—removing the delusion that the atman is not
lovable etc. For instance, in such sentences as : ‘The
staff-bearer (i.e. the ascetic) repeats the praisa mantra

* gRAT LAY T=IgAAT i 1 (91.)
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following his guru’, Wearing the sacred thread
reversed, he causes the cow to be milked’, ‘Knowing,
he performs sacrifice’, Being wealthy he is happy’ etc.,
the words ‘staff’ etc., are subsidiary So too here,
.‘seeing’ is subsidiary to devotion (to the atman). Since.
it was relevent to the context ‘thinking’ and ‘knowing’
have also been added to strengthen the (main point)
already described. Similarly the repetition of ‘rejoicing
in the atman’ etc. is quite to the point, because
wherever there is devotedness (rati), rejoicing (krida)
would also be there. Otherwise the sentence would
have to be split up meaning either ‘seeing for the sake
of devotedness’ or ‘devotedness for the sake of seeing’.!
Therefore ‘seeing’ is ‘subsidiary (to ‘devotedness’)
according to the well-known rule : °(It is) subsidiary
because it subserves another thing as its end (P M,
3.1.2). That is why the venerable Manu also declares
the excellence of one devoted to the atman, in the
following words : If a person gives up worldly duties
and becomes a sage ever devoted to the atman,
becoming himself the soul of all beings, attains the
Highest state.” (Mbh. 5. 194.46)

! According to the doctrine of this treatise, devotion is
the main thing and other things are subsidiary to it. The
commentator has tried to prove this with the support of the
statement from the Chiandogya. Any interpretation other than
what is given by him would necessitate the splitting up of the
original sentence whereby the clauses would not be consecutive
attributes of one and the same sub ect. Or it may even result
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in the opposite of what the treatise wants to prove, as in the

case of the seeond alternative !

qRIOsT* U 8 0
11. And from the subject-matter alse.
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And the subject-matter is devotedness (or devo-
tion) because it has been presented as the result

(phala). Therefore ‘secing’ which isincluded in this
context has to be only subsidiary.

gTAESME I, 37 =gAWAG 0 2R W

12. If it is objected that (immortality) is the
result of ‘seeing’ we refute it, because the pronoun
tad (‘he’) is interposed.

oY IR TS EASISPNATGET ; 9T 9 a9E
RO, 390 3q; a4, ‘7’ awska swAgAR) @@
e wafy’ a7 aessdn afaFsrerfaAdeenem A fRage:
afafy, SRR FROWA | SFOAT  FROTRR
Aq : A, sENATHAR WL

Objection : But then, immortality defined as
being ‘the lord of himself’ is the result of ‘seeing’

* gwomq (q1.)
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only. Therefore that itself is the subject-matter ; and
consequently things are exactly the opposite of what
you maintain !

Reply : Not so, because the pronoun tad (‘he’)
is interposed in between. ‘He becomes the lord of
himself.” Here by the word ‘he’, it is the person ‘who
is devoted to the atman’ that is represented because

of proximity and not. the one who is ‘seeing’ because
he is remote. There is no reason why the remote one

should be brought into close contiguity.
Objection : The context itself is the reason !

Reply : No, because in that case the logical
fault of mutual dependence ? (ie., reasoning in a
circle) would result !

2 The objector tries at first to prove that the contex
belongs to ‘seeing’ as the subject matter because being ‘the
lord of himself” is only its result. When this argument is
refuted by the theory of proximity, he now tries to wriggle out
by stating that the reason for connecting the word sak with
the distant word.pa.fyan is that the subject-matter is ‘seeing’
which itself has not been proved but disputed ! This would
result in the well-known fallacy of ‘mutual dependence’ or
‘reasoning in a-circle’, thus : (1) Since his becoming ‘the lord
of himself” (which is the same as attainment of inmortality) is
due to ‘seeing’, the topic under discussion is ‘seeing’.
(2 Because the topic under discussion is ‘seeing’ the word sat
is to be connected with ‘secing’.
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TEEFIST W 23 0

13. Sinee it is seen so in the world also.

w & aF AR somm gE A g
AnARgafif  rdEEERERaTEdan | we 93
fisgemearmfEaafarn e sRafeasna 1Ay emag-
g fafaEa s WA qAsafeafigfoae: w oA
ffa 1 =1 ug Hgd (har w. o) —

a3 AT ARAfATS PG Z O |
asg=giAuafe qEfaasenar: 1 3R

aurssgaRsfi “iHakazfg aAdeted wa’ (erarmraan
2.23) 3fd uzn

1t is seen in the world also that the knowledge of
a young man’s beauty, causes love for him in a
woman's mind > But love does not cause knowledge.
Hence we conclude that knowledge is subsidiary (to
affection) as it is seen to aid the latter. And again
it is seen that the knowledge that ‘nature’ is merciless,
of limited power, unpleasant etc, causes corruption
in the minds of beings whereas the knowledge that the
atman is the repository of infinite mercy, unlimited
power, beauty par excellence etc., destroys that corru-
ption. And from that arises the highest devotion.
That is why the Gira says : ‘Those who think of the
Supreme, whose souls are bound up in Him, who abide
in Him, who find their refuge in Him— they go thither
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from where there is no return, having all their sins
removed by knowledge’ (5.17). Similarly the Ayurveda
also says : ‘Thought, courage and knowledge of the
atman ectc.,—these are the best medicine for the
mind’s ailings’ (Astargahrdayam 1.23).

3 Tt is w:llknown that Damayanti’s love for Nala was

produced this way.

AT T IANEESHAR )i 2R

14. For that very reason (the liberation) of the
milk-maids, (even) without the help of knowledge,
(has been declared).

F4 U7 G4 TAWEREREAT 0 TR e qAmfe.
AfEaag auAwERgUAAS Jsedial R €Aad | Fw
(f7.9.4.23.28-9w)

afx=-aifRregrREinasar adft |
gzaftanggaSasuasr o
fraa=dt steqfa wemrasftom |
fﬁﬁgtaﬁm gf aarsear Mag=asr ) 3f |
Because knowledge is seen to be a subsidiary aim,
for that very reason the smrti rejecting all visible aids
declares that the milk-maids attained liberation solely

by devotion to the Supreme Lord which destroyed
their impurities of the mjnd. We read : One milk-

* @ g3 agag ()
4
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maid, having all her merits cancelled* by the intense
rapture of thinking about Him and all her sins
expiated by the agony of not obtaining Him,—medita-
ting on Him, the cause of the world, identical with
the Supreme Brahman, — ceasing to breathe, obtained
liberation’ (V.P. 5.13 14-15),

* Like sins, merits also cause bondage by forcing the

soul to take i)irth, to exhaust them. Hence anyone desirous
of liberation must get rid of both.

o7 geEgaRFTIUNsTad 1 gheRfy amae:
FRAMEATEaBORAIN  FhAr wefafgRa ami unegfwe-
ZAFTID JATFEAT | q9rAcA g IgWIE we A & e = 4
FUHIATA FHROHATaE A FraguafaagsmirE
A AAAYAR:, Aqataad afr A= e b

Here (the presence) of devotion?® is to be inferred
from the signs of pleasure and pain; and through
that devotion, liberation. This is the purport of the
passage. Just as the fruit of the sacrifice is obtained
by offering unhusked golden berries thus obviating all
need for any intermediate operation, so in the case of
the milk-maids also liberation is produced directly
from devotion.® Hence'it is understood that know-
ledge is only a subsidiary means. If knowledge were
the chief means, the result (of liberation) could not
have been produced in its absence.” Neither can it be
said that the milk-maid’s intense thinking (cintqd)
about Him should be taken as the knowledge of the
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identity of atman and Brahman; because hearing
(Sravana), pondering (manana) etc. the (well-known)
causes of such knowledge were impossible in this
case®! Hence it (cinta) should be interpreted only as
‘remembrance bound up with affection’. Nor can this
be explained as a case of eulogy (arthavada);’ since
the subject is new and also since there is no direct
‘injunction’ (vidhi) nearby.'®

S And not knowledge.

¢ Knowledge removes impurities in the mind causing

devotion which in turn gives liberation. But devotion culti-
vated directly—as happened in the case of the milk-maids —
will also burn up these impurities and give the fruit of libera-
tion directly. When the latter is there, there is no need for
the former. To illustrate this there is an allusion to the
statemient in the work Nyayamalavistara 10.1.1). I[n a certain
Vedic rite an oblation of boiled rice is made, for which
dehusking is first necessary. But if an offering of golden
berries is made instead the result is obtained immediately with-
out the intermediate trouble of dehusking.

7 Because these milk-maids did not have knowledge and

yet attained liberation.

8 According to the fastras on knowledge it can come

oniy through the three steps of S$ravapa (hearing), manana
(pondering) and nididhyasana (meditation).

® The contention of the objector is that even though

knowledge is really intended, devotion has been brought in
only to illustrate it. Statements of high praise whose aim is
*
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pursuasive enforcement of a previous injunction are called
technically arthavada.

10 Arthavada will follow only when that particular topic

is already introduced or when there is a direct injunction near-

by whose enforcement is mnecessary. In this case neither the
topic of knowledge nor an injunction enforcing it are near at
hand. Hence the argument fails.

A HfafRAN swRaAREIE andad |

Now an obiection is raised that the proofs so far
adduced based on ‘subject matter’, ‘relative position’
and ‘sign’ are nullified because they go against the
sruti, and then refuted (in the following aphorism)—

W ATy Jfwawn” agEng neu

15. If it is said that he knows through devotion
we deny it ; because it is through ‘re-cognition’ aided
by (devotion that he knows).

AT Faq (AT 2. qv)—

“wrr AwfsEifa @A qafe awaq: )

g A geaQ FrRaT FEd agawa 1 gl )

a7 Yrgar mETIgufE’ (@ €. ¢.4.<)Faq FEyAl
e AFEYRIENE | qaft TeEREAn TReER
GeAGTA A SR, auisfi Ao @AmRATNETS

* Sefuwan (ar.)
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A gagmad | fEeg a0 W) Q91 AT A@NFTAIHITTAT-
g | qAl 9 fewd waarikfa g A awf
aff Hae Qi a3, 4 @91 fFafwemdi ) sfE
qIRIATMATTAY | — U AFZIHR GIT9 FRBRMRRITIH |
-3t ar9q agie WEAaIfRaARAtead NeaTgaRaEe-
RfI|  sdagsags 8@ gAgen sfERE el fma gf
e afy: feeg FAmsmanz ifan gw

Objection : Tt is declared (Srutam) (in the Gita)
thus : ‘By devotion he really knows (abhijanati) Me,
how great and what I am. Then, having known Me
in reality, he forthwith enters into Me’ (18.55).
Just as in the sentence ‘he draws near to the garha-
patya fire with an Aindri Verse’ '* (7ai. S. 1.5.8) here
also by the rule that the meaning produced by a
case-ending is more powerful, (whether in Vedas orin
secular writings), itis to be decided that devotion
causes knowledge. Of course, the aphorism ‘since it
is seen so in the world also’ (13), (was adduced as a
proof that knowledge leads to affection). Since it was
a case of direct perception due to visible experience,
there was no need to refer to the $ruti. But here
perception fails to enlighten us how far devotion to
Brahman is to be aided by knowledge. [Hence we
have to depend upon the statement of the $ruti
(ie., the Gitd) and arrive at the above-mentioned
conclusion.]

Counter Objection : *> Since it has been seen so

in the case of the young woman’s love, why not infer
similarly in the case of Brahman also ?
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Objector’s reply : In that case all your argu-
ments would end in a ‘sign’ (/inga) leading to an
inference (which would be nullified by a direct
statement of the Girg quoted above !)

Reply : There is nothing wrong in our argu-
ments. Your objections would have been valid if the
Gita had simply declared ‘cognises’, ‘knows’ (janati)
But it is not so. On the other hand, it usss the term
‘re-cognises’ (abhi-janatri). By the word ubhijiia it is
the knowledge of something already known that is
implied. Therefore, the first knowledge which was
conducive to devotion, resulted in the promotion of
devotion. Then onwards devotion seeks to aid
knowledge through repetition in the form of abhijiia
(‘re-cognition’ or ‘revised knowledge’) until it becomes
firmly rooted. This process is similar to the repeated
acts of shelling to separate grains of rice. (The latter
part of the) quotation (from the Gita) elucidates this
help (rendered by devotion to knowledge) : ‘then’
means ‘after devotion has been strengthened through
the strengthening of knowledge’, ‘he enters.” Therefore
. this cannot be called a Sruti but only a confirmatory
repetition (anuvada)'* of what is got as a corollary.

' The word aindryd is in the instrumental case thereby

implying that its repetition is subservient to the action of
moving near the fire.

12 To determine which is pradhana (primary) and which

is anga (subsidiary), Mimamsa arranges the proofs in the follow-
ing order wherein each is of superior force to the succeeding
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one : (1) Sruti—a definite statement of the text; (2) Linga—a
‘sign’ or the sense of the words leading to an inference ; (3)
Vakya—*‘the being mentioned in the same sentence thereby
establishing connection ; (4) Prakaranna—context or subject-
matter ; (5) Sthana—relative position or order and (6) Samakhya
— ‘title.” (Vide Pu. M. 3.3.1 to 14).

The objector’s contention is that the siddhantin is trying
to establish his position based only on prakarana (aph. 11)
sthana aph. 12) and lisiga (aph. 14) whereas from the direct
statement of the sruti it is clear that devotion leads to know-
ledge and hence is subsidiary to it.

13 This is from the siddhaantin’s side.

4 Anuvada literally means repetition. Technically, it is
an explantory repetition or reference to what has aiready been
mentioned. It applies particularly to any portion of the
Brahmanas (of the Vedas) which comments on, illustrates or
explains a vidhi (‘injuction’) previously laid down and which
does not itself lay down any directions.

@AY FFATAR—

The same is further elucidated :
TR U L& U
16. Moreover this has been declared before.

AWAT AR @ FOEE R (T QCmi)
g,
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SEd: qaar A aafa 3 si1gha |
gacady Ay agfe 393 wE 1

A (Al Q¢ my) | 9 § JIaaa JATASTANIAI-
wgagafafa Q&

Before the words ‘through devotion he recognises
me’ (Gitd 18.53), having declared that he becomes
fit for becoming Brahman’ (ibid. 33), it is further
said : ‘Having become Brahman, attaining peace of
mind, he neither grieves nor desires. Feeling perfect
equanimity towards all beings he obtains supreme
devotion unto Me’ (ibid 54). For such an one, who
has already known Brahman, there is no need of any
assistance from knowledge. Hence our interpretation
that it is only an illustrative repetition (anuvada) (and
not a fresh declaration of the (sruti) is in order.

‘a3 REeqsi s 1190

17. By this even the theory of alternatives is
rejected.

A1 FAAFAIRT gradend Agewas ggR

fuzs It aqsaw | A aFifEaey REe wadil | «fe-
FeFreRg=IASTHA 11 2% 1)

* This aphorism is not found in the text commented

upon by Narayapa Tirtha Bhakticandrikz).
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By thus setting that knowledge is subservient
as a means (to devotion) the view that either of them
can possibly be the end, is also refuted. With
reference to a single goal the means and the end
cannot become alternatives ! By the word api (‘even’),
the theory that both of them can be eads is also
(refuted). |

ganfFaftaciay ArR=iq I 2¢ b

18. ‘Devotion to god’ applies to a god other
than (the Supreme Being) because of its close
association (with the devotion to the teacher).

Ffu2d waqd (@, 3.33)—

36 3 @ wfweaar 3 a7 R
3 Hfar @al: 9%1T=a qErEa: I i

%7 YqafrdRaRag 33 a1 ga: ¢ qeRReargsata |
qigva & amgaweial we 9| gEiRREarwanifan
PATIAFSEA+ waA e folasa | wEages
FRIGHIHOITIHFAIG Il A< !

Somewhere the $ruti says : ‘He who has supreme
devotion towards god, and as towards god, so
towards a teacher, to such a great one, all these

things so far declared, reveal themselves’ (Sv. U. 6.23).
Here by the word ‘devotion to god’ (deve bhaktih.),

* s (91,)
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the devotion to a god other than the Supreme Lord is
meant. Why ? Because it is closely associated with
the devotion to the teacher. Such close association
would be improper in the case of the highest devotion
which results in immortality. Gods like Indra when
worshipped, will give the fruit of knowledge, just as
they give good fortune. (With such an interpretation)
the close association (mentioned above) can also
become a deciding factor. This is what the close
association proves just as the meaning of the word
uliika*® (is proved by the connection of the context).
This is just to strengthen the arguments already
adduced.

So far it has been proved that parabhakti (highest devotion)
is with reference to the Supreme Lord only, that it gives
immortality as its fruit and that knowledge is always ancillary.
to it. All arguments against this were also refuted effectively.
'But now here is a statement from the §ruti (quoted abeve) which
seems to contradict this position of the siddhantin. It appears
from this §ruti that (1) the highest devotion need not necessarily
be towards the Supreme Being but can exist towards a human
being like the teacher also, in which case it gets degraded into an
ordinary human affection ; (2) such a devotion can give a
compartively insignificant result like the revelation of the mean-
ings of certain scriptural passages ; in other words devotion can
lead to knowledge also ! That is why it has become necessary to
take this passage in particular and reinterpret it, to fit in with
the philosophy of devotion. Here close association or co-exi
stence (s@hacarya) with the devotion to the teacher (gurubhakti)
has become the deciding factor in interpreting the word deva as
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a god like Indra etc., and notthe Supreme God. Since gurubhakti
is ordinary devotion towards a human teacher and since the para
bhakti in the text is equated with this, the object of that para-
bhakti has necessarily to be a minor god like Indra and not the
Supreme Being. In this case the predication of an ordinary
result for such a devotion (viz., the revelation of the meanings
of the scriptural passages) would also be not improper. This is
the gist of the whole argument. '

This verse occurs towards the end of the sixth chapter of
the Svetaévatara Upanigsad. Even a cursory glance at the earliet
verses will convince anybody that it is the Highest God that is
‘the subject matter and that there is no hope.of immortality
without knowing Him (vide verses 7 to 20). It is strange that
the commentator quotes verse 19 (Aph. 1) in support of the
doctrine of devotion earlier, wherein the deity is taken to be
Supreme Being and interpret "a succeeding verse in the same
context in a different way ! Reading verses 22 to 23 together
it occurs that the verse 23 is a eulogy of gurubhakti. In that
case all this discussion becomes meaningless. Even without this
particular aphorism the original thought current will not be
disturbed.

15 Ulgka means an owl. It is also the nickname of Kanada,
the founder of Vaiesika philosophy. Which one of the inter-
pretations is to be given to this word depends upon the context.
Similarly whether the word deva means the Supreme Isvara or

“any of the minor gods, also depends upon the sahacarya.

Bhakticandrika gives another interpretation for ulikavat :
Even though the owl may be mentioned along with the crow in
the group of birds, it represents a different species of birds.
Sinularly her e al§o the two devotions are different.
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A TAALONG TarFag 1 2% |

19. However yoga (concentration) is for both ;
because, like the prayaja ceremony it is needed by
both.

R gaglar weas 9 9a | gmRawasEr I
YA | A9 QWA 9 WRAgEeanT  aaearen]
(. . 3.2.%) IR A AWAR DN wIAFEFIAT Alg
qarRaARf | q9r GAN AFVAF  aFGIANdEIE g |
FEFAFFONEAGT | HAS AT AW q6%A
AFFIERAR | 1§ fRedauEagaars s 1l 4 )

Yoga on the other _hand' is useful to both know-
ledge and devotion ; because concentration of mind
is necessary in both.

* Prior to this aphorism, the Bhakticandrika text cantains
three additional ones :

witn: saar g ne
9. Devotion is to be known from the Vedas.
quiifagranai=fg nen

10. And also from the puranas like (Bhagavatam) and
itihasas (like Mahabharatam).

TP QTG FAFALASATT=T W91

11, And also from the worship and costduct of (the sages
like) Pgthu, Prahlada, Ambarisa, Suka, Sanaka and Niranda.
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Objection : There is a well-known dictum that
‘subsidiary portions of a sacrifice stand as such on the
same level and so cannot be connected with each
other’ (Pu. M. 3.1.21.) Therefore how can yoga which
is subsidiary to the ¢end (devotion) be a subsidiary to
another means (knowledge) ?

Reply : (It is possible) like the Prayaja. The
Praydja ceremony 1is subsidiary to the FVdjapeya
sacrifice as also tothe Diksaniya which is its part. ¢
Similarly here also, because the proof which establi-
shes yoga as subsidiary is common to both.” Or we
may even say that the practice of yoga which was
originally undertaken as conducive to knowledge,
incidentally aids devotion also. Renunciation of
worldly objects must similarly be understood as
helpful to both.

6 Praygja is a fore-offering made before the principal
offering. Diksapiya is a preliminary sacrifice done before
commencing the major sacrifice and the sacrificer obtains the
competence to observe the vows (diksa) after this. Vajapeya
is a major Somayaga. It is supposed to give the sacrificer plenty
of food (vaja) and drink (peya.)

a9 Samafmm’ @ g 1.33) IR wwiEEm

gWRY a7 ARMFAIREIE anagsae gafiagaIarni §9
wh: qrarFafaad og—

Objection : Now, there is this traditional teach-

.ing of Patafijali which is hard to counteract : ‘Or by

devotion to God (samddhi is obtained)’ (Y. S.1.23).
Here it is meant that devotion, termed as pranidhana,



62 Sandilya Bhakti Siitras with Svapne§vara Bhasya

is conducive to the attainment of samadhi (i.e., perfect
concentration). Hence how can devotion be the
principal thing ?

To answer such an objection, it is now stated :

fitar g amifufafyg: 1 e

20. However, it is by lower form of devotion
that perfect concentration is attained.

a9 Afoea Moafeia A g9 aar anfaRiGR AR
AR | wafd 9 FFaQeeaas — ‘9 q=F: 9]
@. g, .R9), ‘TTHTRIET @ . 1.<) R 10 1

lieply : There pranidhana means the lower form
of devotion. That perfect concentration is produced
by this does not at all go against the smrti (ie., the
Yogasiitras of Patafijali). There itself we have these
succeeding aphorisms (which support this interpreta-
tion) : ‘His manifesting word is Om’ (Y.S. 1.27), ‘The
repetition of this (Om) and meditating on its meaning
(is the way)’ (ibid 1.28).

Parabhakti or the highest devotion is actually the devotion
that arises after the relisation of God. Aparabhakti or lower
devotion, also known as gaunibhakti is the means thereof. This
latter is of the form of chanting the Lord’s name, singing His
glories etc. It is clear that in the siitras of Pataiijali, it is this
latter that is meant.
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T wRAIfE iy INFEeqgeAg agaq 1k

21. It may be said that (devotion) being an
affection must be given up. Not so, because it has
the Highest for its object. (The case is) similar to
that of company.

Nageraife gaq | AnmENwunEifER g
gagu 834 | aur 9 qFa— ungnifafRe s’ @. g.
.3) M@ 1 U4 I AT A=A9 | IUARITAIEE
q@«efavacarfzfa @Eq | a4 & ywawso 89 g @8R
A-GUMREAT | AT GERAHAN A A4 fhraacasaa agd |
o SEwfesar iR daugated DegEagad
Mifd: | a AR @ a3 @fkaw @A (@A ge.8.)
wfin aifeasasiqartafa 1 2

Since the yogasdsira has been incidentally
brought in, this aphorism is being introduced. It
may be said that devotion also has to be given up by
one seeking liberation since it is non-different from
the affection mentioned in the yogasastra. For
instance, the particular aphorism runs thus: °‘.........
attachment, aversion and clinging to life—these are
afflictions’ (Y.S. 2.3). This is countered thus : This
is not a valid objection, because devotion has the
highest as its abode. In other words, it has God as
its object. It does not become fit to be given up
only because it is an affection. Only when that
affection becomes connected with mundane existence,
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does it become fit to be abandoned. A company
need not be given up just because it isa company,
but only when it is bad company. Similarly here
also. Therefore in the statement, ‘Devotion to God
must be given up since itis a form of affection’ we
have to supply the limiting conditions (to make its
implications less comprehensive) thus : (when it is)
connected with mundane existence or (when it is) not
conducive to liberation. However this devotion is
not devoid of the quality of goodness as seen from
the statement of the Gira: ‘Those with the quality
of goodness worship the gods’ (17.4) etc.

ax3 wfuafanfiveg mfuFagsgm Wy

22. This (devotion) is indeed (the highest),
bzcause of the declaration of the sruti (ie., the Gita)
that the (devotee) is superior to the performers of
sacrificial acts, the followers of the path of knowledge
as also those who practise concentration.

da W gEd ol WAl g | eeEasd fafad
FERYT Teaq (Tl §.28-99)—

“quiRgsashiRt Dt ifash wAsh: |
whtvazafER Al e Taga i
A a0 AU |
AT QN AT & F gHa ad: 1) R
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o fARenat Jdamivsafees Agenmafed wwkR.
Hgqq A meawed gelRIfHeageed ;  awngls: s
fafa uz=

This devoted service is the highest; or this
devotion is the highest. By all means this has been
determined to be so, because it has been declared
thus : ‘ The yogi is regarded as superior to the asce-
tics, also to those who follow the path of knowledge
He is also superior to the performers of Vedic rites.
Therefore O Arjuna, be thou a yogin! And of all the
yogis, he who with his soul intent on Me,in full belief
worships Me, heis considerd by Me as the most
devoted’ (Gita 6. 46,47). Here, it is to be understood
that the successive superiority of the subjects caused
by the successive superiority of the characteristics like
asceticism etc. But, of course, it is impossible that a
subsidiary can be superior to the chief. Hence
devotion is the prinipal.

sl qgefnferus w&li—

In order to counteract the possibility of objec-
tions being raised, based even on the (supposed)
purport of the §ruti, he (now) quotes a passage :

TIAfEqugRIFafae: 1z il

23. Because, the superiority of devotion has been
established by question and answer.
5
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F FESf gIEmeng Sgw | ‘i 83dgw 3
wywwal ofued | ¥ FEseweas asi % awfaean o’
@i ¢R.2) 3fd 933 )

T3 &4 3 At fAcagewr sared
HGAT QWANAAIEd A =AAT A0 W

Y AGERERsTS 9gIEa |
qyafasad FEEwEs gaq |

s fzann 8% anged: |
¥ micgafiq aMT aaafa @ »

FysFIREATHIR@EITAN |
sl f§ afE:a eafmaad o

3} g @il wAlf Aty Gaer e |
399 NAA A =g Iva

AqwE aggal FYGaRENg |
qaft 4 fFaas s=ARRsaE 1 @ 23.:-9)

i fewm ) ot w amAfs  adERaEmEf
mifEn & s ok 7 gaafR | IaewEeEd
rezfaFaRafd 13

Here the whole of the twelfth chapter of the Gitd@
is an example in point. The question is : ‘Those
devotees, who, ever steadfast, thus worship Thee,



First Chapter—Secticn 11 67

and those also who worship the Imperishable, the
Unmanifiested—which of them are better versed in
yoga 7’ (12.1).

The answer follows : Those who, fixing their mind
on Me, wWorship Me, ever steadfast, and endowed with
supreme faith, they in My view, are the best versed
in yoga. But those also, who worship the Imperishable,
the Indefinable, the Unmanifested, the Omnipresent,
the Unthinkable, tbe Unchangeable, the Immovable,
the Eternal ;—having subdued all the senses, even-
minded everywhere, engaged in the welfare of all
beings,-verily, they reach only Myself. Greater is their
trouble whose minds are set on the Unmanifested ; for
the goal of the Unmanifested is very hard for the
embodied to reach. But those who worship Me,
resigning all actions in Me, regarding Me, as the
supreme Goal, meditating on Me with single-minded
yoga ;—for these whose mind is set on Me, verily I
become ere long, O Partha, the Saviour out of the
ocean of the mortal sathsara’ (ibid verses 2-7). Since
the superiority of devotion to (knowledge) is thus
established by this question and the answer thereof,
the passage cannot be considered as a mere eulogy
(arthavada). 1t is wellknown that a dialogue in the
form of question and answer is aimed at setting a
doubt aside and not for mere eulogy (of anything).
The point to be noted here is that the practice of the
subsidiary (knowledge) only (without the primary
i. e., devotion) entails greater hardship.

AGINEFIZH: HgresamE sl FusRfi—
*
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Since, incidentally, faith (sraddha) has been
mentioned, the demon of doubt may now arise insi—
sting that devotion is also a kind of faith. This is now
slain thus :

AT g1 g* ANV 1 ]Y

24.  But it can never be faith, because it is more
universal.

AR G99 HEIAT TKAA, KA FAAAFAE | A
IfmafeRi 0 22 0

Devotion should never be doubted to be of the
form of faith, because faith is subsidiary only to
ceremonial works. Devotion to God is not of this

type.

gt s TaEAAg U RY 0

25. And if devotion were the same as faith
then a regressus ad infinitum would result.

‘ggralT A9d A At g § geawm Aq:’ (G &.9v9)
& osm T T AR gerat sEEd T saeNagi
NG FAFA | A TAfY HlafaaaeE | -
JCANNTN ACANAERITAA T HAIETH Hgl AF G |
sgrafeaaf-ad Iy AT FIATT A4

* Certain texts omit this g.
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This passage of &ruti (ie., the Gitd) is well
known : ‘He who with faith devotes himself to Me, is
considered by Me as the most devoted’ (5.47). Here,
if devotion were taken asa mode of faith, then since
it is seen from this verse that faith is subsidiary to
devotion, a regressus ad infinitum'’ (an endless series
of cause and eff:ct) would result, though faith has no
subsidiaries. Otherwise another faith has to be assu-
med as part of this faith and so on ; thus an infinite
regress alone will result. Therefore, just as an opening
verse cannot have another opening verse or the pre—
liminary ceremony of rinsing the mount (dcamana)
cannot have another preliminary rinsing, so here also
if devotion were the same as faith, it would not
require another faith'® as its subsidiary. And also
there is the common phrase, ‘endowed with faith and
devotion’ which directly speaks of them as separate.

'7 That which characterizes the agent is a subsidiary,part
of the ceremony performed. In the verse of the Gitz quoted
above, faith being the characteristic of the agent, is subsidiary
to devoted worship (bhajate). If devotion also is a faith, then
one faith has become subsidiary to another faith. The first faith
being the same as devotion (according to this contention),
should have another faith as its subsidiary and so on. This
series will thus go on endlessly.

18 Because the devotion of Gitz requires a faith as a
subsidiary and this would not be so if both were identical.
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TAFOE g AH] TONIFAT qAHEDG 0§ 1

26. But the Brahma-kdnda ends in devotion ;
because with respect to the production of subsequent
knowledge of (devotion) it is similar (to the piirva-
kanda).

A grasocfrgwmaoeafalgn @zl wamd
STAR | WRAT AEHOS FAQ A FAINE | ST
HOFAMACMA | SFA[ FAHAST BB TANT F(AHoE
A | A4 9 geAffesT A3 wadrarf gEwee
WL | qEmsTEwoe®Ey war | &g AwwosRa | &a
g ‘U FafsgEr @ g, 2.2.) kol ax
Wt aargRemoenda (1 &

gAFIrracEaifagg Fifad mfeeraaq Ay wisd quar.
et fgfiaaifgdq v L u

L ]

qATRg qAAISEAE: v

This is in reply to an objector who thinks that the
Uttara-kéandu (ie., the Uttara mimamsa or the
Vedanta) would not have been famous as the Jiiana-
kanda if jiana or knowledge were not its principal
subject matter. (The reply is that) the Brahma-kanda
(the portion of the Veda which treats of Brahman)

* The reading given in some books does not seem to fit
in, since the aphorism itself uses the word M |
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is revealed for the sake of devotion and not for the
sake of knowledge, since revealing what was not
previously known is a trait common to both. Other-
wise the Pirva-kanda (ie., the piarva-mimamsa) which
declared the ‘knowledge’ of the Vedic rites should
also have become a Jiigna-kanda ! Moreover, there is
no positive injunction with regard to knowledge by
the strength of which it should have been possible to
declare that ‘this kanda is Jiidna-kanda because of the
predominence of knowledge.” Therefore (to call it as)
Jhiana-kanda is a mistake. That is why the aphorism
has been composed thus : ‘Now, therefore, the inquiry
into Brahman’ (Br. S. L.I.]). Since it is also for the sake
of devotion to this Brahman, it is also a Bhakti kanda

The gist of the argument is that the object of the Piurva
kanda is to reval the 'knowledge’ of the Vedic rites whereas
that of the Uttara kanda is to reveal the ‘knowledge’ of Brah-
man. The argument hinges round the word jij#as@ which has
been used by both the treatises in their very first aphorism.
This word literally means ‘the desire to know’. Knowledge
being thus the common factor of both, it is really superfluous
to designate only the Uttara-kanda as Jnana-kanda. The corret
way is to call them as Dharma-kanda and Brahma-kanda
respectively since they deal with Dharma nad Brahman in that
order.

Thus ends the second section of the first chapter of the
commentary on the hundred Aphorisms of Sandilya, composed by
the most learned teacher Svapnesvara,

THE FIRST CHAPTER ENDS HERE



SECOND CHAPTER

SECTION 1

AT Aok QiEac feaEad Fedeas ardaraue |
qAEIFaNE 78 | afEmamaragafeagdif | dsi faEas
feflarea@msat o

As this devotion cannot be produced by direct
effort, there fis need of other means to produce it.
Among these, knowledge is the internal means.
Lower devotion etc.,, are the external means. This

second chapter is begun with a view to investigating
them.

Fhgdgaatan faggamaag 11 9 )

27. The practice of the means of knowledge
must be continued until purity (of devotion) is
attained, as shelling the rice (is continued until it is
dehusked).

Ffermafifa: | @ gafi senfeaar sl gEaEt
gauiAafaRarad Dat afadsgssanEeEd | afi ‘efEa

IO IR AAq AN, 39 AEEHING | TN
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afmifaflg @ aafrazaf qur Sdasesdi@na fAfgada
IUACT A(IZQANTSSA TEAY:, q( PR UHREAFAA -
frradi-g gravassi® aadafafe 1 e i

“ Buddhi® means an accurate knowledge of
Brahman. Though this is not something which can
be produced by effort! yet, the practice of Srvana
(‘hearing’), manana (‘cogitating’) and nididhydsna
(‘meditating’) which are the means thereof, is necessary
in order to attain it. Now the question arises
whether it is to be practised only once? since there is
this dictum, ‘The msaning of the $astra is fulfilled
when once it is performed’ ; or, should it be practised
until devotion becomes well-established ? (The
aphorism is actually in) reply to this doubt. The
practice of the means of knowledge is necessary until
devoticn becomes pure. When the $astra says, ‘He
shells the rice’ it actually means that the shelling is to
be continued until the grains are dehusked. Similarly
from the analogy of this visible example, (it is clear)
that one has to strive to practise knowledge etc., until
one’s mind is cleansed of its dross.

1 Knowledge being a mental revelation cannot be

produced by physical effort.

2 c¢.f. Brahma Sitras 4.1.1. : <arEfaeasgaRa@’— The
repetition of (hearing etc., is necessary), on account of the
repeated instruction by the scriptures.” The Chdandogya Upanisad
repeats the sentence TxWfg [Was@t ‘O Svetaketu! you are
That ') nine times (6-8.7 to 6.16.3).
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It may now be suggested that the practice of the
subordinate means of the aforesaid means (like
‘hearing’ etc.) has not been ordained! Here is the
answer :

RS T N

28. Their means also (must be practised).

Fagiat (IR RARREESATNQAEATET 3w |
7 gREATeraRf GadTeRad INNFUT &= 1| <

It is but proper that their means also like appro-
aching the teacher,® reasoning in such way that it
does not contradict the Vedas,* tranquillity® etc. must
be practised. The primary means sans the subordinate
ones are unable to assist the principal end, just as a
general is unable to achieve anything without his army.

3 The Mundaka Upanisad says : ai‘asrmﬁ | TJERaTT=S
e voen 5T SETTASY, ‘In order to know that, he has to reveren-
tially approach a preceptor who is well-versed in the Vedas
and established in Brahman’. (1.2.12)

4 c.f. Brahma Sitras (3.1.11) : asfafagezf...... ‘Also
because reasoning has no sure basis (it cannot upset the
conclusions of the Vedanta)’. And also Manusmyti (12.106) :
oY Wi q  AEWITAERIEAT | RGINIEEAT @ 9 37 A4 0
‘He alone knows the dharma, who has scrutinized the dharma
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sastras of the rgis through a reasoning which is not opposed to
the spirit of the Vedas and other authoritative scriptures’.

> The cultivation of the following group of virtues is
indispensable in the path of knowledge : sama (tranquillity),
dama (control of the senses), uparati (withdrawal of the senses
from their objects and preventing them from going after them),
titiksa (forbearance), Sraddhsa (ardent faith) and samadhana

(concentration of mind).

c. f. B:hadiranyaka Upanisad (4.4.23): qegqie<aral
gi=a gUdiafatig: qafgal rassHAT@A 939R, ‘Therefore he
who knows thus, having become tranquil & self-controlled,
withdrawing himself from desires, forbearing all pairs of
opposiles, gaining concentration of mind, sees the dtmani n

himself.’

gt IfgfavafRgfgfasaa —

The purification of uanderstanding is now dis-
cussed : .

AHIAATE T WA N R] I

29. Kasyapa (holds) that the understanding
must be intent on the omnipotence (of the supreme
Lord) ; because He is the highest.6

at afg WRsEeERARIR Atmaset v sl
73 | gt Sharera wdR: @IEE RIAEEREEE |
qE-Aa STEREIERd 3% 2 1 R I
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The teacher Kasyapa holds that this understand-
ing gives supreme bliss when it has as its object, the
omnipotence etc, of the Supreme Lord. Why so?
Because He is far superior to the individual souls and
the latter need knowledge of Him in order to know
themselves. According to this view there is absolute
difference between the individual soul and Brahman.

¢ Cowell translates the phrase 9%d[. as ‘from its being

other’. The word para has several senses, the chief ones being
‘the highest’ and ‘the other’. The former sense seems to be
more apt because, the fact of the Supreme Lord merely being
‘the other’ (viz., different from the individual souls) does not
add weight to the statement that the understanding be engro-
ssed in His omnipotence etc. His ‘greatness’ is the real justifi-
cation for doing so. This sense is obvious in such usages as
para bhakti, para vidya-etc. The meaning that the two (the
supreme Lord and the individual souls) are different, is of
course implied even in this interpretation and hence does not
contradict the last sentence of the commentary,

ARKAFRITF TZIEAW: 1 30 0

30. Badarayana (holds) that it must be intent on
the atman alone.

AZUAN AW I YoTAfeRoidT Agd | qur 9
g — ‘AR @anesfeas meafa ¥ @ g 2. . 3) IR

* qaa=siza (w1,)



Second Chapter—Section I 71

ugsHd  SaFEcasEAdr fearaggERanEgg aragaEg
d29 gfwseAfd 1 30 11

However the teacher Badarayana holds that the
understanding must have purely the atman (soul) as
its object. So does the sutra say : ‘But they recognize
and declare it as the atman (soul) (Br. S. 4.1.3)
According to this view even the conception that the
jiva (individual soul) is Brahman, is false ; 7 realization
of truth comes through the understanding being intent
on the atman as pure consciousness ; this itself gives
the fruit of liberation.

7 since Brahman (==atman) alone exists and nothing
else, even to say that the jiva is Brahman, which presupposes
some sort of difference between them, is ridiculous.

Iqgqyt e gRraqrwEag 1 32 0

31. Sandilya (holds) that it should be intent on
both ; ® because (this is proved by) both the Veda and

reasoning.

8 ie., the powers of the supreme Lord like omnipotence

etc. and the nature of the atman.

Fifieer ATACPAWRT 7=ad | §4: 1 93 & Iqequr
73— ‘g9 Efeag 7w, aveIfAR @ SudE’ (81.3.3.08. )
TR, T A ScISragIuRagaanE: Scaifresafaareif
g @wRel 7 faffEwsefit g e wftes: wftesw,’
(2.08.¢) iR Rffe, sgrafeefRd e fmasgotmats-
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T AR RIRAAE | ‘a0 aEfvFiaga’ (3. €. v.0.90.
R) #feaq qamifeemsam fanfagdanfadye: | a@d R
ANFETHFANT | A~ FFAraicEaga: | R I |
geaify SfR A | ageETEa 1’ R .y) 2fa

The teacher Sandilya however holds the view that
the understanding must be intent vpon both. Why?
Because sabda or Veda declares so. At first it begins
thus : ‘All this is verily Brahman, from thence doth it
proceed, therein doth it merge and therein doth it
live.® So one should meditate upon It with a tranquil
mind’ (Ch. U. 3.14.1). Proceeding further it says: ‘this
1s my soul within my heart, this is Brahman, this shall
I obtain, having passed from here. He who is sure of
this and had no doubt (he becomes Brahman). Thus
saith the (teacher) Sandilya, thus doth Sandilya say’
(ibid. 3.14.4). Having thus discussed the point it pre-
dicates the result of becoming Brahman to him, who
knows both objects ; and this result is brought about
by love and devotion directed towards Brahman. No
contradiction is involved here due to the mixing up of
the eternal and the non-eternal ; because, just as in the
well-known passage ‘Babara Pravahani desired’ (7ai
S. 7.1.10.2), here also it is an ancient Sandilya that is
referred to.'”* The authorship of the Vedas is in reality
attributed to God. This is known from the Vedas also:
«From that universal sacrifice sprang the Rk and Saman
verses, the meters sprang from it, from it the Yajus
arose’ (R. V. 5.10.90; Tai. 4. 3. 12. 4).
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® The word used in the original is aSS®® | It is broken
up as @SNY , @4 and a3AY . The first refers to the production
of the world from Brahxﬂan, the second to its dissolution in
Brahman and the third to its living in Brahman.

10 The followers of the Mimdsi:sa hold that the Vedas
are eternal in the sense that they have existed from eternity.
They also consider that it is the Padrvakanda that is the real
Veda and that the Uttarakanda is authoritative enly in so far
as it supports the former. It is relegated to a secondary
status.” In this particular statement quoted from the Chandogya
Upanisad, the eternal words like Gé gfeag sw|y etc. are juxtaposed
with the noneternal words of an individual human being
Sandilya. Hence the passage cannot be taken as very autho-
ritative and it does not support the theory of the author of
this treatise. This is the argument of the objector.

This objection is now met by the commentator on the
following lines : First of all, the Vedas are not eternal in ‘the
sense of time, but only because of the eternal truths contained
in them. They are in fact created by God at the begining of
every cycle of creation. In support of this a Vedic quotation
taken from the Sarsi.hitd and Arapyaka portion (whose authority
cannot be refuted even by the Mimarmsist !) is given.

As regards the Sandilya mentioned in the Upanisad, it
refers to another ancient Siandilya, of a previous cycle of
creation. After realizing the truth ofﬂi@faﬂiﬁa etc., this
Sandilya gave out his experiences out of joy and also to help
future aspirants. Hence this statement of his was included in
the Veda of the next cycle of creation. There is nothing
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wrong in this. In fact we have such a statement (Babara etc.)
even in the Purvakanda (considered by the Mimamsists as
supremely authoritative) wherein it is accepted that the name
Pravihani refers to another ancient individual.

IWfRT Wi @ &g wAwdaar ¥ shacaweaE 7 |
aur = e —ad ar goft q@f e, A3 I dafea,
FgrafmaRedfy, affear’ @.3.% 1) ag ‘waaD
NadF NgiegaEa:’ (Nar w.o) 2R | @ % FeqaIH,
geArq axamearfza sARwEA=AReefafafa 1 320

The same view can be established by reasoning
also. Indeed, Brahman been described in the
Vedas as possessing of the supreme power and also as
being identical with the individual soul. For instance
the Sruti says: ‘From whom verily these beings are
born, by whom when born they live, whom they appr-
oach, whom they enter,—him do thou seek to know’
(Tai. U. 3.1). And so (in the Gitad) : ‘An eternal portion
of Myself, having become a living soul in the world of
life .....” (15.7)."* Between these two which can cancel
which 7'* Therefore, on the strength of such statement
as ‘That thou art! (Ch. U. 6.8.7) it is reasonable to
conclude that both should be known.

1 There are several statements in the éruti deseribing

the greatness of Brahman as also Its becoming the individual
soul :

(1) uq 83mL:, @ yafiel:, o qaue:, o agfdam g
ABFAHGIAEY — ‘He is the Lord of all, the King of all beings,
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the Protector of beings ; He is the supporting bridge preven-
ting the mixing up of the worlds’ (Br.U. 4.4.22) ; ua& 41
sy waas Wi g gfsa 598 Agd: — O Gargi, it is by the
order of this Aksara (Brahman) that this earth and the sky are
stanling supported’ (ibid. 3.8.9) ; WiSISEIZE: AN MR
g | MSEAEfESEIE | Fgaiaf 959 | — ‘Fearing Him the
wind blows, fearing Him the sun rises, fearing Him Agni and
Indra (perform their respective duties), (fearing Him) Death
the {ifth runs about I (Zai. U. 2.8.1) See also: Mu. U, 1.2.1,
Ka, U. 515 elc.

(2) @ uaRa «wid fagriadr g 91993 — ‘He (the Lord)
split this skull and entered through this hole (brahmarandhra)
(4i. U, 1.3.12) ; § U9 38 ¥AY a1 #@m¥g: — ‘He has entered into
this (body), right up to the end of the nails’ (Br.U. 1.4.7.) ;
FaTsA: g1 RRgow sgufE, aRarERIgRE: a9 aon: 89 S ad
<an: gatia yarfa sggifeqd— ‘Like little sparks from the fire, all
these senses, all these worlds, all these gods, all these beings—
have sprung up’ (ibid. 2.1.20) etc.

12 In other words, both are equally important.

arrgrrfug il SafigmagaReag” 1 i

32. 1Ifit be said that (the understanding being
intent on both) cannot be proved because of incom-
patibility, we reply : ‘No, since, like recognition,
this is alse possible by neglecting the distinguishing
characteristics.’

¥ oo 3 SEfqEERRETE (1)
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aguafasasang 4 fagafd dwaq | R & swegar.
e  sssgafkfiaeseff 3q; 4, ad ‘Qsa g )
‘Rseq’ zfy sAfmER SRR swalcaH-ar anAfimoan
SE N AMTEAT ague: | faRmsafigaggd) afifeang
sfaRcanAeguar  eyeaRufRfd wqq: aw, SwuEp e
Fa-gear dAfuqt deaTorRuRuiadgeT@=T ¢« weawl
ARSI Ts RN asqefaiay gaeat aEg 13

Objection : That the understanding can have both
as its objects, canot be proved because of incompati-
bility. To think of the Being endowed with the power
to create the world €tc., as (the being who is) without
such creative powers etc., is indeed incompatible.

Reply : Not so; because just as in recognitions
like ‘this is that Devadatta,” ‘Thatis I’—where in one
of the objects a general identity with the other is seen
due to the substratum being the same, after overlook-
ing its incidental characteristics—it is possible here
also. The knowledge of the special characteristics of a
given object can be overlooked (under certain circum-
stances).

Objection : So you hold that there can be the
knowledge of the identity by means of the indirect (or
secondary) mention only of an object!

Reply : Not exactly, since the knowledge obtained
by means of indirect or secondary mention is of an
inferior kind ; and because in the knowledge of the
object indicated thus, there is also the knowledge of
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the existence of the limiting factor which caused it.
Otherwise we might sometimes have the recollection of
the thing directly denoted by a word (Sakya) without
the imiting factor. Therefore you now stop arguing
and sit quiet !

In the previous sitra §éncjilya has stated his view that the
understanding can be intent on both the Supreme Being and
the individual soul, because it is the same Supreme Being that
has become the individual soul also. The objector’s view point
is that the two are of opposite characteristics like omnipotence
and the lack of it etc. Hence it is incompatible for the same
understanding to be intent en such diametrically opposiie
things and yet hope to attain immortality.

The line of argument adopted by the author of the sitras
and elucidated by the commentator is very much reminiscent of
the one resorted to by the pure Advaitins while interpreting
what are called the Mahakavyas of the Vedanta, like Tat tvam
asi etc. That is because they are also Advaitins though not of
the Sankara type.

Before explaining the reply to the objection it is necessary
to have a knowledge of the way a sentence is interpreted in
‘Indian logic. The direct meaning of a word or a sentence is
known as abhidha or Sakya and the indirect or secondary
meaning is called laksand. Normally it is the direct meaning
that is preferred and accepted. However when that leads teo
absurdity, a search.has to be made for the indirect meaning or
meaning by laksapna. This laksana is of three kinds :
(1) Jahallak sana when the direct meaning is totally discarded
(jahad=to give up) in favour of the indirect meaning. - For

*
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example WFFT TON:, which literally means ‘the village of the
cowherds in the Ganges’. Since a village cannot exist inside
the waters of a river, the secondary meaning ‘on the banks of
the Ganges’ is to be adopted ; (2) Ajahallaksana when the
direct meaning is not given up (ajahad=without giving up) but
the secondary meaning is added on to complete the sense. For
example, T N (‘Red colour-is running’). Here a ‘red
horse’ is added to complete the sense, without giving up the
‘red’ ; (3) Jahad-ajahallak sana or bh7galaksana where a part
of the direct meaning is discarded and another part is retained.
For example @Isd %aza: (‘this is that Devadatta’). The
Devadatta seen yesterday in the market place is recognized as
‘this is that Devadatta’ when he comes to my house this
morning. The two Devadattas are not absolutely identical
because there is difference ip time, place and dress etc. And
yet the recognition is there. This recognition has been arrived
at by overlooking the time, place, dress etc., associated with
the ‘two’ Devadattas and grasping only the person * who is
common to both the situations. The word abhijignavad in the

aphorism actually refers to this recognition.

Now, the identity between Brahman and the Jiva is also
to be derived by adopting the last-mentioned method of Jahad-
ajahallak sana. The special characteristics of Brahman like the
ability to create this world etc., as also the special limitations
of the jiva as being bound in a body and suffering all its
consequences etc, are to be overlooked in favour of the

Known technically as samana-adhikarana, ‘common

substratum.’
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general characteristic, viz.,, Pure Consciousness which is the
essential nature of both and with regard to which there is
absolutely no difference. Though a clay elephant and a clay
mouse are not absolutely identical, they are identical from the
point of view of ‘clayness,” similarly here also. Hence by
adopting the same technique as in recognition, we conclude
that there is no incompatibility in the original statement of
Sanpdilya.

A 9 fFoee: oo Twgaea g 133

33. The Supreme Being is not subject to afflction,
because of the special (ascertainment that comes) after
(the realization of the identity).

1 39 aft NAufRETRwaa waaR ges3fy a5g
THA | IWRGFGAAIA I LUH @A rawafnfieni
{IEES]

Nor should it be said that, if such (an identity
were accepted), there would arise the possibility of the
Supreme Lord (also) being subject to the affictions cau-
sed by the limiting adjunct (i.e., the internal organ) of
the individual soul; because after the realization of
the aforesaid identity there will arise the special ascer-
tainment that the afflictions etc., have no connection
with the individual soul.
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T qAR = TOAISAIG 1 38 0

34. If it be said that the same (argument) holds
good with respect to ‘power’ also, we deny it, because
it is natural (to Him).

73 PmRaRnd FyAaRewn wlEed a9} 39
Arafi sfieam somBakl 915 7, sFaT: e
g | A f§ agesurarasaaar wafy | aemreIRfaEa-
qUARR o w1 FgmRkaRsfaEa wwafly afesaf
aasfy ggmmiRranEaEm @iy n e N

Objection : It would then follow that like
afflictions etc, power of the Supreme Lord also
characterised by the abilty to create this world etc.,
would have to be excluded! On the other hand,
since the abstract quality of greatness is viewed as
residing in the soul, it need not be excluded from it
like affliction etc. !'?

Reply : No, because the power to create etc.,
is natural to the Supreme Being. The natural capacity
of fire to give heat cannot be altered. Is it not so?
Therefore it is non-naturalness that constitutes the
limiting adjunet. That is why, even though dirt etc, as
found in the reflection in a miror etc., can be excluded
from the (real) sun, other natural (qualities like)

roundness, brightness and so on, cannot be excluded.

13 The contention of the objector is that the ‘power’

(aisvarya) of the Supreme Being depends upon an action like
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creating the world and hence, is incidental and not natural.
Consequently there is every possibility of its being excluded,
whereas the greatness (vaibhava) of the individual soul being

natural to it, will not be excluded.

79 WATAE gIazad Nt § FAAEE: SMRR-
7 eAE—

The question now arises : If the power of the
Supreme Being is real, how then can you say that
affictions etc., are incidental to the individual souls
only ? The reason for this is now expounded :

IR WIT TEE=T Aafraang il 3w 0

35. The power of the Supreme Being is not
disputed. Not so is the case with the others because
they have His nature.

A & senld 5@ wdEeEags sRiieska 31 gl
Aafg arfaq & | Sga ‘gQeges:’ gEfar (81, 8. ¢.v.Q)
A ERMWEIAETER | A A Slatdg Sdiaedam sroaRa
AIRACAN 939 gewald | afzadal g sftarat e @l
FoRf: | FEAI ! Ag9a : w43 & ‘dd SDferewa @m
symfafasad’ @1 9. ¢.3.¢) kA1 39 @aEad A
@R | IRAIN AR wer wRwmieawa: | q yaq |
A ISR A SIS AamRtafes dafiRfy |
gaff wefi wAafieEs quf oo sfRl aw-
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aea: | NAufgdat § wawl FamEeasy @ | A f§ wE
Tl gMd NArATAAeaRaT  EAIEETAGS AEd: 9.
gEFAfRf | e ‘anda, eEdlE’ 3 8. v.3.9)
gaifRaf:, ‘e sk AR AR (3.3.R.%8) @R
iz sHlafaafaodafy 13w

In no Vedic statement is the power of the Supreme
Being disputed whereby even if it obtains elsewhere,
it becomes nullified.'* Rather, it is known to be
natural to Him, from such statements as, ‘He whose
will is truth’ (Ch. U. 8.7.1). Contrary to the case of the
individual soul, there is no reason in His case, for
giving up the attributes once known to be His ; because
He is always the Lord and is eternally free. But, in the
case of individual souls who are different from Him'’
afflictions etc., are never natural to them. Why ?
‘Because they have His nature. This is proved from
such Vedic statements as : ‘He attains to the Supreme
Light and appears in his own nature’ (Ch.U. 8.3.4) etc.
This would be impossible if (affictions etc.) were
natural. It would indeed be possible if afflictions etc-,
were natural to the Supreme Being.'® But it is not so.
Therefore we have to conclude that transmigratory
existence is only accidental from the additional reason
that liberaiion, which is defined as attaining to the
state of Brahman, would otherwise be impossible.!?
Even though the power of the Lord is due to the
limiting adjunct Maya, this latter will never undergo
absolute dissolution. Per Contra, the internal organ—
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the limiting adjunct of the individual soul—will be
absolutely dissolved on the rise of supreme devotion.
The Maya-power of the Lord never ceases because the
souls are infinite in number,'® and its use by Him is
ever necessary for their mundane existence as also
manifold service. And therefore such statements as
‘He as it were meditates, he as it were moves’ (Br. U.
4.3.7) etc., and ‘Hence there is this definition, “he is
not this, he is not this”, (ibid 2.3.6.) refer to the
individual soul only.

14 Suppose there is one Vedic statement ascribing omni-
potence etc., to the Supreme Being and another statement
denying this, then they cancel each other because both are
equally authoritative.  But such a negative statement is not
found.

15 This difference is only in the state of bondage.

16 Even if afflictions were not natural to the soul, if they
were natural to the Supreme Being, then, since the soul attains
jdentity with it in the state of liberation, the latter’s afflictions

would accrue to the former also !
17 This automatically follows from note 16.

18 This statement also is made from the standpoint of

mundane existence.

gag* FRfafy YoRFggamReaTg I 36 1

36 If it be said, ‘What (becomes of God’s
power) without all the souls 2 we reply that it will

* gaigd ()
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never be thus, since the internal organs are infinite in
number.

a9 FAN FHAM 337 AdgHAt Fsaegr @ Rud)
SQSATAIA ARG 5 FaNTIA cqwid 3R Sw WAl |
AAURTAINTAT qRaFS @ ARdE 3% annfEwi-
2349 | 4 ¥ qaaEr g asraRAaEarsf siseayr-
qa: fgafl | %z @9 IRaefdfa R 3q; A wwas.
HAM ! GIBIATAFISIAA SF-TIHUIA | =997 84 FETAEr
sRIfazafaanfa gaga@a dapfimo g fRgeg )
FurgRargeh: @i o geEaasew iR A9 werfFads
guEaf=dd Al gafewg | 9gd qagfefd &
Taragfagaw fa 1 3&

Objection : But then, even if the liberation
(of the individual souls) be only gradual, still, when
all the internal organs get dissolved there being no
purpose for the Maya-power of God, it will also
necessarily be dissolved. What is the use of your
telling that the power is natural (to God)?

Reply : This will never happen. Because the
limiting adjuncts of the souls, viz, internal organs
are infinite in number, such a time will never come;
and therefore (our statement that) this power is
natural to God, is but proper. Nor can it be proved
that such a time will ever come, basing this argu-
ment on the maxim °‘All antecedent non-existences
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produce their opposites from the very fact of their
being so0.”?

Objection : We say that eventually all antece-
dent non-existences will have produced their oppo-
sites.

Reply : No; because no purpose would be
served- To infer that a time will come when there
wouid be no cffects at ali, is absolutely devoid of
logic ! Otherwise you might as well prove that there
was a time when there was no substratum for dest-
ruction, based on the argument that there was a time
when no antecedent non-existence had as yet produced
its opposite.*°

Objection : Thinking that ‘I alone will be
the (unfortunate) soul who may never be liberated’
one may never try for liberation !*

Reply : Rather, why not accept that the means
of liberation being definitely known, one will try
to practise it even though there may be uncertainty
regarding the fruit 7*> On the other hand, if it is
assured that all will get liberation, there is every
possibility of noe effort being ever made for that very
reason !

¥ Pragabhava is non-existence of an object before it is
brought into being. It is destroyed the moment that thing is
brought into being. One of the views is that it is this
pragabhava that produces the pratiyogin (its opposite).

20 If you can accept that a time will come when all the
pragabhavas will have produced their opposites, why not also
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accept that there was a time when none of the pragabhavas had
as yet producéd their opposites ? At that time there was no
substratum for destruction ; i.e., no object had been produced
which could be destroyed. Now, applying this argument to the
particular case under discussion it would follow that there was a
time when. no internal organ had as yet been produced ! That
means there was already liberation and all this discussion
would have been useless !

21 The argument of the objector is interesting : If the
internal organs are infinite in number and liberation is an eternal
process then what guarantee is there that I would be liberated
in the near future? In fact it may be eternally postponed

Hence, what is the use of my trying for it ?

22 1In the uncertainty of the fruit there is every passibiltty
of getting it. And the means is definitly known. Hence one will
certainly try. Naturally no one needs to be in the ‘waiting list’!

ANFARGATRAY af2 wed arefad agr RsRad
qred gkl s=aq—

If it is accepted that the power of the Supreme
Being—which is of the nature of the productive
capacity of the material cause—is natural to Him,
then it follows that like clay etc., He is also subject to
modification. This doubt is now cleared :

AEAAUIGIEN  FIeqeagadamag’

37. (Brahman) is changeless because matter is
interposed in between. (His power manifesting as

* Rirg<dagaaan (a1.)



Second Chapter—Section I 93

the authorship of this world etc, really depends
upon) the existence of thought and the consequent
working (upon matter).

aERAN SREEAEEAY | & fwal | A g e g
FRTRMET IFEgIaET 9 W sqaf | a4 9 asfRa
gufi %G T4 NIAMSEATEFE 1 a9t 9B W |
e { IBR@GM FARRETAREA T FIareaEalaf
AfieEa 1 A & @Ew gIg gE sEmEsEt g9l
Faft qReA7 FAana AHAG a9 add 03 qursfy sqfZas
FEIMEdAT fAenad | 981 MRmEARUEgET 95 af
e Razfasidanfia | axas sEauifEiE 13 v

Actually matter (prdkrti) is the material cause
for inanimate effects only. (Hence) it is subject to
change. But Brahman is not so. His creative power
etc., is due to the existence of thought and the conse-
quent follow-up action on matter.** And it is not
possible to say that matter alone is existence, because
this supposition will lead to the contingency of the
non - existence of the individual souls who are
superior to matter. Therefore the creative power etc.,
of the Supreme Being which accrues to Him through
the intermediary Maya-sakti®, defined as matter, is
natural to Him ; and consequently He is changless.
The magician who creates through his power of

* mariasrt (4r)
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illusion does not certainly become the subject of his
own illusion! No doubt, being an effect means
being changed because the cause and the effect are
identical in substance. Yet, this change (with
raspect to the Supreme Being) is not a change in the
torm iiseif, as is the case with the milk becoming
curds. Or again it may bc said that (He) is not
subject to change any more than the potter’s stick is.
in reference to the jar,’’ since the stick does not
effect any change in itself besides that produced in
the jar. It is this which is described in the sutra as
‘because matter is interposed in between.’

23 The idea is that at first He conceives of creation in the
mind and then acts upon matter according to that. c¢.f. | 3aq
a?tilgr gar 3fa\  « zalcerm agIda— ‘He thought, I shall create
the worlds” : He created these Worlds’ (4i. U. 1.1.1-2) .
TER ¥ gWAl: g aNsaed ;  aueasdl 8 fagagozay, o =
st A ‘The Lord of beings, desirous cf progeny, thought over
deeply. Having thus thought over deeply He created the pair :
matter and spirit’ (Pr. U. 1.4).

% The Svet: §ratara Upanisad says *
. —It is to be known that prakrti is mzya and the Lord
is the weilder of this maya’ (4. 10).
25 Here the Supreme Being is considered as the ‘efficient’

or instrumental cause, nimitta-kzrana.

A9 AR TAANT Facafifeg o€ $9 afteq
g1 afifigay (. 4. 3. 30) A wEr amwaReer sfiwed
AN —
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If Maya (the power of illusion) is the material
cause of this world, then this world is established in
maya only. How can then the $ruti advocate that it
is established on Brahman through the statement ‘In
Him is every thing established’ (M.N.U. 30) ? This
question is now answered :

geafacar qrdizag 1 3¢ 1

38. Establishment in Him (Brahman) is like
(establishment) on a stool inside a house.

afesq amoafy fasrafqeeaafaeg Jefieaq | aar g&-
qegeadis Rudlsfi g8 feefd diy fasedfify saaRzwd aga
NCh

There is no contradiction involved in saying that
the modifications (of illusory power) are also esta-
blished in Him, (i.e.,) Brahman, ‘as in the case of a
stool inside a house’ For instance, even though
one is established in a seat kept inside a house, he
is said equally to be established in the seat as well as
in the house. Same is the case here also-

79 dfe gwaa sarafagaeg, KT

" But then, by the assumption of the primeval
matter (prakrti) does not the causality of Brahman
stand disproved ? This is now denied ;
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faarsmgaay 0 3 |

39. Both (are needed) because of their mutual
dependence.

g@ gEfzAvaafd F909 | el JgAiEarat agEa
rixfwlavaa anfasaq 5 satgsfafa 0 29

Both Brahman and prakrti are the causes; since
the conscious and the non-conscious entities depend
upon each other, the conscious for attaining self-
knowledge and the non-conscious for attaining an
object for its potentiality.? Hence, which of them can

ignore the other ?
¢, f. Sankhya-karika (21)

qENET X S FAA JAT TIA |
.~ <
qEEEg AT FATEEa: a1

‘This union of the pradhzna with the purusa is like the

association of a blind man with a lame man and it serves a
dual purpose of the pradhana being contemplated upon by the

purusa and the consequent attainment of kaivalya (release) by
the latter. Thus creation has come out of their union.’

(A EIE A/ABITA RITASSAT<IA—

In order to facilitate the usage of terms in
his treatise, he now proceeds to enumerate the

categories :

* & sagsak (ar.)
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40. There is no third object besidee the ‘know-
able’ and the ‘knower’.

Year wEf:, fogm, @ gdaRdraE@s: | Ag A
giftaen fagafefea Fwa = S 1 saas: —safvr TIgd
sfafaa 7 Jae3 ffvera gfi 0eo 1

The ‘knowable’ means matter (prakrti) and the
‘knower’ means the Brahman. Besides these two
there is no third substance (in this treatise). This is
the idea.

Objection : Since a ‘third’ one can neither be
proved nor disproved, why raise the topic at all ?

Reply : What the aphorism actually means is
this,—that the capacity to know resides in none but
Brahman and the capacity of being knowable resides
in nothing but matter.

oY qERTETENEE adsEfee | @d) g @ |
gefia waq g—

Now, if there is no connection between matter
and soul, then all effects will be abolished. If there
is connection, that itself will be the ‘third’! This
objection is now met.

7
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gt T qEGQER 022 0

41. And (these two) are joined, because they
are beginningless.

frr geagada | A gFRTE gfsel wed gfgsaan
q @ANFgE: B | FEAIA? QOA. AR | qur
Maa (23.0%) ‘ssfd %9 39 fgzad swal’ i) |
AR Gedsmrsade @ [Aq; A srETefimRdA
danA-TAfRfa e n

The word ‘mutually’ must be supplied from the
previous aphorism (39), (before the word ‘joined’).
These two, matter and soul, which reside in the
internal organ, themselves constitute the mutual
connection ; hence no extraneous (connection) need
be assumed. Why ? Because of the very fact that both
are beginningless. And so does the Gita declare:

‘Know that both matter and soul are beginningless’
(13.19).

Objection : Well then, let this ‘beginnningless’
itself form the extraneous connection !

Reply : No; since the alternative lies between
the conscious and the non-conscious only, there can
be no (third thing) apart from them.

79 sERffds sasearaer:, amt g ga5f fosafs
g 7 (RA. 8. v.00) gRIRA | qur T F4 3G
WY I AlE—
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According such statements in the Vedas as ‘It
is to be known that prakrti is maya (illusion) and that
the Lord is the weilder of this madya (Sv. U. 4.10),
prakrti (matter) is verily false, since it is of the form
of illusion. And so, how can you say that itis a
category (an object) which is ‘knowable’? The
reply is now given :

FFFENIT IAY 2N

42. The ‘knowable’ (i.e., matter) cannot be
false because it is a power.

¥ A A9 A frear wfagaely 3 Fa: ¢ AfeaRT )
4 & md marafs far fAfkamegsaed quafq) =
‘garg &g Qa9 @REd: e @ 3 3.3.2) R uf
FAGTAT FRUGD q3dl GIGQAE A | ARG g G9
aER 8fd: aradssEly Yasaafarnfmataiki |
A FERARAAM, TF THIE STATEITTRATATLATE-
Al A | o a3RET Rl AafErReRoags
Rafefafy: | agarw@ssmd § wogafif 4 ARaRf |
feadisea g 3f 1e o

The ‘knowable’ i.e., the pradhana (also known as
prakrti or matter), cannot be false, cannot be an
illusion. Why ? From the very fact of its being a
power. Itis well-known that the magician will be
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unable to produce the required extraneous object
without the power of illusion.  Also, the Veda which
declares the reality of the effects through the reality
of the causes thus, ‘But how, O gentle youth, could
the existent thing be produced out of the non-
existent ?’ (Ch. U. 6.2.2), is really advocating the
reality of everything and not their falseness. The
divine creation always depends upon a corres-
ponding con-comitant cause because it is the product
of an intelligent being, like the creation of a
magician.?’” Nor should a new object be posited
through the assumption of adrsta (‘the unseen’ effect
of a work) etc., because it is simpler to assume one
power (like pradhana, than two or more like ddrsta
etc.). Also, there is no proof that adrsta can cause
anything except experience (the effect of past work)
and its means. Again, since (the assumption of
several equally powerful causes leads to) their getting
mixed up in all the effects®® the existence of one
eternal power concomitant (to Brahmar) is established.
Even if several subordinate causes are assumed, since
this aids in the attainment of the fruit (by the primary
cause) it cannot be considered as a cumbersome assu-
mption. This very discussion will be carried out at
length in the third chapter.

27 The idea is that this world resembles the maya power
of God.

28  Hence we will not knew which cause has produced
which effect !
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a1 afEE 99 SEaAgeE —

The incidental discussion being thus finished,
he now resumes his original topic :

aaft gy’ W Sraagen: 1931

43. The purity of devotion is to be inferred
from signs as in common life.

Faft AAA=sAAIRaEE I JIEY IATMRAT TI9-
e afeeaarsfi awdesGfiftasgm aRgfgd saed Foy
FHIA FIAGAGI | GEAI af=0 wISafeR T @F | 49
DHSTARTY FeharEEg] sHRAEFRATA agRf he

Just like the cognitions ‘I know’, ‘I wish’ etc.,
devotion also is no doubt, directly experienced as
instanced by such cognitions ‘I love (him)’, ‘I am
devoted (to him)’ etc. But still, its purity characterised
by very strong special impressions, cannot be ascer-
tained by direct perception as is the case with the
authenticity of knowledge.?® Therefore it is to be
ascertained through the manifested signs only just as
we see in common life. Just as in the world the
degree of love in a person is to be inferred from his
reaction to the talk (about the beloved) manifesting
as shedding tears, horripilation and other signs of
emotion so here also (it is to be inferred from
‘ external signs of reaction).

T *gafigleg (ar)
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?  From the examples of cognition quoted above, it is

clear that knowledge is,an object of direct perception. But the
development, maturity and purity of devotion are not so.

7 %98 Swafewf wafa, wedfu @feasi af
\awifq AIgedq Fea g —

Not that there are only signs analagous to those
found in common life; even by the authoritative
traditions (smrtis) of the great sages these signs have
been abundantly defined. So he declares :

gramguAiifaf et A aenfaagaam-

DICEARGIGECEARIEITE TR IA TE I B (0 U S (2
ev Il

44. (And these are the signs) described in
abundance in the smrtis : respect, high esteem, delight
forlornness, doubting other objects, praising His
greatness, holding the life for His sake, considering
everything as His, regarding Him as existing in all
beings and not resisting His will etc.

AAISTAA qHIAR" —
. Y
QA § FOORT GIEEN AT |
4 sgafd wARAl a1 N0 9 g9q1

@. 1. 3
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Respect as was shown by Arjuna : ‘Arjuna, the
righteous and the winner of wealth, in whatever
posture he may be, never fails to get up to greet
Krsna, out of devotion and love for him’ (Mbh. D.)

IGAM AAGAH:—
TEIAA qAfE T 9@ 7 Ay |
TR AY agh agamafy g o)

(. 9. 4. W)

.High esteem as that shown by Iksviku : ‘Through

fondness for him and for the deer and the lotus
which resembled him,* the king showed high este

even towards the cloud which was of the same huc
(as Krsna),” (Nr. P. 25. 22)

3 The eyes of Krsna resembled the eyes of a deer as
also a lotus. That is why he is often called gRomer and

qUS{{FTE.

sfear fagrer—
a1 fifq: goeivig qarEARHRIR” |
ar farearad geanauasi fEam |
(H. ¥1. 8. ¢R.}8)

Delight as expressed by Vidura: O Lotus-eyed
One! The delight (that has been welling up in my

*a1 ] s ey erRRMEgRaT (A1) |
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heart) due to your arrival here, how can that be
described toyou? You are verily the indwelling
soul of all embodied beings!” (Mbh U. 89- 24)

e aar Mmdtarg—
qeaaaqr 33g & afiff 7 a: gug |
Ra: f& sfeafta ganat feeafaar o

(fA.9. w. 8¢ )

Forlornness as exhibited by the milk-maids (of
Vrndavan): ‘It is not possible for us to speak before
our parents,—what can I say? What can paren's do

for us, scorched as we are in the fire of separation ?’
V.P.5.18.22)

safafafear aur Wagfefarfeam | arzedAshi fm-
g 1 T Eer—

A#fq $z: oy ar 939 JSUFAT |
7 g I @ &9 AFAAN FRY U
(9. 4. . 292, 1¢&)

Doubting other objects, as for instance the
feeling of hindrance that arose in the minds of the
denizens of Svetadvipa.” Or as that of Upamanyu :
‘At Satikara’s command I am prepared to become
even a worm or a grasshopper. But O Indra,
I desire not even the three worlds that you may give
me ! (Mbh.A4. 14.186)
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31 $vetadvipa was a region inhabited by great devotees

of Visnu, who never brooked any hindrance to their meditation
on Him. When Narada, another great devotee of Visnu, went
there, the Lord Himself appeared before him and bid him to
depart for home so that their meditation was not disturbed !

AfeAIE) 741 FHET—
W =g ana affea: |
& aar afdQ T Fga: sSFAGT: |

(T3 <Y

e19evafadlen arzgeaq
3f o fre ara &0 |
afigl AggET 99Aq
SYETIIAT q A0 ||
(fa. 9. 3.9.99)

Praising His greatness as done by Yama: ‘The
guilty one, tormented in hell, was thus addressed by
Yama, “Why did you not worship the Lord Kefava.
who is the destroyer of affictions ? (Nr. P. 8. 21),
Or again, ‘Having seen his emissary with the noose
in hand, Yama thus whispers in his ear: “Spare
those who take refuge in Thee, Madhusudana! I am
the lord of other men, but not of the devotees of
Visqu!” (V.P.3.7. 14)



106 Séndilya Bhakti Sttras with Svapneé§vara Bhisya

AR €qaa: | ARET—
AT F41 A% fFafisafy wadt )
qraq eareArfd Afgeat aArgEguSaT )
(A U. 8. 09, 3)
Holding the life for His sake, as seen in the case
of Hanuman. He himself has said it thus: ‘As long
as Thy purifying story circulates through the world,

so long will I reside there, obeying Thy command’
(Ra. Uk. 107. 31).

QU FIFAARMA AR RFINT ORI |
o w9 fa:—

7 4q a1 aqf-q g9y sgafz (T, . 9. &) IR

Or, there is the instance of Narada and others
who, though they had reached the goal, still continued
to live solely for worshipping Him. That is why the
Veda says : ‘He whom all the gods worship desiring
liberation, as also the knowers of Brahman’ (Nr. U 6)

adaaraeg IQIRITT—
SRS 94 Nq %I d1E a9 |
uagrad gafafy o axr
@ w3 33wk y) ik
* grgmTeg adfria aoad & ()
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Considering every thing as His, as did Vasu
Uparicara : ‘His kingdom, wealth, wife and chariot
—all this, he regarded as belonging to the Lord’
(Mbh. S 335.23).

a94AY agIa awr qgiced 9feg: | SwE dda—
uq g3y WAy aReeafEiRen |
wdeal afveaghar adand efd |
(fA.3. .3_.R)

Regarding Him as existing in all beings—as is
well-known in the case of Prahlada. He himself
has expressed it thus: ‘The sages, having known
that Hari exists in all beings, must thus cherish
unwavering love towards all beings.” (V' P.1.19.9)

aferaqifided auwr ggamas  wmaf Ao |
ddw]— |
g A7 safagE
ANsEg A IR |
qeg At qad AFAY
{AIgRARYAN GagY
A. A1, ;. w. e§,_v)

Not resisting His will, as did Bhlsma even when
the Lord was advancing towards him to kill him!
This has been told by Bhigma himself : ‘Come! O
Lord of gods! Come, O refuge of this world!
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Obeisance to Thee, armed with Your bow, mace and
sword ! Kill me in this vast wondersul and fierce

battle by forcibly felling me from my chariot?
(Mbh. B. 59. 96, 97)

MfTstggIFuiRafEarafi guaf 1 aafy Jefacer
wraifg@agas auisft a7 unfawaaa 9 sgnfigfefescana
faxi gft 1 22 1l

By the word adi (‘etc.), the actions of Uddhava,
Akrura etc., must also be taken into account. Even
though in the aphorism (6) ‘(Devotion is a form of
affection) because it is opposed to hatred’ this** has
been described, but still, there is a difference : there
it was described as a sign of affection, but here it is
given as a sign of purity of devotion.

3% ‘Not resisting His will’ (apratikiilya) of this aphorism

is practically the same as ‘it is opposed to hatred’ (dvesaprati-
paksabhava) of the sixth aphorism.

79 @fagufiol  azgsEaiaTsg gusalzn waka
Asfy 5 fowmifa 2 Aag—

Among those who are devoutly attached to their
lord, it is seen that hatred, jealousy etc., exist due to
the difference in the favours shown by him.3?? Should
they also be considered as ‘signs’ ? No. Therefore he
says :

L]



Second Chopter—Section 1 109

33 Those who have received lesser favours naturally
cherish hatred and jealousy towards those who are favoured

more.
Fiices et GIREN

45. But hatred etc., are not so (i. e., they are not
‘signs’ of devotion).

. A
aZEHAIRT | &9l waadr g9FAT—
3 A A T qegd A I agar af: |

waf*3 gagoaat et gensA ||
@ 9. &1 23R.233) §f |

frguser g Taena a9 aReedl gfei@s &
gfa new

Because of the very fact they are impossible, as
has been said by the venerable Dvaipayana: ‘Neither
anger nor envy, neither greed nor impure thought
can exist in the merited ones, who are devoted to
Purusottama’ (Mbh. A. 139. 133)

In the case of Siéupala the following steps are
to be traced : hatred led to continuous remembrance,
from this arose supreme devotion and from that
resulted liberation.

3 This point has been emphasised once again so that
SiSupala’s case need not be taken as an exception to the
general rule, but can be explained within its scope.  See note
27 under aphorism 6.
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qg g wraREapfysacdy @R Rwf edad
FAF (AT QfA97a1 o HRIwTA fgraag—

Well, all these signs have been described in the
smrtis mostly with reference to the incarnations of
God. However, since devotion according to you has
sprung up as a result of the knowledge of Brahman,
it must have reference to that Perfect Being! To
meet this objection, he declares the true view :

JEFANNG ZARASIR ar U »E |

46. That (devotion) even when directed towards
manifestations (is really the highest); because (this
is known) from the remainder of the sentence.

ar o WfE: mgnfarenﬁwsﬁ wafd| @wmfd Fraq ¢
IFARNY (Far ©.33) —ARaAs Wi wgw wfa
Al I ) afRgEEsfedsone deqraEffaa gFna
wafy (ar. v. Q) -

N N at 7t @ v HgAsFEIFER |
e qeit gt ameq fagarsagq 1|

DN A A v @WAIgH ARG AR TEREE-
@I AIgAad | SO ARl | 8|
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That highest devotion can have as its subject even
the manifested forms of the Lord (ie, incarnations)-
How is this known ? From the remainder of the
sentence : ‘The worshippers of the gods go to gods and
My devotees attain Me likewise’ (Gita 7.23). In
order to strengthen the declared doctrine (of devotion
to Himself, the Supreme being) this remainder of the
sentence implies the censure of devotion to other
gods. (And now the original passage): ‘Whatever
form anyone devoted wishes to worship with faith
to him I make that very faith unwavering’ (Giza 5.21)
Here, even though the intended sense would have,
been complete by saying ‘Whatever anyone etc.’
The specific use of the word ‘form’ (tanu) leans us to
the conclusion that that devotion has Him (the
avatara) as its object. And of course, the whole
topic is of devotion only.

FRFAEEAEATI 1 B9 1

47. And through the revealed word (it is known
that) the knower of the Lord’s births and actions
has no more births.

9 FOURANEIRTIRR AT aRISAIRFAE waas
gdufng: | w7 9 WeoEAk | xR Ak
wqfd | qurse (far 2.9)—

* TR 53T, (91.)
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o= 9 A ¥ ARy N AR aed:
aFar XE IR A3 AT Asga ngf

A o TABRAGAET AGRGAIFSTITER | fheg ag A fases-
fRafogru afglev dgunamafs safia ssnmassia vafa |
JEARAZ AN AN G WAk ARIRTETAA 3R (1 99 1
(His) ‘birth’—The Lord accepts a body in order
to effect such deeds as producing the Veda, destroy-
ing the demons, appearing before (His) devotees etc.
which are indispensably connected with the body,
(His) ‘work’ is the production of the Veda etc. To
him who knows these, (this knowledge) gives the
fruit of freedom from furure births. (The Lord
Himself) has declared thus: ‘My birth and My
action are divine. Whosoever knows thus in truth,
he, on giving up the body, is born no more, but
attains to Me O Arjuna I’ (Gita 4. 9). This does not

prove that immortality is the direct fruit of the
knowledge of His birth and actions. But through

removing the impurities of his mind. it produces the
highest devotion having that particular incarnation
of the Lord as its object (and it is this devotion) that
gives the result of freedom from future . births.
Therefore that the highest bevotion can have the
manifestation of the Lord also as its object, is thus
known from the revealed word (ie., the Gita) itself.

=9 f5sd wamfrmEgag, 8¢

48. And that birth (in a body) is divine, because
it is produced solely from His own power.
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‘aea w0 A R Rera] (far 9_.3) a1 5 Reaaq e
7 uliFd, sanmERiTEeafey | A &Y wea 19
FaqsA: | fheg SNaTdNam qANZAFAA 3 Afy g -
AfEEaa | o ©3 Reld g ol qnagEan—aan &
741 geal A=t 9zaf Ang (@ at. 338w, €8) 3,
agr ¥ fad (Wfar ¢.8)—

ANsfy aFsqamar FIAN@Ash 8 |
agfy eaafaga @l g g™ el

‘My birth and My action are divine’ (Gitd 4.9) :
Here what (exactly) is this divinity'? ‘It: cannot be
due to previous merit because He has no contact
with merit due to the absence of any ‘unseen
consequences of actions’ (adfsta) in Him. Nor can it
mean “being produced in heaven’ (divi=in dyuloka or
heaven) since in that case it cannot apply to births
~ in this world. Rather, it means that His body is not
" ‘produced out of the (five) gross elements as the
'bodies of ordinary mortals, but out of his own madya-
power. That is why we have this statement of the
Lord Himself adressed to Narada, in the Moksadharma :
‘All this is a maya created by Me, that thou seest
Me at-all'O Narada " (Mbh. §. 339.45, 46). And so
too in the Gita (4.6): ‘Though I am unborn, of
changeless nature, and Lord of all beings, yet subju-
gating My prakrti, 1 come into being in every age.’

* The regular text of the Gitz reads :  WFWAEARITSATIAT
8 T »
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A ANREI TOFAEE:, AMaad ARty
Ay MMATAEAT FAEEHfG AT 3, A HFTA a% 1 ¢
Feard g fRamd aikfaRe 1 a 9 By S gagddaat
GEATEIAE: | A G SaATFacada Jeerd sereiafa
Je2d gfa AagfATaRIq | AHAAN: WA, WARIATFAIG |
1959 WATA@MQTRART gesiEcafafgfianat aafefa |

A9 qeaifas I<sAET AMOSFUIAIAT 920 RATITTNEI
frzaas@nT n ve

It should not be thought that its quality of being
body would disappear just because it is not
composed of the gross elements ; because this rule
that it should consist of the gross elements holds

good only when it is to be the seat of experience (of
the previous deeds).

Objection : Why not then hold, that ‘being the
seat of experience’ itself is ‘being a body’ ?

~ Reply : No. Rather, it is simpler to hold that
‘being the seat of voluntary effort (cesta)’ is itself
‘being a body’. Cestdis actually a special species of
action. It should not be said that action itself is
cestd, because in that case we should have to apply
the term to the movements of a dead body also
(under the influence of magic) ! Nor should it be held
that any action born out of direct effort is itself
cesta, because (we will then have to) apply that word
with respect to pot etc.,, also (when it is holding
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boiling water) since, (after all), all actions are born
out of the effort of God ! Therefore the same argument
that enlightens us as to acceptance of a body by the
Supreme Lord can also prove the efforts produced
by that body. Hence let this discussion stop here.

Nor does it follow that by accepting such a body
(for the Supreme Lord), the number of principles
(zattva) will be raised (from 26 to 27), because this
body is not the material cause of the world like pot
etc., nor is it the cause of the senses.*

3 The Vedanta adopts the Sankhyan theory of principles
with certain modifications. These principles are twenty six in
number, as follows : lévara, jiva, primordial matter, intellect,
egoism, the five subtle elements (earth, water, fire, air and ether)
the five gross elements, the five organs of cognition (eye, ear,
nose, tongue, skin), the five organs of action (hands, feet, speech,
organs of generation and excretion) and the mind. Out of these
the subtle elements produce the gross elements, as also the sense-
organs. The gross elements are the material cause of this gross
world. The Lord’s body is not the material cause of this world
like the gross elements. nor is it the cause of the sense organslike
the subtle elements. Like a pot (which is never considered as a
primary principle) the Lord’s body also is not a ‘principle’.

79 €1 NI F9 494 mﬁ«mi{'mm—

Since He has nothing to again for Himself, how
does He engage in action ? This question is now
answered.
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g&q qeq & seoaq o 9 |

49. The chief reason (for His taking birth)is
indeed His compassion.

A% f& Fenfing g g3y sefimanda: | 7 7@
AT g%, FUSTALEEAE 041 qISTa-ad: 9394 (Aearfe
gafy | At wgEssmmIAggR §a vArawfuges desaad: |
forg fReufesmaya e @ §%T $1E9aq | agd
TAFATNIANY  HE0FqagA Mo 3 | FeAHAHTITRAGY
wwEvrRifa 1 ee

In - this world, the term ‘compassionate’ is
applied to those who are disinterestedly engaged in
the removal of others’ sorrows. But this is not the
highest sense of the word, when applied with respect
to such people ; because, ultimately, their effort is
motivated by either the alleviation of their own
sorrow born out of pity or the acquisition of merit,
and hence their compassion cannot be unconditioned.
Nor is this highest sense applicable with respect to
him who merely acts to remove others’ sorrows,*
because it cannot be applied to him who is condi-
tioned by monetary gain etc. However the compassion
of the Lord who destroys the afflictions of others
unconditionally, is the highest. When we use the
word ‘compassionate’ with respect to those who
seek other benefits (when they work for the removal
of others’ sorrows), we use it only in a secondary
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sense because of His sake.?” Hence we say that men
act from their feeling of compassion, having an eye
at the same time, on the merit which will thus be
produced.

3 If you take merely the working for the removal of

others’ sorrows without specifying any preconditions, as the
guide for the application of this word the contingency of having
to apply it to those who work with ulterior motives, will also
arise !

37 Because it can have the highest sense only in His case.

79 ‘auong aufee’ (Mar ¢ 0.3v) gfar fRudiTaf
AIAFRAFIAZI AR HHY g6 enficad ag—

By such statements as (‘I am) the king among
human beings’ (Gita 10.27), it is declared that even
the pre-eminent manifestations of the Lord’s power
are His own forms. Hence liberation can be got
even through devotion to a king etc. This contention
is now refuted :

s fRgfag iye )

50. (Devotion directed) towards the manifesta-
tions cannot (lead to liberation) ; because they are
ordinary living beings.

sharaafeafinas w afe § sy
Uy FrafReseld 1 we 1)
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Supreme devotion can have only that Being who
is free from the limiting adjuncts of an individual
soul, as its object. The affection shown towards
kings etc., who are bound by the limiting adjuncts of
an individual soul like the vital airs etc., cannot
give the fruit of liberation.

qIAAGTAL: RATET W 4L 0l

51.. And because gambling as well as the service
to a king has been prohibited.

ey gaedaa: afite: @i wiew g an
SUCACHTRRET

In the Dharmasastras we read that gambling and
service to a king have been prohibited. If the king
were God Himself, this would not have been so.

TGRSR Yenwreaaeag 1 4R N

52. If it be said that this (prohibition) appiesl
to Vasudeva also, it is not so ; because he is only
the form of (Brahman).

79 ‘guilat ar@gRAska’ (Mar 0.39) IR ferfay
#fiequr ¥ TNREy Asaasia @ @lRf 3 5 3, v
@ FONSIAGAETT | q97 Ry =g (R, 9. 2. QL)
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Q. C
AN AT: HEAT FIUG: 9F=A |
FEdin fAvaeT wae aush vl
g aa @ffa uun

Objection : When the éruti mentions that Vasu-
deva also is one of the maniestfations, by the words
‘Il am Vasudeva among the Vrsnis’ (Gita 10.37), does
he not also—like the king etc —become unfit to be
an object of meditation ?

Reply : No; because though the form is of
Krsna, He is really the Highest Brahman (existing
in that form). So does Parasara say: °‘By hearing
of the race of the Yadus, where the Highest Brahman
taking the form of a man, was born as Vignu (or
Krsna) a man is freed from all sins. (V, P. 4.11.2). This
would not have been so if (Krspa) were only an
individual soul.

UIERIC s STNENT
53. And from His being recognized as such.

AgAfed wamIAfagr 9 97 @I FuE-
faifa—g.)—

ECH ?:aaﬁg% SR AYERA: |
JIIEANTH AEIA |
PRUGIFHOT Rraeasrq || g1 -
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AR 9 safigr | g 9w gagaaa gfftat afy meoed
AT (7. 9. T, 1< .M3)—

75q I AAT BT W OSAIST: |
d U9 qevaE: @aed § JAgA: | R

ELRCA A Aqi—393.3R) ‘Afrcre fe
wia g sar, Saddafia—

qeqrsage & wnarg awgfaa: |
4 geeaaed A ANaEsiemeE | 3

FHUT EHY FOEISH 1| wd ()

A recognition pertaining to Vasudeva that. He is
the Highest Brahman, is found in the following $ruti :
‘The son of Devaki is related to Brahman. The
destroyer of Madhu is related to Brahman. There is
one form of Supreme Brahman belonging to
Narayana, pervading all beings, existing as the causc
(of all), itself uncaused’ (Na. U. Arharvasiras 69)
This recognition is also found in the smrti. For
_instance, Markandeya who 'had had the experience
of seeing a mundane dissolution (pralaya), tells
Yudhigthira thus: ‘The lotus-eyed God who was
seen by: me once upon a time, He verily is your

‘relative Janardana, a tiger'amcng men’ (Mbh. V.
189.52).

- So also, Janamejaya says after hearing that the
Lord cannot be seen even: by austerity : ‘The Lord
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adored by the world, who: is invisible even to the
power of austerity, has been directly seen as adorned
with érivatsa mark by them’ (Mbh. s. Moksadharma
343.22)- e

By the word ‘and’ an additional reason is
implied, because the smrtis speak . of rewards to His
devotees.

of wi fafy achda r amE—

How then can He (Vasudeva) be described among
the pre-eminent manifestations ? He answers this
question :

gfturg Sra¥a ag I K8 b
54. That is due to His being the best among the
V;sms

fRaTE ﬁrcg; (afar 20.32) T Ay e
imaaafy ReaE foRwean; aww aigRAsf Rog
safirdaraefeimman faf agdahdafin we )

In such passages as ‘I am Visnu among ‘the
Adityas’ (Gtta 10.21), the enumeration is only to
" inculcate the attittide that whatever is best among
them, that really belongs to..the Supreme Lotd.
Similarly the mention of Vasudeva among the pre-
eminent mam festations is- to inculcate the a‘ftmide
that He is the best among the Vrsms ' -

.ol
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aF AlgY T %R

55. And similarly (devotion towards) the well-
known (manifestations of the Lord will give libera-
tion). -

Q3RS FI0G (IazFmEFaa afbgy ausgfigana
maaziRy afefd afesedf e | agr—wd aafsgaga
ofdgy ‘eziot agEAlw @ar 20.23)  zaffiqaicag
AgTATfEaA | 3% & wEY (FEiAe— g3 —
Re.2¢q)—

facoearsat gana: shaasat qar |
agaIi-a%ed e arad Weafanfdan ) efy |

g5 Faf>wafafy: g} gegieaa g I uy |

‘g AR a1 feamagians G-
qraer qaaaifgsd 1 Q il

In this way, it is to be known that devotion
towards the othet well-known manifestations like
Varaha, Narasithha, Vamana, Sri Rama etc., who
also like Vasideva, possess the characteristics of
Brahman, will certainly give liberaticn. Or, it may
mean that an attitude of mere superiority has to be
cultivated towards the pre-eminent manifestations
which are well-known to possess the characteristics
of Brahman ; as for instance (towards Sarkara
because the Lord says) : ‘I am Saikara among the
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Rudras’ (Gita 10.23). The Skandapurana says :
‘Whoever says there is any difference between
Vignu and Rudra Or betwee¢n Laksm: and Gauri,
the statement of such a deluded fool is condemned
by the scriptures’ (Kasikhanda—I1 Part-27.181). State-
ments to the effect that Sadkara is well-known to
possess the characteristics of Brahman, are found in
abundance in the smrtis etc.

Thus ends the first section of the second chapter of the
commentary on the hundred Aphorisms of Sandilya composed
by the most learned teacher Svapnesvara.
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SECTION II

I TRDIHRR TAAN, @S SfFuFEgRauaaRaT
LA NoEs T=T3—

Knowledge and Concentration, the two manifest
aids to (devotion) have been discussed. The inferior
forms of devotion which lead to liberation through
the destruction of sins hindering (such liberation)
will now be described.

WHRAT WANTELIOZAT” G0d TEAA |1 4G

56. Because bhajana has been summed up by
applying the word bhakti to it in a secondary sense,
(the lower devotion exists) for the sake of the highest,
since it is a means to its production.

‘qAGAATAR JrAr qaifgrman (Par <.93) A
geAreaafaRawaieeTa aaTdea (far ).8)—
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qad Hida-Q at Fa=a5T =A@ |
qaEraeE at aar fAagwr IIEa ||

T | SOE (AT Q.RQ)—

% aw-fy g af weear afx 3 ag Teag’ zf%r agadEr: |
gaea ‘Fraar asd’ (3.9, R.2.8) fdaq  @EEIfNEoIq

ARFAIRT ATAT we WEARAT: | ‘weaRsfEfcaq’ (har
©.29)FARY ATagh ARFTEEE 9gHRT qIMQ:, ARG
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After referring to the highest devotion which
has been set forth in the seventh chapter (of the Gita).
by the line ‘Having known Me as imperishable and
the origin of beings they worship (bhajanti) Me with
a single mind’ (9.13), the Gita procceds to say:
‘Glorifying Me always and striving with firm resolve,
bowing down to me in devotion (bhakti) always
steadfast, they worshop Me’ (9,14). After this again
the topic has been summed up in the words ‘They
who worship (bhajanti) Me with devotion (bhaktya)
are in Me and [ in them’ (9.29). Therefore, just
as in the case of the (Mimamsa) text, ‘Let him
sacrifice with citra’ (Tai. S. 2.4.6) here also the
meaning is ‘let him produce the desired fruit by
worship (bhajana) which is expressed by the term
devotion (bhakti)’ ; because then only there would
be a common substratum.! An additional reason is
that in such statements as ‘he who has .devotion to
the One (ekabhaktih) excels’ (Gita 7.17), the word
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bhakti has been used in the sense of devotion to God
and as such, has acquired that significance ; and also
because the words bhakti and bhajana mean the same
thing.?

1 The full textis ‘Let him who desires cattle, sacrifice with
citr@ citraya yajetd pasukamah. Here, what is the exact meaning
of the wood citrz ? Does it mean a particular sacrifice of that
name, so called because of the six varicties of things like ghee,
honey etc., used in it ? Or does it signify a spotted she-goat
which is the victim in Agnisomiya sacrifice ? This question is
- decided by applying the principle of's&m&nadhikarapya (‘having
the same substratum’). Citra is to be taken asa sacrifice of that
name because then only the fruit of the sacrifice (viz., acquisition
of cattle) and the prescribed means (viz., the sacrifice itself) will
reside in (or belong to) to the common substratum (ie., the sacri-
ficer). If the second meaning is accepted then there will be
vaiyadhikaranya (different substratums) bec ause only the fruit
will belong to the offerer whereas the spotted she-goat belongs to
the sacrifice Agnisomiya. (See Jaiminiya Nyayamala Vistarah

1.4 3).
Before applying this principle here, certain clarifications are

necessary. In the first quotation of the Gita (9.13) it is parabhakti
that is referred to by the word bhajanti because it comes after
knowing Him. In the second quotation (9.14) it is the apara or
gauni bhakti (inferior devotion) that is referred to by the word
bhaktya, because kirtana (glorifying Him), namaskara (bowing
down to Him) etc., belong to a lower ‘plane. In the third
quotation (9.29) where both words (bhajanti and bhaktyz) are
used in summing up, a doubt arises whether the two words bear
their respective meanings as accepted aBove or whether they
mean the same thing. If the latter is true, that will need an
explanation. This is exactly what the aphorism is for.
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We can now apply the principle of simanadhikaranya on
the analogy of Mimasiisa quoted above. Just as the desirer o
cattle was advised to cffer through the sacrifice called citra to
produce the desired result, here also the desirer of God-
realization is advised to worship through bhajana, called bhakti,
to produce the desired fruit. Then only would the fruit of
God-realisation and the means of bhakti, be directly connected
to the devotee and the principle of samanadhikaranya is not
violated. Since the actual meanings of the words bhajana anq
bhakti have differed, here one of them is to be taken in a
secondary sense to fall in line with the other.

?Because both have been derived from the same root bhaj.

Aray qeafs: wewEAar fAad qear ssfaarse@ar
fadeRarg | A WY qen feaadganEd oAl | ‘AgRl
aif|d A’ (Mar. ©.R}) fRAr awn g asgreas
GARAIT | g WARSTHATAGITARFAT DA REANGE =
wi¥qarela Mvar gear yharaa fffsa waaaged Ay A
gRITFIHIEAl ‘A A AY reaeq (Nar < ) I AR |
FHA] AFAT 994 a9 9 Ay RufaRf awd Are |

Nor (should it be said that) the highest devotion
has been enjoined as a fruit, because it cannot be
produced by an effort of the human will and as such
cannot be enjoined (vide aph. 7)- Nor again (can it be
said that) the fact of its being the cause of supreme’
bliss, which was previously unknown, is being
declared (now) ; because even in the seventh chapter
itself this reminder is found in the words, ‘and My’
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devotees too attain Me’ (Gita.7.23) etc. Hbv(z’ever (the
.true view is this) : When the question of déstruction
of the obstacles to the highest devotion arose, glori-
fying (kirtana) etc, were brought in as the means.
Then the word bhakn expressed in the mstrumental
.case, was applied to them in a secondary sense and
they were enjoined as themselves the means to the
. highest devotlon The closing passage ‘They are
in Me and I in them’ (Gita 9. 29) was then connected
with it to eulogise it.. Otherwise the 'sentence would
‘have to be split up as ‘by bhakti they attain bhajand’ ‘
and ‘through that (bhajana) they dwell in l\;le’.

flofRy afrarssada argd g9 (4. R.3.%)
sfragfeasd Ao awadesio gae o | agrwsas o
sgasal aig wieast:;, SiEgd (nwA. < <) t arar i
73 A1 (far o, 18) ¢fi wawmwSiq aftag | ‘SRS
QR (WAr e.2¢) FRTmAIZ Nowafafa 1 g U

Since glorifying (the Lord) etc., are means for
producing devotnon .the word ‘devotlon has been
-applied to them in a secondary sense whlch is more
. easily grasped than the’ literal one, as in the state-
ment ‘Ghee is life’ (Tai S. 2.3.2).. Or hke the word
,,,4,.,udblz;d J (As ST. 98), the word bhaktz also is used
(ymh respect to glorifying etc.) in an etymological
sense, deriving: it., as ‘He is worshlpped by this’
(bhajyate anena). Or like creation®, the application of
the word might be due to the grouping according to
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the motive of worship as in ‘Four kinds of men
worship Me’ (Gita 7.16). Or this secondary sense
(gaunatva) may be due to the characterizing (guna) of
the devotees as ‘noble-minded’, as in the statement
‘All these are no doubt noble-minded’ (Gira 7.18).

3 Because taking a strong food like ghee increases life,
ghee is termed as life in a secondary sense.

* The etymological meaning of this word is udbhidyate
anena, ‘ is dug up (or extracte‘d) through this °. A shovel digs
up earth; a particular sacrifice ' digs up’ the fruit of cattle
etc., for the sacrificer. Hence both the shovel and the sacrifice
are named wdbhid,

3 The created beings are often classified as : (a) Andaja—
those born out of an egg; (b) Jardyuja—those born of the
womb ; (¢) Svedaja—those born out of sweat or warm vapour ;
(d) Udbhijja—those that spring from the soil. Similarly the
devotees are also classified into four groups. This four—fold
classification seems to be the only common point between them,

This whole para gives several interpretations for taking
devotion in a secondary (gauna) sense.

swibihii e s RO

57. Other (inferior forms of devotion) also
(produce the same fruit, viz., affection towards the
Lord) because they have been associated with ‘glori-
fying (the Lord)’ for the sake of gaining affection
(towards Him.) .

Tt ... (91
9
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So has it been declared (in the Gita 11.36): ‘It is
but proper, O Lord of the senses, that the world is
delighted and filled with love at thy praises.” That
glorifying the Lord (prakirti) is for the sake of
producing love (anuraga) towards Him has been
directly affirmed here. Therefore all other inferior
forms of devotion as referred to by the statement
‘always glorifying Me and striving with firm resolve’
etc., (Gita 9.14) also produce the same result (viz.,
affection towards the Lord) because of their associa-
tion with ‘glorifying (the Lord)’ (kirtana).

AU T AWM TTEURARY T FOAR 1 1< |

58. But (the inferior forms of devotion men-
tioned) in between, are subsidiary to (supreme devo-
tion). So also (the devotion towards) the objects of
meditation (mentioned in the $ruti) because (they
form part of) Brahma-kanda (which treats of devo-
tion).
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The inferior forms of devotion mentioned in
between the verse, ‘Having known Me as imperish-
able and the origin of beings they worship Me with
a single mind’ (Git@ 9.13) and the verse, ‘They who
worship Me with devotion are in Me and I in them’
(ibid. 9.29) are subsidiary to supreme devotion
because of the very fact that they are included as if

in a pair of tongs, in between the two supreme
devotions.
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They are thus (described): c‘Always praising
Me, striving with austere vows, and bowing down to
Me with devotion, always steadfust, they worship
Me’ (Gita 9.14).

‘Worshipping through the knowledge-sacrifice
others adore Me, either as identical or as separate,
or they adore Me, the manifold, in different forms’
(ibid. 9.15)

‘Those persons, who think of nothing else and
worship Me through meditation—the accession to
and the maintenance of the welfare of such ever
devout persons | look after’ (ibid. 9.22).

‘The worshippers of the gods go to the gods, the
worshippers of the manes go to the manes., the
worshippers of the spirits go to the spirits, and My
worshippers too come to Me.’

‘He who with devotion offers Me a leaf, a flower,
a fruit or water, that devout offering of the pure-
minded one, I accept”’
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‘Whatever you do, or eat, or sacrifice, or give,
whatever austerity you perform, that O son of Kunti

offer unto Me.’

‘Thus you will be rid of the bonds of action
resulting in good or evil consequences.” (ibid 9.25-28)

a3 AFARTA NGAT | ARAT FATAA A FRSARAT
qEAIAIET: | TRATH AEGABERIIAEATAY | AACH:
aesdERAEATIRaa: | TS o gengsa-
NAFagRIfGar | AR g aaeaRe | A
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anquifafa

Here ‘praising’ (kirtana) means the recitation
of the names ‘Striving’ (yarna) to attain devotion
though of a worldly character, has been recounted
here since the various subsidiary steps (of devotion)
form the subject matter. Observance of fast on
ekdda$l days etc., with devotion towards Me—this
constitutes ‘austere vows’ (drdhavratatva). ‘Bowing
down’ (namaskara) means such activity as bringing
together the head and the hands in token of self-
abasement. Knowledge-sacrifice’ jiigna-yajiia) is of
two kinds : The superior and the inferior, as directed
towards unity or plurality. *‘Thinking of nothing
else’ (but Him)—means contemplation and conti-
nuous remembrance (of Him). “Sacrifice’ (ydga)
means worship directed towards God, giving Him
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leaves etc., as also offering all actions enjoined or
forbidden—to that Supreme Lord.

¢ Suppose one makes an extra effort to earn more money
with the help of which he would like to perform a special worship
or go on a pilgrimage. In such cases, even though the ‘effort’
is apparently wordly, it is to be considered as a subsidiary to
devotion since the end aimed at is devotion.

A hagaaawf )1 R 9 sERguds’ (30.3.
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However, these are’ not the only subsidary
means. Even all those included under the word
‘meditation’ (updsana), in such statements as, ‘The
mind should be meditated upon as Brahman’ Ch. U.
3.18), I am Visnu among the Adityas’ (Gira 10.21)
etc., are also aids to devotion. For what reason ?
Because the whole of the Brahmakdanda’ (of which the
above mentioned statements are parts) treats of
devotion and the means thereto.

7 ¢.f what was said in tbe text and commentary on
aphorism 26.

g arfasagesmang 1w |

59. Purity results from them as seen from the
introduction of the subject.
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From these inferior forms of devotion arises
purity i ¢, the destruction of sins which cause impu-
rity of the internal organ. This i -cit is the means.
Why ? Because (they have been) mentioned after
introducing the subject as, ‘This is the best purifier’
(Gita 9.2) ; and also because devotion is a character-
istic of rhe iatzrnil organ and purity is an internal
means.

G ARG FHCFaRF 1 §o I

60. Some (teachers think) that due to the asso-
ciation of the chief (devotion), the resu ts achieved
(by these inferior forms) will be more.

eI NGART D A dFqw s@=sf’ (Nar R.:8),
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Some teachers hold that in such statements as
‘He who with devotion offers Me’ (Gita 9.26),
“Those bowing down to Me with devotion’ (ibid 9.14)

elc., the mention of devotion once again al ong with
‘praising’ etc.,.—whose subsidary nature to devotion



136 $andilya Bhakti Sitras with Svapneévara Bhagya

has already been determined by the context etc.,—
is only to show that those who have already begun
the practice of devotion will gain greater results by
the practice of these inferior forms (of devotion).

Ay Sfwfa: s 0 g 0

61. Jaimini (thinks that) by (these inferior
forms) named (as bhakti, supreme devotion is to
be attained); because (such an interpretation) is
possible.

Iffruaide arg Mol ¢ @AAME, W3
(R173. A, <.9) FARIAT A% NG, IHAT A7 RAFF
arARA ARG IEEIRAES o 733 4 G
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Their inferiority (to supreme devotion) being
already established, the teacher Jaimini thinks that
by -praising’ named as ‘devotion’ by ‘giving’
named as ‘devotion’ the supreme devotion is to be
secured ; just as in the passage, ‘Let him who is
using a spell, sacrifice with the $yena® (A$. Sr. 9.7)
etc., (the word syena denotes a special sacrifice of that
name). It is only thus samandadhikaranya® is possible.
Hence bhakti is to be considered in the sense of a
special name, existing for the sake of another (viz.,
supreme devotion) and not for the sake of producing
another result'® by itself, because this introduces a
needless complication.
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$ In the previous aphorism the view of some other teachers
was given. This aphorism being in opposition to that view and
since Jaimini is being singled out by name, as the champion of
this view, we may guess that Sindilya also concurs with him.
So according to this view, bhaktya does not have the ordinary
meaning of ‘through devotion’ but indicates a special name.
The statement of Asvaldyana and its interpretation are brought
in, in support of Jaimini. In that statement, one who is desirous
of using a spell to destroy his enemy is advised to sacrifice with
the syena. This word means both a hawk and a special sacri-
fice by that name. From the context, by applying the rule of
samanadhikarapya, it is concluded there, that $yema means the
special sacrifice of that name. Similarly here also, the word
bhakti is to be taken as a special name applied to such inferior
forms of devotion as ‘praising’ (kirtana) etc.

9 See note 1 under aphorim 56.

10 yjz., enhancing the results that would have normally
been obtained without it. See the commentary of the
previous sitra.

KA AYRSEFAT TRIRTH W &R

62. Here, subsidiary means are to be performed
according to time and circumstances, as in the case
of (collecting materials for building) a house.

STt SEER, WH a1 5 qrsTARf
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‘Now, three alternatives arise : (1) The various
subsidiaries like praising the Lord, bowing down to
Him etc., are to be performed, all simultaneously;
or, (2) Only one of them need be performed; or
(3) They are to be performed one after another.

The first view cannot be accepted because the
non-performance of even one will render the others
useless. Neither can the second view be accepted
because there will be (unlimited) choice thereby
forcing us to the conclusion that all of them have
one and the same purpose. Nor can we subscribe to
the third view because that is not what the text
means. Moreover, after performing one, the non-
performance of the others is likely, because of the
unnecessary trouble involved. Hence these different
observances simply lead to confusion by each intru-
ding into the proviace of otaers! Tnis is the prina
facie view.

fagieed  garods araaify ammasay | g agigeard.
faad aifta smomwEg o At g n'qgcqqgcﬂﬁaumalﬁm
g %lsn?ra agIe39 | afARat § TAHS TAREAAATRI
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FareagRaga Far aa: waamed affid wafaffehf | aar
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But our doctrine is that all these observances
are means (for the production of supreme devotion),
because they are all authoritative. On the other
hand, due to the absence of authority, there is
no rule that they must all be performed together.
Where collective use has been ordained by the $ruti,
as for instance in the case of sandal paste, flowers,
incense, lighted lamp, food-offering, etc., it is only
there that collective performance is (necessary).
Elsewhere bowever, they are to be performed accord-
ing to time and circumstances, as in the case of
building a house etc., where the building materials
like the thatch, pillars etc, are brought sometimes
all together and sometimes one by one. It does not
follow from this that the thatch etc., cease to be the
means. Therefore whatever sin each observance is
specially capable of destroying, let it be performed
for that purpose ; and thus all having respectively
shown their various efficacies the supreme devotion
will eventually arise. So has it been declared : ‘At
the end of many births he who has knowledge, attains
Me’ (Gita 7.19).

SRSy T 1 &2 0

63. Even one among them can be sufficient to
please God.
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Among these inferior forms, whatever becomes
powerful due to plenty of practice, even that on€
pleases the Lord and becomes capable of producing
supreme devotion. The case is similar to that of an
earthly lord who is not pleased even by several items
of service loosely and carelessly performed, but is
pleased even by a single service of shampooing the
feet, done continually with hearty zeal. Supreme
devotion is obtained through the grace of God who
will be pleased by the resolute practice of any one
from among the various inferior forms like ‘praising’
etc., as declared by the Gird: ‘Devoting thyself to
the yoga of the intellect, fix thy mind always on Me.
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Fixing your mind on Me you will overcome all
difficulties through My grace’ (18.57).

Similarly some of the practices may obtain their
efficacy from a certain time, as declared in such state-
ments as: ‘What one attains by meditation in the
Krta, by sacrifices in the Treta and by external
worship in the Dvapara, the same is obtained in the
age of Kali by merely reciting Keéava’s names’
(Br. P. 97.166).

Nor will these different means interfere with one
another because cach one of them like reciting etc.,
when it becomes powerful by practice, will produce
its own result, viz., devotion.

A9 Rqaasqafesat aiedq afyst grgd Ffaa.
gutad Sg—

Is purity the doorway (to devotion)" in the case
ot all the (inferior forms) included in the list beginn-
ing with praising etc., or is it something else in the
case of a few ? This question is'now answered :

11 See sutra 59. These inferior forms remove the sins of
the mind and purify it thereby enabling the rise of supreme
devotion. The question is whether all these forms pass through
the same process or whether some of them produce supreme
devotion in some other way also.

ATNSTRT g@q 11 &8 1|

64. The absence of bondage (arising out of)
surrendering (the works to God), is the means.
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The absence of bondage characterised by the
inability to produce their resalts, of all actions, good
or bad, due to their being offered to God--this alone
is the means (to supreme devotion). So has it been
said : ‘Thou shalt thus be delivered from the good
and evil consequences caused by works’ (Gita 9.28).
The formula for this surrender of works is thus
described in another Purana : ‘Whatever good or bad
I do, either willingly or unwillingly, all that is offered
to you. I do as impelled by Thee.’
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It does not follow from this that one would be
free to do as he pleases ; because the absence of
commiting sins, arising out of the strength of such
surrender, is also a part of such surrender. For
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instaace the smrti says : ‘One could not be addicted
to sin while depending upon the strength of the
Veda’. Therefore this purification refers to some-
thing other than (the purification) of committing sins.
Here, it is the daily and occasional duty prescribed
to one’s station in life (asruma), that is meant by the
term ‘good deed’ (subhakarma). The proper perform-
ance of one’s duties prescribed to one’s station in life
brings the reward of the world of Brahma etc. Since
on the attainment of such worlds, liberation is
delayed, (even) they are considered as bondage. On
the other hand when they are surrendered to Bra.
hman, liberation is surely attained. Similarly works
done through the desires for fruits, as also sins
committed due to ignorance, if offered even after-
wards, will not produce their consequences.
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Now, a special question is to be thought of even
with regard to these inferior forms of devotion. The
§rutis and smrtis describe certain forms (for medita-
tion). For instance the Chandogya says: ‘That
golden being who is seen within the orb of the sun,
with a golden beard and golden hair’ (1.6.6). The
Narada- Paricaratra says : ‘He is ever to be meditated
upon, who resides in the orb of the sun, Narayana
seated on a lotus seat; crest-bearing, wearing
bracclets and makara ear-rings, be decked with a string
of pearls, with golden body and carrying conch and
discus’ (11.71). Hcre the doubt is : whether there is
any rule that one should meditate on such forms
alone or can one meditate on complete manifesta-
tions as given in other Srutis ? The prima facie view
is that there is such a rule since the $ruti has descri-
bed a detinite form for meditation. This view is now
refuted :

smafiansg Telwag I &

65. However, the rule regarding meditation is
there, because it is easier (to contemplate) a visible
object.

a Qafaased g amfiead Aol )
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The rule restricting meditation to a particular
object is there (to present the mind with )a visible
object, because, otherwise there is the possibility of
the mind being distracted by several objccts. There-
fore its mention is to be considered only for the
convenience it affords. If the object of meditation
were invisible there is (the risk of infinite number)
of choices.’> Therefore the rule is different with
regard to the different passages of the $éruti. That is
why the milkmaids, Siéupala etc, even without
recourse to this rule, could obtain such results for
their meditation which would normally be very hard
to obtain.!?

12 Hence diversion also would be more.

13 The idea is that they obtained these fruits by meditating
not upon the form as described in the scriptures quoted above
but upon the forms they liked (or disliked) most. If the rule
were universal, this would not have been possible. Pataiijali
also says that one can obtain samadhi by meditating upon any
form one likes : Frafawa=gmEI (Y.S. 1.39) |

e qafyaiat” Jag 1 §& o

66. There, the root yaj is used in the sense of
worship; not so in the case of other (sacrifices).

% e, qATRESt g Yag ()
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In the statement of the Gita (9.25), ‘Those who
sacrifice to Me (madyajinak) go to Me’, does the root
yaj (‘to sacrifice’) refer to the well-known sacrifices
like the Jyotistoma etc, or does it denote worship 7
There, this root yaj is used only in the sense o
worship. How is this known 7 By such statements
as ‘Let him worship Vignu’ etc., daily worship with
desire is already enjoined with reference to Visnpu.
That this worship is subsidiary to supreme devotion
is all that is enjoined here (in the Gita), but not with
reference to Visnu. However in the case of other
sacrifices, there is no express statement that they be
directed to Visnu. Otherwise we would be forced
to split the seatence into two, one enjoining that they
be directed towards the Lord and the other enjoining
that it be related to devotion.

2Y ‘frud Iernig 41 2’ wakfRftaa wfedans
feaft 9g; san)  FpUEl aweAd OB |
MaanEffiesfagTarg  sfedanfaY auswar FEd
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Objectien: Well then, since there are such
injunctive statements as ‘He offers an oblation of
milk and butter to the wide-stepping Visnpu,” let it be
accepted that there is connection with devotion
(also) !

Reply : True. However, oblations motivated
by desires become purposeless once those results are
obtained ; (and hence the devotign associated with
them will also have no further end to be achieved,
like supreme devotion). But there is nothing to
Linder the injuction of connexion with devotion in
the case of the daily worship which has been made
obligatory by the very fact of one’s living; and since
they are to be performed daily, they are always at
hand.'* Thatis why, while censuring the acts of
worship accompained by injury to living beings, it
has been declared thus in the Moksadharma: ‘The
righteous Manu prescribed non-injury in all ceremo-
nial works. Men injure animals, outside the sacri-

ficial altar, because they are tainted by desires. They
alone, who know Visnu, worship Him rightly with
*



148 Séndi]ya Bhakti Sitras with Svapne§vara Bhagya

offerings of pudding and flowers. Thus is His
worship prescribed in the smrti™*® (Mbh. S. 264. 5, 10).

4 The arguments of the whole commentary boil down to
this : Though the root verb yaj normally means ‘to sacrifice’,
in the particular statement of the Gita it means worship. (See
also ibid 9.34). Development of supreme devotion is the object of
this worship whereas it is not so in the case of other sacrifiices
like jyotis tomaetc.,in which oblations are offered to certain minor
gods with a view to attaining some lower desires. The particular
quotation with which the objector confronts us, though it conta-
ins the name of Visnu and hence seems to support the view that
devotion can be associated with sacrificial acts also, does not
really serve his purpose ; because this devotion to Visnu ends
with the fulfilment of the particular desire. So also the act of
oblation. But in the case of daily worship of the Supreme
Lord, the devotion has to culminate only in supreme devotion
because there is no par‘ticu]ar desire to be attained by this act and
also because this act is to be carried on as long as one lives.

5 These are the words of king Vicaknu who was moved by
‘pity at the sacrifice of animals.

o9 qAEAARRAwOET—

Now three sections on worship (pija) will
follow, since this topic has been raised :

qEYEH T UARSAW: NE©
67. The term pddodaka (‘water of His feet’)

means the pddya (‘water meant for washing His feet’),
as otherwise it would not apply to all cases.
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The smrti says thus: ‘Those sacred waters of
Garnga, Prayaga, Gaya, Puskara and Naimisa as also
those of Kurujatigala and Yamuna, cleanse sinners
only after a lapse of time ; but the water of Lord’s
feet cleanses immediately (Nr. P. 59.46). Here does
padodaka mean the water actually connected with the
(Lord’s) feet, or does it mean the water offered at
His feet (padys)? Between these two, it is the
water offered at His feet alone that is meant
by the (word) padodaka. How is this known ? Because,
otherwise it would not apply to some other cases
(which ought to be included). To explain : Direct
connection with the Lord’s feet is not possible. Nor
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is it so through an incarnation, since His proximity
to the worshipper is not (always) possible. Suppose
we say ina secondary sense, it is connected with
the feet of the consecrated image in worship, even
then it’ would not hold good in the case of a non-
consecrated image brought for worship or in the
case of the saligrama sila etc, which have no feet
at all. . Therefore in order to make that passage
apply to all cases let it be taken to mean as padya
itself.  Otherwise one has to imagine all sorts of
distant connexions through the images etc.

WA JEAERG ) &< b

68. What is offered to God (in worship) may
(also) be taken by oneself, because there is no diffe-
rence (between the devotee and the satvata).
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It is ordained by such words as, ‘What belongs
to visnu must be given away to the satvaras'®’, that
the food, flowers etc., offered to God in worship are
to be disposed of. Since the characteristic of being a
sztvata is common to the devotee of the Lord also,
he himself also can partake of them, can make
use of them by eating, wearing etc. This is the meaning.
The final cermony (of pratiparti)'? is fulfilled even by
one’s own taking. However all trickery in the name
of dharma must be avoided. Therefore just as
the purodasa cake'® which was given over to Agni
etc., is afterwards disposed of in accordance with
the words of injunction, ‘He cuts the offering to
Agni (svistakrt) from the upper half,” ‘the four priests,
with the yajamana as the fifth, eat the purodasa cake’,
similarly here also the same thing is done in
accordance with the words of injunction. Otherwise
it cannot be given even to the satvatas because it is a
property belonging to somebody else !**

14 The full text is like this :

gy aiy s afgafzan
‘ 'éww FIETAT WEHATHAT WFEY |

‘What was offered to Brahma, be given to the BrAhmanas.
What belongs to Visnu, must be given to the satvatas. What
belongs to Sambhu (Siva) must be given to those who smear
their bodies with the holy ash.’

Satvata means a worshipper or devotee of Visnu or Krgna.

17 In the treatises on rituals, the final disposal of what is
left at the end of a rite, is technically called pratipatii. c.f.
Jaiminfya Nydyamala Vistara 3. 4. 21.
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18 Cake made of ground rice usually offered in Vedic
sacrifices.

¥ Whatever has once been offered to others, belongs to
them. Then none else will have the right to appropriate it to
oneself ! Hence, what has once been offered to Visgu belongs
to Him and even the Satvatas cannot partake of it !

g9 39, 7 fg a9+ caaTagwq | o CFEOr
gaid gARAar smnarRasfy gasemfzfl /9 ; A, T
EIEFEAHETA WERAITEARIRATG | A 97 SR} g% Waraeat
s gfiafedaig | saifag ey wamfRss | R
qF-aEaaISEEafReaT €18 SENArcaa IREIRT | 9l g
ganerRantsh Yafufi | frg omeada D 95 @A
qq g’ (Al 3.4R) §IT QAASIHAIT $IqEY  FHAHGA-
qfid: | wargAfTsAIEEAs: QAAIRGOAARA aeaifes

AR MATNEIT | FeraE far T guafy Awsafafy
QAT 1 &<

Objection : Because of the the injunction it can
be given to the satvatas, (but not to others).

Reply : No. There is nothing in the injunction
to show that oneself must be excluded.

Objection : But then, since there is the injunction
‘must be given to the Brahmanas’ and being a
Brahmana, one may as well give it to oneself !

Reply : Not so ; because ‘gift’ means divesting
oneself of the ownership on that object and
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constituting another’s ownership over it. It is not
proper to apply this to the final ceremony of dispo-
sal because it is seen that the institutor of the sacrifice
(vajamana) also has a share in the purodasa cake.
Like purchasing etc;, the final ceremony also
establishes his ownership over it. This being the case,
when there are no other satvatas, this deficiency is
to be made up by oneself taking them. Same
principle is to be understood in the case of taking the
water for washing the feet’ (Pddyu) etc., already given
(to God) by oneself. And also, the statement, ‘He
is verily a thief who -eats things given by the gods,
not having first given them to them’ (Gita 3.12)
(supports our view) ; because (1) the agent being the
same and his supposed ownership over them being
destroyed the object also must be understood to be
the same; (2) the negation with the indeclinable
participle ktva (aiwsa=a gqar) should necesarily be
connected with the same object as the verb (‘eats’)
by the principle of samanadhikaranya ; (3) in the state-
ment ‘what is given by them’ there is no proof to
show that these are things of a similar kind (and not
the very same things).*® Therefore we should hold
that unless there is some other rule to hinder it,
what is given to the gods also may be used by
the offerer.

™ The point of controversy in the statement of the Gitz is
whether what is given to the gods and what is eaten by the
offerer are one and the same ; or are they different but similar
things ? The former is the view of the commentator which he has
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proved by these three arguments. This will support the main
contention of the sitra also.

fafrqmea iR qaYy saaear 1 §2 !
69. With regard to the offences in worship,
(their nature) is to be settled in accordance with the
occasion and character.

AT gifrmaRAifdan’ (3.9, 1R v 9.) TYIHA
gy, & sEfaf 3 GkaR ) a1 fF aabweasa
qwA , 39 FafEgAaE hulreead 3R ) wN=ad (3.9,
{RE.G4U)—

oFoAq 90T A AAFAX A |

o aer aguifiy a=gope agear || iR |

AAI%OATAT Qo0 9IedcAA qAIwEAT | g IIFA-

AN FAfRArsio wa affaaates grafk=eq | a9 g ‘agar
A g A A mesly (3. 9. 3w.38) {6 TEA-
AFUWA  qIHAET (AFRAGHAAIET, SeTrafbaansed
ZRAH | A QEHAW  ‘FadssRmIfEar arg wigesdfq’
(3.9. 2]4. §) R %7 o awNg EiafiR Rk
&R Il

Beginning with the line, ‘Thirty two offences
in divine worship have been enumerated’ (Var.
P. 125.4), thirty two offences as also their expiatioris
have been laid down. Now the question is whether
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the avoidance of all these offences is part and parcel
of the worship or the avoidance of a few is part of
the worship whereas the avoidance of others is an
end in itself. With reference to these points we have
another statement: ‘whoever worships Me with a
flower unfit for the rite, hear O earth, 1 will declare
that man’s fall (into hell)’ (ibid 124.65). Here, since
flowers unfit for the rite have been forbidden, their
avoidance cannot form part of the worship. How-
ever, in the midst of the worship if such a flower is
offered by mistake, there is an expiation with refer-
ence to that offence, due to that reason. But where,
as indicated in the statement ‘when anyone offers
me incense, without having first given me sandal
paste and garlands’ (ibid. 25.36) there is an offence
committed against the proper order of worship, since
that particular order is part of the worship, the
expiation performed to remove this defect, is to be
considered as part of that worship. But when it is
said as in ‘But whoever approaches Me, not having
chewed a twing (to clean his teeth)’ (ibid. 125.1),
where there is no mention of any worship, there it
is clear that the avoidance of this offence is an end
in itself (as leading to happiness). This is how we
have to determine the relative position of the different

offences in worship.

g g afedRnfag) ‘o 7 w5 Q@ .38)
gA4q AITTEEFIAAITE arawcafafian—
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Having thus established the connection of
worship with devotion, he now proceeds to state
the rule on the strength of the statement ‘(He who
gives Me with devotion) a leaf, a flower, a fruit or
even water’ (Gita 9.26), that only those gifts directed
towards God, are subsidiary to devotion :

Qg lAsea & IREag 1 e 1

70. The offering of leaf etc., (is a part of
devotion), as otherwise it would become specialized
(and limited).

‘TafREad AR a=arazRd 8 |
qafy 2q eas TaTaa = o

e fEAT EE wagEIARGAZIAT waagaafafy: | weaa
wRacafafezada i SQHRESY aFENR: ) geq
wifkgsdd g ermga Iwwd’ @, @.3.4.10) @A
Fiefadlaen amwaaasafiing 3w e 1) vo |l

(The statement of the Gird regarding the gift of
leaf etc.) actually enjoins that all gifts directed
towards God are part of devotion, by adopting the
principle already enunciated in such statements as,
‘whatever is desired most in the world, whatever
else is dear to one at home—all that must be given
over to the discus-holding God of gods, to please
Him’ etc. Otherwise (that gift stated in the Gitd)
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will become specialized (and hence limited to) the
gift of the four things like leaf etc. only. If it were
a (special and) separate injunction then it would
result in the defect of - Vakyabheda** Therefore, just
as (in the Vedic passage) ‘he wears his sacred-thread
in the upavita way (ie., over the left shoulder)
\7ai. §. 2.5.11) where the usual mode of wearing the
sacred thread (is once again specially enjoined as)
part of the dursa sacrifice, here also itis enjoined
that the general gifts (to God) which follow from
the statement regarding the gift of leaf etc., are parts
of devotion.*?

2 According to the Pirva Mimasiisa if it is desired to state
several different characteristic circumstances about a thing
already enjoined, it should be done in several sentences and not in
one sentence. The latter is a technical defect called Vakyabheda.
Therefore if the objector maintains that all the four things (viz.,
leaf, flower, fruit and water) are enjoined, then there should
have been four separate sentences and not one as here.

22 The upavita way of wearing the sacred thread is the
normal practice enjoined by the smrtis and smarta sitras. That
"it is specially mentioned once again in connexion with the darsa
sacrifice (performed during the new-moon) is to be taken as
a positive injunction as a part of that sacrifice, even though it
is not expressed in the potential mood (vdhili;i). Similarly here
also, the general gifts to God already mentioned (c.f. the well-
known statement quoted at the begining of the commentary)
are enjoined once again as parts of devotion through the
words ‘leaf’ etc., and not merely those four things only.
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gFAFA TRANAET FF1g qgeT: 1o o

71. . (These various forms of devotion) are the
best among good works; because they are born out
of those good works and are the causes of supreme

devotion.

I AE: GIEAT SAT ug | g ¢ qwifeddand
FRETTRAIET | ZAT (Wl v.30-3 ) —

Feq QAN GAT AFAREAL: )
A gur | 9993 aieadT wTrAsd ) 3

WAZSRIT A ITH:—
agias % A aafea s
ared afdwon Fafa |
wARsaR 9 & W
fui=a Xamaares geard || SR |

qur ‘agffar waea @t @ gEAsgA’ (M v.18) 3
%% qIGFATAIFTRA T €N FEAr: |

waq wReAaEE {30 3543, 3 wedataaficgesy
Il g Il

Among all the works, these devotions are verily
the best. Why ? Because they are the causes of
supreme devotion and are themselves born out of
other good works. So is itsaid: ‘Many, being
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purified by knowledge and asceticism, have attained
devouon to Me. In whatever way they worship
Me, in accordance with that do I show favour to

them’ (Gira 4 10, 11).

And here the word bhava is used in the sense
of devotion, as for instance in the verse: ‘Do not
fishes dwell in the waters of the Garnga? Do not
flocks of birds dwell in the temples (i.e. in the
temple-towers) ? Because they are devoid of devotion
(bhava), they receive no benefit from the important
sacred river or the temple.’

And again: ‘Four classes of men, all having
done good works, worship Me with devotion, O
Arjuna’ (Gita 7. 16). Here, since their devotions are
born out of their previous good deeds, they are
superior to those good deeds.

By this it is to be concluded that this whole
discussion fits in with the inquiry of devotion and
not with the inquiry of works.?*

23 Though all the questions raised and discussed so far
(siitras 66—71) appear to belong to the realm of works, they
are really part of devotion only.

aq AFAt 4 Nogera:, o afy @ar e, L8)—

Tafifar weeR At TAegERAsIA |
wial frgrgeat At T wwasa 0

R [gul geasefid f% g9 ! T9d Sg—
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There are no higher and lower classes among
the devotees. Otherwise, how could they be spoken
of, as if all the four were equal, as in the statement,
‘Four classes of men, all having done good deeds,
worship Me with devotion, O Arjuna : The distressed
person, the aspirant after knowledge, the speaker of
wealth and the man of knowledge, O best among the
Bharatas’ (Gita 7.16).? This contention is now
refuted :

A Sfrerfaain @l maaag n o |

72. The three classes of devotees are subordi-
nate. Their Association with the other is for the
sake of eulogy.

Mo 3Fe@a |t gedq algFaNan g egAg | aal
UGAMAEIAAAY | (@9 sngafiiggrikAih e
Rk aqufe:, IS agEme Gg@efs ) a9
‘ang AgIgaTAa e fafaRefa a9a qma amarsarmRA
3.3, 2.2 ) TR aWr ‘w@wHaon qwea=q fafy fsR
aragse (Mar 9¢.88),

‘a el R a;
CERIRH R (AL Lt

*aosfaery ()
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a wfy 7 ¥ efq ffage:
feaqwad qmafE faspren 10’ (. 9. R.9.2%)

g7 EFeFa AR R Agagadat ArSeasE fagrar afe: |

The three classes of devotees are really sub-
ordinate. The $ruti has associated them with the
chief devotee (i.e. the man of knowledge) only to
eulogise them. Itis like praising the ministers by
mentioning them along with the king. So then, ‘the
devotion of the distressed’ means remembrance,
glorifying etc., for the sake of destroying one’s sins
or to be delivered from difficulties etc. ‘The devotion
of him who desires knowledge’ means the perfor-
mance of sacrifices etc., in order to attain knowledge.
(Or, this devotion called ‘the desire of knowledge’
may also mean the performance of the duties
prescribed to one’s varna and asrama like the repetition
of the Veda, in order to attain knowledge as enun-
ciated in) such passages as : (1) ‘Him the Brahmanas
desire to comprehend by studying the Veda, by
sacrifice, charity, austerity, fasting etc.” (Br. U.
4.4.22); (2) ‘Having worshipped Him with his own
prescribed duties, a man attains perfection’ (Gita
18.46) ; (3) Him, who never deviates from the duties
of his varna, who looks with an equal mind on him-
self, or his friend, or his own group or that of his
adversaries, who takes nothing from another and
smites none down—him, of a fixed mind, know to be
Visnu’s devotee’ (V. P. 3.7.16)

11
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satfiar afmfy BGar—dasr wawad framor @i,
TrsaeRatad FAon 9 AduRErswr | 29 (R 3.9.3)—

AtaERARAT=Em aflasd W ey |
@Y feot Fajomf heag 0 3R )

a7 falofy: wafegRfy wafsadaaifiar, ¢ & wafa
F A wFar Afr ¥ Ay Toggd’ (MAre.RR) AT dow-
AFAER | I ATEA (9.4 RR.33)—

w307 Fdq oM awor qEdaT)
A a5 IFT aerneafaazan ||
zf dJarsfifr et wfrsSmaegor

gfd axasag FurauAgalafad | aRaguSAIReIRRTaEy s
a9 zfd 1w

The devotion due to the desire for wealth or

happiness is of two kinds : The one described before
and carried out for the sake of supreme devotion;
and the other of the form of ‘praising the Lord’ etc,,
pertormed with the desire to attain kingdom, heaven
etc. So is it said : “‘When Visnu is worshipped, a man
obtains all terrestrial enjoyments that one can
imagine, the supreme abode adored even by the
dwellers in heaven, as also the tinal liberation which.
is the best of all’ (V.P. 3.7.3).

Here, liberation is obtained through the supreme
devotion; and as such, the desire to take advantage
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of supreme devotion, is entertained. This also fits
in with this sentence in the Gita, ‘Whosoever worship
Me with devotion, they are in Me and lin them’
(9.29). And as for what is said in the Bhagavatam
(7.5.22-23), ‘To hear and repeat the names of Visnu,
to remember Him, to serve His feet, to worship Him,
to bow down to Him, to do service as His slave, to
love Him as a friend and to surrender omeself to
Him-if this ninefold devotion is offered to Vignu by
a man, (I consider that as the best lesson)’, they
can all be included in these four themselves, accord-
ing to the circumstances. There is nothing wrong
therefore, in these artificial characterstics, even
though the subject- matter may sometimes get
mixed-up.

7 RANANAKR FIAART G 92X ¢ G-
——

If ‘praising the Lord’ etc. were subordinate
parts of supreme devotion how can they now be
considered as principal, among ‘the devotion of the
distressed’ etc.? With reference to this, itis now
said :

RTagRaRAfeAasg 1 o3 |

73. Like avesti and sava, (they are) both inside

and outside (of supreme devotion).
*®
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FOFHIGATE AT WATAGAT ag7431aaq |, FATT FRI-al-
saud agfRalanatsfi1 g usgaadarsosi: samsfy,
AT FH-NEF T Jpead | JU0 A1 TEeafIqa: Fafwqua-
AfG arsTyars agq SaotacaIgeEral AR ) WW—

'IAIZI, Faat BN qTFAAET I
FIR afgen: wqn enfaf af: 1

gAq aaFant ARREIERAIfN 939 | @vEmd @nREsE
qrai=ag 4 fagefAfa n w3

Remembrance of God, praising Him etc., are
included in supreme devotion in as much as they are
its subordinate parts. When they are without refe-
rence to any particular object, they can also be
considered as being outside it and separate, because
the $ruti has mentioned independant fruits (in the
latter case). For instance : The avesti** right even
though a part of the Rdjasiya, can also be a principal
one, when performed without reference to it, in as
much as it is connected with an independent fruit of
its own, and hence can be separated from that sacri-
fice. Or it may be like the Brhaspati-stava®® which is
sometimes performed as a principal rite even though
it is a part of the Vajapeya sacrifice. This distinction
depends upon the existence or the non-existence of
authority for it (in the $ruti). And also on the
strength of the statement, ‘Whatever rite connected
with a sacrifie—if it becomes deficient due to care-
less performance—that becomes corrected and
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completed by the very remembrance of Vignu.
So saith the $ruti’, all rites can also be performed
occasionally as subordinate (to devotion to God.)
There is nothing contradictory in accepting that they
are naturally parts of supreme devotion and yet
principal in relation to the fruit of heaven etc.

24 This is described in Tai. S. 1.8.19. The discussion
can be found in J.N.V. 11.4.3.

25 This ceremony is performed by one who wishes to
become a family priest, as Brhaspati was to the gods. It is
described in Tai. Br. 2.7.1.

eI fRf<ad—

A special aspect of ‘the devotion of the distres-
sed’ is now discussed :

wfogteal: sadeamat aafimag 1o o

74. Rememberirg (God), praising (His glories),
reciting His story etc. are (to be included) in ‘the
devotion of the distressed’ (@rrabkakti); because they
have the nature of expiation.

PO AR AR IAAAIGaS,  fRReamassdwefiaat
AAGFARIAT FAMAN 1 (R 9. 3.6 3R-33)—
nY e gefer saf4 9 Ig-afd)
aEfEaRfR A 9 |EwgaRe: ||
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g asrkawf § )
A1 AU FSMFEAT RA 1)

aar (R, 9. §.0.)—

JAWRIGA WAl f{@Eangaay |
AaiearaE argAaifia aEs: o

Q@ (7. A AT, NI 3937, 3)
gatzmifynas asdiatamgan
7 qu1 wed A AAUHAT 40 1|
qifqigr: & §g91: AR A1 |
Araaonzat goat gaamason R 0 g |

qergRAEl fRTafi i es 0

The inclusion of remembrance, glorifying, reci-
ting His stories, bowing down to Him etc., in the
‘devotion of the distressed’ is but proper ; because they
have been described as responsible for the destruction
of such and such sins to those suffering the pain of
hell caused by those sins. Thus we read : ‘Arduous
expiations for great sins and trifling ones for minor
offences, have been propounded, O Maitreya, by
Svayambhuva and others. But Whatever be the
expiatory acts, whether penances, deeds of charity or
the like,—to remember Krsna is superior to all* (V.P.
2.6.32-33). Again: ‘That repetition of His name
with devotion, O Maitreya, (that) is the best consu-
mer of all sins, as fire is of metals’ (V.P.6.7.9). So
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also : To visit all hermitages, to bathe in all sacred
waters , confers not such fruits, O Sauti, as the story
of Narayani. Men become purified in personality,
when they have heard His holy story from the begin-
ning,—whose subject is Narayana and which
destroys all sins’. (Mbh. S. Moksadharma 343. 2-3)

Therefore it is quite proper that these should
be included in ‘the devotion of the distressed’.

JaamAgRaiifitiy I amgragrageafy 1oy

75. If it be objected that the non-practice of
the more difficult expiations would result, we reply
that (remembrance etc.) must be ranked among the
great expiations since they include a period ending
only in death.

R —+araf0aagaarat fazaafeasang g |
QY[ qA: FSFANATARATSASFNAAATAfAI IA A
qeagreeatag FdAfaFag a9 ([R.9. % . &.3)—

aeAERfE faed) GeaeT 760 g7 |
T qifd W& g agofawens: |

G ATATEENA | STHATGERAGFTARA wras | ANew
wF: #Q A aRQugwee Gemasf wag ) S

* sinarory (ar.)
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FHArARART AAgesAagmLay | ‘aafifr aur asar
ARk demd (. 9. R.8.8%) EARAFATAR TE I

Objection : This may be true. (Still) itis but pro-
per to consider these words as having reference only
to the minor sins, since they are opposed to reason.
Otherwise expiations involving considerable trouble
and pain would lose their authoritativeness due to
their not being practised.*®

Reply : Not so; since the (minor expiation:
like remembrance etc.) have been described as inclu-
ding a period ending only in death, they also involve
considerable pain and trouble. So we read : ‘There-
fore O sage, the man who remembers Vignu day and
night, being purified and having all his sins destroyed,
never goes to hell’ (V' P.2.6.29). PRy this it is
concluded that (remembrance etc ) have to be carried
on incessantly without any break. The idea is that
the beginning and end agree.?” No definite time is
specified for the beginning, on the strength of which
the end could have been .proved to be different since
it was opposed to that beginning*® Therefore, since
these are equal to the other (difficult) expiations
in respect of trouble and pain, there is no fear of the
others losing their authority due to their not being
practised. As for the statement, ‘At morning and
night, sunset and noon, remembering Viggu’ (V.P.
2.6.35) etc., it is really a repetition (anuvdda) onlv. *
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26 In the commentary on the previous siitra, §lokas were
quoted from the Visnupurana to the effect that a simple remem-
brance ofKpsna would destroy all sins whether heinous or minor
even though in the normal course the former would require
difficult expiations involving a lot of expenditure of time, energy,
money and pain. If it is so easy to get rid of the effects of even
heinous sins by such a simple process, nobody would care to per-
form the very severe penances described in the scriptures and
thus they would lose all their authority !—This is the conten-
tion of the objector.

271t is a well-known principle of Mimérmsi. that Upa-
krama (the beginning) and Upasasishara (the end) must agree in
sense. In this statment, no definite time has been specified
either for the beginning or for the ending of the ‘remembrance’
Hence they agree.

2% The idea is that even if only one of them, say, the begin-
ning. had been definitely specified, we could have given an
implied meaning to the end (different from what it appears to
be) and thus limited the time to a specified period. Since this
is not so, the only alternative is to understand that it be practi-
sed throughout the life, until death.

29 The fact that times are specified in this verse does not
contradict our view ; because it is only an anuvada, a simple
repetition of what was already (V.P. 2.6.29) stated.

arcugaalﬁ$ﬁ$ﬁm l
(fAg. R.& ¥8)—

Fa UASTAN 7 7€ & qA74Q |
qrafyay § cas gReemo W/ ||
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zefd ayIRTawEIRIGITIRFRAAf sEaaEn-
“RYeaEd FEaIRAgaa: | Sy anaf fri fafae R
WL | AR A=FAFANTAEMAIAINZAH GG AT
A | o At (fA.g. 3.9.32-34)—

fgar Qe a1 A 4 A4 T ara: |
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Nor is this expiation meant for the repentant
sinner only. As for the statement, ‘Whosoever,
having committed sin, feels repentance, his best
expiation, the only one, is remembrance of Hari’
(V.P. 2.6.34); since this is a reiteration (anuvdidua) of
the fact that repentance is a part of every expiation,
the word ‘one’ (ekam) must also be a reiteration of
that comparative disregard of all other expiations
which had followed from the previous discussions.
Otherwise the sentence would have to be split up into
two, with separate and special objects.”® Therefore
the previous passages (V.P.2.6.33 etc.) also are only
repetitions and not eulogies (arthavada) by the fact
of their being severally involved in the same const-
ruction of the relative and its corresponding demon-
strative (yar and rar). That is why in other places
also this continuous remembrance has been described
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asin: ‘Yama’s attendants, their staves and binds,
Yama himself as well as his tortures, are power-
less against him whose mind is ever dependent
on Kefava. Let him atall times and in all places
repeat the names of the wielder of the discus. No
impurity can be found in him, for He is the purifier’
(V.P. 3.7.34-35). |

3 The first part of the sentence (V. P. 2.6.34) clearly
declares what had been already enjoined. (i.e. that repentance
is necessary in every expiation), and is therefore an anuvada.
Whether the second part also is an anuvada, or does it convey
a different sense, say, eulogy (arthavada) ? If the second stand-
point is accepted, then the sentence would have to be split up,
one conveying aruvada and the other, arthavada. However, the
correlative pronoun yasya and fasya cannot allow this. Therefore
it is but proper that the whole sentence is an anuvada oaly.

SN AHIFR" AEHIFAWAAZAIT 0 9 |l

76. In the case of the devotee, even a little
(effort like the remembrance etc.) destroys great (sins),
because all other means (like expiations) have been
given up.

Feaft ageERuRIafs agamfa qarat Jus A dafq |
7N wiRER safaragat adqt aregugRadiaias |
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Even a little effort like remembering and prais-
ing the Lord only omnce, can become the destroyer
of even great sins; because in the case of the devotee,
the abandonment characterised by the giving up of
all other expiations, is clearly discernible. This is
the meaning. So is it sung (by the Lord Himself) :
‘Abandoning all religious duties, take refuge in Me
alone. I will deliver thee from all sins. Do not
grieve’ (Gira 13.66).

Here, the sin accruing from the previous aban-
donment of desire-motivated (kd@mya) actions is not
what is meant; because no sin will result from giving
up such actions rooted in desires Where is then the
sin from which the Lord is to deliver 7 If it be said
that (by such giving up) some other kinds of sin are
to be destroyed, (this is also not correct) ; because,
in that case one has to accept that there is an invisi-
ble: merit produced by such giving up.* Neither does
it mean the previous abandonment of the ‘obligatory’
(nitya) and ‘occasional’ (naimirtika) duties. If there is
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an injunction to give them up (under certain special
circumstances), there is then no sin from which one is
to be delievered.

Objection : There is no such rule!

Reply : Not so, because by the very sentence
(quoted from the Gitg) it has been enjoined and
hence no s:n is produced.

' This is contrary to convention. It is the production of
an invisible merit by the performance of kamyakarma, which
will ultimately fulfil desires for which it was done, that is
accepted and not the contrary.

@ ¢ g, MRt ! g dfianaE daRmIRET
Aarmaiatkaaf=akeat oy Jeae Ascanagq (99-9€aTl-
RAGSM | @I | A T §[acdq aQIRER: |

agiqangRsfy safafasnsgay |
gAeauedt #afd afgwardaaras: (|
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JETANE | dEEal % ‘@Al g @t ww, gl
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‘Frarat Ao e dead F9A @A | @@ar Q. R) @A
FFAFAA CNR A G | vag gEtaeraEnEEeia
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Objection : But then we say that the words,
‘abondoning all religious duties’ (Gita 18.66) describe
by anuvada the sathnyasin and hence refer to him.

Reply : (No), because the smrti has laid down
expiations for the sannyasins, as that in the case of
unchastity etc.; and (your interpretation) would
give them an option between those expiations and
devotion, thereby resulting as before, in the non-
performance of those difficult (expiations). Neither
can this defect be obviated by the continuous (remem-
brances of the Lord etc.), because by such statements
as, ‘even though filled with great sin, if he meditates
on Acyuta even for the twinkling of an eye, the asce-
tic becomes again the purifier even of those who
purify others sitting in the same line’, it is declared
that even a little act can destroy great sins®. More-
over, it does not occur to our minds that the insti-
tution of samhnyasa is meant here because this topic is
to be found nowhere in the proximity. Therefore,
just as in the world. when some one says to another
‘Give up everything and depend upon me, 1 will
put an end to all your troubles’, the abandonment
of all other means of getting over oue’s troubles is
meant, here also, on the strength of that very
sentence (of the Lord) the abandonment of all other
means of destruction of one’s inner sins, is implied.
Even though the whole chapier is viewed in con-
nection with this one verse which somehow enjoins
samnyasa, itis clear that samnyasa is not its topic
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sincs context and proximity (both of which deny this
assumption) are more powerful. Moreover in this
chapter, by the words, ‘By samnyasa, the seers under-
stand the abandoning of all desire-motivated actions’
(Gita 18.2), it is the abandonment of desire-motivated
actions alone that is stated and not the institution
of samnyase. This being the case, ‘remembering Him
once’ etc., refers only to him who makes up his mind
to give up all other expiations, but desires to over-
come his distress only on the strength of the Lord’s
name etc.

3% This is to prevent the objector from taking advantage
of the arguments put forward by the siddhantin under similar
circumstances ! The objector cannot say that by the continuous
practice of remembrance etc., till death, which would also in-
volve great trouble, the choice is balanced : because these

practices are so powerful that they destroy even great sins at
one stroke.
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And also, these various objections (against our
position) cannot be brought simultaneously, because
they refer to different types of aspirants. Nor will
it result in the non-performance of the more difficult
expiations due to the fear of the trouble they would
involve, because by the statement, ‘Whatever religious
act he leaves unperformed through fear of bodily
trouble, saying ‘it is painful”, that abandonment
only springs from the principle of rajas and he will
not gain the fruit of abandonment’ (Gira 8.8), such
an abandonment has been condemned.

| Such passages as, ‘The very terrible sin of men
in the Kali-age which gives them the pain of hell, is
at once abolished by His name being once repeated’
(V. P. 6.7.10), refer to the devotee. Similarly, the
following passages from the Girz and the Nysisiihapurana
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clearly refer to the topic of devotion : ‘Even if a very
wicked person worships Me to the exclusion of any-
body else, he should be regarded as righteous, for he
has rightly resolved. He soon becomes righteous-
minded and attains eternal peace. O son of Kunti,
be assured that My devotee never perishes’ ((Gira
9.30,31); ‘The inhabitants of hell, (in their agony),
cried out, “Krgna, O Krsna!”, O Narasimha !” Thus
was Visnu mentioned by those in hell, and all the
internal pains of those great-souled ones were dest-
royed’ (Nr. P. 8.28,29). Here, ‘recitation’ (kirtana)
merely means the bare mention of the name, and
there is no rule that it must be in the vocative case.

REAAAIGATI: GINSTY 1199 11

77. It does not partake of the characterstics
of the others (i.e. the expiations), since, like the post
of the threshing floor, it has come as a substitute.

‘mafid g aeds sfdemo W ((3.9.3.5.39) TR
AR qEAFTEREEE] A Wdet | SARINeEE
qEAA AfFArard 3% | g1 ‘@3RN IA 9y’ (A . .0)
§a7 TR guEnt eSaRfRRRA I 1 quiacmony
GEREIEET AEAIRaTAt srRTesAAseRf 1A RS-
Y ragaRarg giafzaanaf a=aq |
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L qIqY AR A NF fa9 fagE I=4d
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From the statement, ‘his best expiation, the only
one, is remembrance of Hari’ (V.P.2.6.34) etc, it
should not be understood that the characterstics of
other expiations are implied due to the mention of
the name (prayascitta); because they (i, remembrance
etc.) have come in the place of these expiations, they
have been enjoined in the place of these (expiations).
This is the meaning. Just as in the statement, ‘The
post of the threshing floor becomes the sacrificial
post’ (A$. Sr.9.7), the rule enjoins that the post of
the threshing floor be used as the sacrificial post for
tying up the animal victim, but it does not follow
frora this that this substituted post should have eight
corners etc. (like the original), so here also, the
characterstics of the expiations like the shaving off
of the bodily hair, cutting of the nails etc., do not
necessarily follow. It should not be said that recita-
tion of the Lord’s names etc., must be considered as
expiations only, due to their causing the destruction
of sins; because by the statement, ‘Penance (tapas) is
called prayas and citta means certainty; the tradition
says that 1is prayascitta which is combined with
penance and certainty’®® it is clear that the word
prayascitta primarily applies to some form of penance
and is used elsewhere only secondarily.
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% The reading in the printed commentaries is FAfA2rAGLH
which seems to be a mistake. The reading given here is found
in the Sabdakalpadruma. )

AAEAl auAfREORTAg aafmnREad —

Since the restrictions regarding the subsidiary
means depend upon the restrictions on the principal
which they subserve, the question as to who is
eligible to practise devotion (which is the principal)
is now discussed :

aifaraaFafafFay  aReTaly SWEEg 1 C |

78. All, down even to the despised births, are
entitled (to practise devotion); because (they can
learn of it, as they learn of ) the common truths,
indirectly.

ftgaasgwiRNfAeTd wwnafifFad dargafagam
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Right up to the despised births like the canddla
etc., all are entitled to practise devotion, because
the desire to escape from the miseries of mundane
existance is common to all. It may now be objected :
‘How can anyone, who does not belong to the first
three Varnas, practise devotion, since he has no
right to the study of the Vedas 7 To this it is replied :
‘indirectly’. We certainly do not dispute that trans-
cendental things can be directly known only from the
Srutis, because of such statements as ‘Duty (dharma)
is a thing recognized by the wurging character
(of the passage of the $ruti which mentions it)
(Pa. M. 1.1.2) and °‘Because the sastra alone is the
means of right knowledge’ (Br. S. 1.1.3). But know-
ledge based upon the Sruti can still be produced in
women, the Stdras etc., through the itihasa (Maha-
bharata) and the puranas, and in the candalas etc.,
through such mediate teaching which is in accordance
with the smrtis and good customs. Just as they learn
of the common truths (virtues) like non-injury etc.
(trom these sources, here also). Otherwise it would
follow that they will not have a knowl:dge of these
latter also-

A ARTFIIAIRT acaigm 1 W o

79. Hence, even those with immature devotion
(will perfect it) in His world.
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Since all are entitled (to the practice of devo-
tion), for that very reason, the practice of the various
means to supreme devotion by those whose devotion
has not yet become mature, in Svetadvipa, the world
of the Lord, has been declared by the smrti thus : ‘To
the north of the ocean of milk lies the splendid Sveta-
dvipa; there live men bright as the moon, intent on

* 93994 EUAW:........" is the version found in the usual
texts of Brahma Siitras.
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Narayana, filled with the idea of absolute unity,
—these are devoted to the Purusottama’ (Mbh.S.
Mok sadharma—Narayaniya  336.27,28) Beginning with
these verses, their practice of the means of supreme
devotion has been described ending it thus: ‘Then
those men quickly ran up together, folding their
hands, full of joy and uttering shouts of praise;
then I heard a great shout as they spoke,—lo! an
offering is presented by them to that deity’ (Mbh S.
Mok sadharma 336.39,40). Therefore all have a right
to practise it. That is why it has been said in the
Brahma S:tras, (1.3.26) ‘Badarayana (allows a right to
the study of the Vedas) even to beings above men,
since it is possible (for them also to attain know-
ledge)’.

a9 RuFwaEAmy 79 4 oot IAgaRAa—

Now, introducing the question, ‘Howis it that
His world is not, even for those with perfected
devotion 7’ it is answered thus :

FHETIITNE | <o |l

80. But (itis only by this interpretation that
the doctrines of ) gradual attainment and immediate
attainment can be accounted for.

qTEIaagEAaTs S | AAdis 1 gaq Ashifewgw
A% paqafgafsa:’ @A 329.03) T@@&wE,  @nfa-
qoeegIsfegagRagin=ggRnn AfnfarmfifEan |
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(RN 398.2R) —
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The word ‘but’ () is used to dispel the doubt.
In the Narayapiya section itself after beginning
with the words, ‘Those who are exceedingly sinless
in the world and are devoid of merit and demerit’
Mbh.S. 344.13), and after describing their successive
movement through the orb of the sun, into the
forms of Aniruddha, Pradyumna and Saikarsana,
it is declared : ‘But those who have their minds
intently fixed in contemplation, who are self-res-
trained, and sense-subdued, filled with the idea of
absolute unity, enter Vasudeva’ (Mbh. S. 344.19).
Thus has the gradual attainment (of God) been des-
cribed. It is said afterwards : ‘But they, who are like
the fire which has consamed its fuel, who are devoid
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of all merit and demerit—their destination has been
thus declared by thee, through successive stages ; and
in this fourth stage they attain the highest sphere. But
verily this person who is absolutely devoted is dear to
Narayana because he attains to the immortal Hari
without passing through the three intermediate
stages’ (Mbh. S, Moksadharma 348.2-4). This mention
of the final stage of immediate attainment can be
accounted for only if it refers to the perfected devo-
tion. Otherwise there will be contradiction between
these two statements. Therefore the attainment of
‘His world’ refers only to the immature devotees.

IeFfeatafaaFaIN=a" 1 <2 U

81. (The same is proved) from the remainder
of the sentence alsoin the smrti, relating to the
departure of the soul.

I AFAT 3R AAST 37 (NGr ¢.Q0) TV
ANffcAwat F@ A8 ARG |
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The passage in the Gita relating to the departure
of the soul begins thus: ‘endowed with devotion and
the power of yoga’ (8.10) ; and continues: ‘Repeating
monosyllable Om which is Brahman, and thinking of
Me, he who departs from the body, attains the high-
est goal’ (8.13). And there, the remainder of the
sentence is : ‘Fire, the flame, the day, the bright half
of the month and the six moths of the sun’s northern
course—departing by this path, the knowers of
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Brahman attain Brahman’ (8.24). Here the gradual
attainment has been described. So also in another
remainder (of the immediate context) it says: °‘All
the worlds, O Arjuna, including the world of
Brahma, are subject to recurrence ; but after attaining
Me there is no rebirth, O son of Kunti’ (8.16)
Here, by the beginning of the statement with the word
loka (the several worlds) and also by the strength of
the word upa (in mam upetya) (‘reaching Me’). it is
but proper to conclude that the attainment of the
worlds near to Him, refers only to those of immature
devotion. As for him whose devotion is perfect,
even the fruit of attainment of His world is not
proper because His reward is imperishable, and also
since there is no mention in the $ruti of the practice
of any means (to increase his devotion which is
already perfect).’* And again, if gradual liberation
is possible for one with immature devotion, from
that itself, the injunction that he should remember the
Lord at the time of death, would become useless.?*
Nor can we say that by dwelling in His world,
supreme devotion would be added on ; because, by
the statement, ‘This Supreme Purusa, O partha, i1s
to be attained only by one-peinted devotion’ (Gitd
8.22), it is clear that supreme devotion is an indepen-
dent means of liberation. Therefore™ all that we can
concede is that even in that world, one is entitled
to get supreme devotion. As for the birth in the
sacred land of Bharatavarsa, it is only useful for
performing ceremonial rites (and hence not a pre-
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condition for practising devotion), as shown by the
statement : ‘Nowhere else is ceremonial rite enjoined
to the mortals’ (V. P.2.3.5). It has aircady been
declared (sa.7) that devotion is not of the nature of
ceremonial rite.

Objection : (By being born elsewhere) it is still
possible that one would fail to obtain the subsidi-
aries for devotion !

Reply : No; because, just like the adjunct (fire)
of the sacrifice of the Nisada king,*® here also the
subsidiaries are automatically included, once the
principal is attained. As for the $udras etc, what
is prohibited is the ceremonial rite arising out of the
Vedic hymns and not remembrance, praising etc., as
a means of devotion. Hence, when their right to
practise devotion is thus being established, the con-
ception that it must be associated with knowledge is
improper.

3% From the aphorism 79 onwards, the point under discussion
has been this : If all have a right to the practice of devotion,
what will be the fate of those mediocre devotees with immature
devotion, after death ? This is answered by the assurance that
they will attain ‘His’ world wherein they will continue their
practice and ultimately perfect their devotion when they will
be merged in Him. This standpoint has been proved by first
mentioning the example of the devotees of the Lord at Svetad-
vipa, next by showing the logic behind the principle of gradual
liberation for the immature devotees and direct immediate
liberation for those of perfected devotion and finally summing
it up with the ‘remainder of the sentence’ or Viakyasesa.
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The contention of the objector here is : ‘Why should not
the perfect devotees too go to those worlds ?” This has been
answered with two important points : (1) All worlds right up
to Brahmaloka are perishable. Since the fruit that a perfect
devotee deserves is nothing short of immoriahty, it is not
proper to send him to such worlds! (2) The very purpose of
these worlds is either to reap the results of the merit he has
acquired, or, as in the case of the highest world, to practise
further to perfect his devotion. Neither of these alternatives
holds good in the case of the perfect devotee because of the
very perfect’i.gn of his devotion itself.

351t is not immaturity of devotion that takes him to those
worlds but the final remembrance of the Lord at the time of
death which is a sure sign of his continuous endeavour.

36 Niéadas are §idras. There is a particular sacrifice which
a king of the Nigadas can perform. Whether the caru oblation
of that sacrifice is to te made in the common fire or in the duly
consecrated fire is the point of discussion in the Mimarmsa
works. The discussion is necessitated by the fact of the sidra
not having the right to light up a duly consecrated fire. The
conclusion drawn is that he should offer it only in the common
fire because fire being the adjunct ot the sacrifice is no doubt
enjoined, but the @dhdna ceremony (ceremonial piling up of the
fuel and lighting the fire) which is an adjuact of the fire is not
specitically enjoined as in Darsapiirnamasa etc.

Once it is agreed that the Nisada king also can offer the
sacrifice, the necessary adjunct, fire, also follows. Similarly
once the right to practise devotion is granted to anyone, all
the subsidiaries of devotion like remembrance etc., also follow
automatically.
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Aeg gfE wgEFAmEf waRaifasRea IEFFIT-
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In that case, let it be granted that even those
who have committed great sins are entitled to attain
supreme devotion. Then it follows that they have a
right to the repetition of the Vedas etc. also which
itself is subsidiary to devotion. This is now coun-
tered thus :

waqrafwar 2@Ef 1 < 0

82. But the great sinners (are entitled only) to
the devotion of distress (artabhakti).

THARGUIRAMIE FufduwRaifER:, gafEkawaT ;
Fagar  aadgarsafERa 9 a9 e |
agwy g gauEfasrfafe: 1 ¢ 1

And again, those who have been addicted to
sins which are responsible for their fall into lower
states®’, are entitled, hke their right to expiations,
only to the devotion of distress, and not to anything
else ; because the destruction of those sins is more
urgently needed by them than anything else. (This is
seen from) such statements as ‘enjoying, he increases
his sin’ etc. However, on the abolition of that sin,
he would certainly gain the right (to practise
devotion).

37 Like hell or animal births.
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smfasmarag gaaw: & sl faa gfa Tsn
faransdfi—

Since the topic is that of one-pointed (or supreme)
devotion, he now proceeds to dispel the ghostlike
doubt whether all religious duties are different from
supreme devotion :

AprFaadr+ dargerfagEg e |

83. That (supreme devotion alone is) the one-
pointed devotion (and nothing else); because such
has been recognised as the meaning of the Gita.
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That supreme devotion alone is one-pointed
devotion and nothing else. Why ? Because this has
been recognized as the meaning of the Gita by the
§ruti (Mahabharata). Thusin the Narayaniya section
itself the question is asked ‘Those brahmanas who,
duly intent and observing all the rules, read the
Vedas along with the Upanisads, and those who
follow the duties of the sannyasins,—I know of a
way better than theirs, the way of those with one-
pointed devotion. By Whom— which god or rgi-was
this way taught ? (Mbh. S. 348 5,6). And the answer :
‘When the troops of the Kuru and Pandava armies
met in battle array, when Arjuna was full of despon-
dency, this was sung by the Lord Himself, (ibid 348.8).
Therefore one-pointedness is supreme devotion.

o MoRsfi wiamgfs Faasg, N et FAE—-

What harm is there if it is conceded that the
inferior forms of devotion also produce liberation
directly ? This is now tackled :

QI FHEqT |97 a°r @@ 0 <9 )

84. All (are useful in liberation) only through
the production of the supreme (devotion). So does
(the Lord) verily say.

qtt 7 Faq qa9 GHIIANT: | a9[ fE SRgF WIAMIE
(fiar 1<.8¢)—
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afés wft wt @@ Aasaasaas ||

fa)  SgiRRTREAl amaEnRiAadfd «fs
Wi Fear 3f fevamig ¢ s NgE@ea@En soa | od an
afR=aE: ‘RAusy wag' (AALAL. 33w, R3) FafEar
wgugifeenar vafes wfFafall @a: g@sa@Emnag
gaut gRedgead Fami sfedads geIgenT gafimg shaa
a1 A NAATAEG I FTHAT NGIARAQ | TqF WA
wafy arFaedAfa 1 <2 N

ggeIRsatfEggifit  mfiewmoagiia A
facftaarfse 13

QEIRATEqIT: U N

Only by producing the supreme devotion do (all
other means) become useful in liberation. So does
the Lord say, giving reasons : ‘whosoever shall
impart this profound secret to My devotees, he,
having produced supreme devotion towards Me,
shall undoubtedly attain Me’ (Gita 18.68). Here,
since it is already established that even the fruit of
this teaching is the becoming one with Brahman,
why is it said, ‘having produced supreme devotion
towards Me’? Because that is the means to liberation,
according to the S$ruti. That is why in the legend
of the king Uparicara Vasu, when he says, ‘My king-
dom, wealth...” (Mbh. S. 335.23) it is understood that
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the characteristic of devotion, of the nature of love
for the Supreme Lord, has been exhibited since the
act by itseli is useless. Therefore, when the Sruti
says that all (forms of religious duties) cause libera-
tion, the idea to be inferred is that they are all useful
in liberation through the production of supreme
devotion. It (i.e. the religious duty) cannot produce
both (supreme devotion and liberation) because, it
being an action, cannot produce (an indestructible
result like) liberation. Hence the sentence should be
taken to refer to a visible effect (like the production of
supreme devotion).

Thus ends the second section of the second chapter
of the commentary on the hundred aphorisms of Sandi-
Iya, composed by the most learned teucher Svapneévara.

THE SECOND CHAPTER ENDS HERE



THIRD CHAPTER

SECTION 1

ATNNTIA: WHEIAAT T3
ARAZIATAT HIT1 fasega ||

Since the excellence of devotion arises from the
excellence of the object of devotion (viz. God) and
also due to the identity of the devotee with Him, He,
the object of devotion, is now described.

Suddcniy Svapne§vara seems to have entered into the mood
of a poet! His commentary on this chapter is mostly in verses.

watIfEdfiafay” geeata qeaggeang | <4 1)

85. This (visible world) is not different from
the object of devotion (i.e. God), since everything is
His manifestation.

glardtar Jafafghify asm Ao )
qi5 a9 A & FAIE) a38%44: |

* wadimAgdERg (9.)
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The Sastras have come to the conclusion that the
proof of an object of knowledge depends upon
knowledge. (And) existence is (itself) knowledge.
It is not a genus (jdt/) since it does not exist in genus
etc.

According to the Advaita Vedanta doctrine, all that exists
is Brahman whose nature is pure consciousness and bliss, So
Brahman is existence, is consciousness, is bliss,. The Nyaya
doctrine however maintains that ‘existence’ is a summun genus.
That view is refuted here. The idea is that this Nydya view
would lead to infinite regress since one can imagine another
genus 1 that genus, another one in that and so on

g%y 1 AeTIEHFIATRAENM |
EAISTIA @ A@ qFAgIS @a: N

Even if it did exist, the desired connexion would
not (be established), because of the cumbersome
imagination (one has to inveunt, to prove it). There-
fore the all-pervading Supreme Brahman Himself is
knowledge.

The connexion by which a genus is supposed to exist in its
species— for e.g., the existence of ‘Cowness’ in each of the indi-
vidual cows is—called samavaya sambandha, or inherence. If it
is somehow accepted that a genus can exist in another genus,
then the connexion by which it exists wili have to be newly
invented ; and this is bound to be more complicated and cum-=

bersome than even this samavava.
*
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IZAQ I TWRLY A
93 qrafadivs e s@aEafaf = 0

In all visible things there is identity with that
(Brahman). Even the (apparent) diversity is found
only in what exists really.

Objection : In that case, just as we perceive the
jar as ‘the jar is’, we should have perceived it as ‘the
jar is knowledge’ !

The contention of the objector is that if everything is
Brahman and He is knowledge, we should have perceived even
the ordinary things like the jar, as knowledge only. Since we
are not, the siddbhantin is wrong.

afia tasTding gardagakod: |
sguRrARsAt srR=siERdgar u
grat afagg@a gR 9T AEY |
AWAAe AW qUawd N ||

Reply : But we never perceive the jar as only
‘it is’, since it does not present itself (to our senses)
as real existence.! If it is supposed (as the:Naiyayikas
do) that God is the cause of creation due to His
knowledge of the material cause, the desire to act
upon it (for the sake of creation) and the consequent
effort, then (our conception of Brahman as the

*23aa qRgea (ar.)
tagaratie-(ar.)
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only cause) is far more simple than the supposition of
these three along with their object. He along with
His object (viz., maya, His power or Cosmic
Ignorance) is not a substratum of the qualities® (of
knowledge, desire and effort), because this is a cum-
bersome hypothesis.

! We do not perceive the jar as ‘existence appearing as

the jar’, but only as ‘the jar exists’. Hence the recognition of
the principle of existence in the jar is vague and indirect. But
from the transcendental stand-point itreally exists only in
Brahman, or better, as Brahman, who is knowledge itself.

2 But is Himself knowledge.

HISTNTIITAT* IeFEAMCFRIA 1 <%

85. The conception that He is the knower etc
arises from the limiting adjunct (maya), as is seen
from the parallel instance of time.

Just as our limited understanding divides the indivisible
time into definite portions as minutes, days, months etc,. so
also it is our ignorance that attributes the qualities of knowing
wishing and acting to God.

assfwatal agameEng | <& I

86. His power mdyd (is the material cause of
this world), as it is the common factor inall insentient
objects.

* Freddqriasar (91.)
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6T FAN VIIAEADMA AR,
FdlgTr quad) 5 " EEAr |
AAT F quasd qEWE A’ @A e Lw)

The almighty power of that Brahman has been
declared in the Giza (7.14) as maya, thus: ‘Verily this
My madyd-power, consisting of the three gunas, is
hard to be overcome. Only those who take refuge
in Me will cross over this maya.’

‘Frsag ol SEfaegad GYIHA |
237 w7 Fafgaffagd P (har . o)

‘Through Me as its superintendent, nature
(prakrti) brings forth this world of movable and
immovable objects. Due to this reason,’ O son of
Kunti, the world revolves’ (Gitd 9.10).

1 ie, due to my superintendence.

L4 Q DR
sHIArg g Fiaon afesmagacaa:|
FIaaEAEIs FRETHAN ||

It is inayd, not because it is unreal, but because
of the diversification of its effects. This is known
from the S$ruti (Ch. U. 6.2.2; 3. 14.2) which declares
Brahman as real, in order to prove the reality of His
cffects.

Maya is not unreal as the Advaitins hold but a reality, a
power, of Brahman. Svapnedvara takes the meaning of this
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word in its old sense, as the power to create varieties. See
also the commentator’s introduction at the very beginning of
this work.

frearcaengTwa affrensd a arqs)
acagrAq areag freqraafafy 9« i@ o
frearata cagegeary ade gai fegaq |
frearaes 7 geqed TFAAQAINEY !

To surmise the falseness (of this world) would
result in the falseness of its cause (also), which is
not proper (as seen from the “statements of the $ruti).

Objection: By falseness .we mean that it is
dispelled by the knowledge of reality.

Reply: No, because (you hold) that this false-
ness (mdya or avidya or ignorance) is itself false,
thereby confirming the reality of this world even
more firmly ! On the other hand, if you say that its
(inferred) falseness is true, its reality is (even more)
truc since it is being established by direct perception !

HASTHAMMATT AEAA g @27 aq |
GAY g F9E ag-aUreEifala ar i)

Since what is (absolutely) unreal cannot present
itself (to our senses), whatever presents itself must
be real only. As regards the appearance of a snake
in the rope (which may be quoted as an exception to
this), it is only a case of mistake (known technically)
as anyathakhyati.
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! According to the Naiyayikas all error is anyathakhdyti,
knowing (khyati) one thing for another (dnyathz). The idea of a
snake already seen elsewhere, is transferred to the ropz due to
darkness. Hence this mistake. But the Vedantins hold that the
snake is there, actually produced by ignorance, though it belongs
to the class of ‘apparent’ (pratibhasika) things and not to the
class of ‘practical’ (vyavaharika) things. Obviously our com-
mentator does not subscribe to the Vedantic view.

9T d2gearal arararasgafiaa: |
a1 Arar SEaEEg g9 g A aqn
g4 c3sqqeyr wq aemfasaeafiaa i ¢§ 4l

It is an acknowicdged rule in all other things
(except undeveloped nature or prakrri), that their
reatity or unreality depends on their being capable
or of not being contradicted (or falsified) by a more
authoritative judgment. This madyais the totality of
the insentient creation, and as it is being capable
of being known, it must be real Otherwise a univer-
sal rule would be coutradicted. Therefore both the
pure consciousness (Brahman) and the insentient
creation (prakrti) are real.

*This is the reading that Cowcll has accepted. He says
he has taken it from the two manuscripts of the Culcutta Sans-
krit College. Other readings, which are more obscure, are as
follows : ’

HY AIGIANIT AT T4
AT AFT KSEAT JI6 e avT adq N
H=GAT g sqq¥YT T qefzasTeaiaar u
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SQHRAZAMN |l €9 |

87. (And also) because the effects are pervaded
by (their respective material) causes.

Q3 sA[OFaTA SA1°Aq%AqYEa: |
sAr9EAl fe arsarzaenaIgraar |ar i

The pervaded-principles (effects) arise out of the
pervading-principles (causes). Since the pervading-
principles are identical with the (respective) pervaded-
principles, the latter are therefore held to be the
material causes of the former.

This is a well-known doctrine of the Sankhya adopted by
the Vedantins also. It is called sat-kzrya-vada which means
that the effect pre-existed in the cause in a potential form. Hence
the cause pervades the effect, and is identical with it (tad.tmya).
Applying this principle to the subject under discussion, the
world-effect is pervaded by and hence identical with, prakyti
or mgaya, the insentient gegeral substance, which again is iden-
tical with Brahman as his power, who pervades it.

A4 ATEINIT Ng@rEANET
galat guAdlsAd sEmfewr 89 |

The (cause and effect) are not (connected) by
inherence (samavaya, as the Naiyayikas hold) because
(the imagination of such a) connexion (based on the)
difference (between the cause and effect instead of
identity as we hold) is cumbersome.® The conclu-
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sion of the $rutis® also is this only. And this assum-
ption—like the siezing of the oxen by their horns’-is
simple.

' According to the Naiyayikas samavaja is the connexion
that is supposed to exist between a quality and the substance
it qualities, between motion and the object of motion etc.
The essential pre-requisite of this view is that the two things
thus connected are different If the same connexion exists
between the cause and its effect also, the process by which
this is to be proved becomes very cumbersome due to the cause
and its effect being materially the same and not different, as
the samavaya normally requires.

2 See Ch. U. 6 1.4-6

3 S)nga-grahika-nyaya (the maxim of siezing by the horns)
is explained thus : If a cowherd boy is asked which cow gives
maximum milk, he just catches the horns of that particular
cow and shows it. This is the simplest and direct method.
Similarly the explanation of the connection between the cause

and the effect as tadatmya is direct and simple, whereas the
assumption of samavajya is cumbersome.

gY37 GAFIHY FHORE WG |
fafied & agggats duagnaa: 1

The causality of the Supreme Lord is due to His
presence in all the effects. He is (also) the efficient
cause' because of His knowledge or intelligence per-
vading through all the objects of knowledge?

! For a pot, clay is the material cause (upddanakarana) and
the potter as also his stick and wheel, are the efficient causes
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(nimitta-kgrapna). Similarly the Supreme is the material cause
of this world through His maya or prakrti which is identical
with Him, and also the efficient cause due to His knowledge.

? Because He makes them after conceiving them in His
mind.

g3eg aIfirFEr @ aQ fa: |
Mg=A1 Ffeazasafamnsia e |l

However, intelligence (buddhi), being enlightened
by the witness (i.e. the soul), cannot know itself ;
because if intelligence can be taken as known by
itself?, its very principle will be contradicted.?

This is in answer to a possible objection like this : If
buddhi is thus connected with all objects, then, why not consi-
der that itself as the material cause of the world?

1 Just as the eye cannot see itself, intelligence also cannot
know itself.

2 Because buddhi also is insentient by itself, and ‘knows’
other objects only through the consciousness of the soul
reflected in it.

gafergea 9smg g IIAREE: |
wEB AR ggar fAata @ 99 ||

When lévara gets up from His sleep after
mundane destruction His intellect is the first thing
that arises. After having known the cause-effect
relations (of various objects) He, the Lord, proceeds
with the creation (of the world).
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Ha [ JERufaaai:
o1 faq sdiveur agsrasitad |

This intellect, though having no object by itself,
being associated with consciousness as its adjunct,

will reveal the various species of creation like the oil
in a lamp.

Oil by itself cannot illumine objects since it is not a light.
But, associated with a burning lamp, it can. Similarly intellect
being insentient, cannot by itself reveal objects. When associ-
ated with consciousness, it can.

sfiefiagsugsgdgasa: |
q Uga ag e fcAanfalEea: i
Next arises the principle of egoism from His
volition, ‘I shall make (the world)’. This is known

from the érutis and smrtis such as, ‘He thought, “Let
Me become many’ (Ch. U. 6.2.3).

gefasfta=zmagnaEe #a: |
qIsA%aTS awd g fgsatiwaEarg |l
Egoism also is a first principle since it has ente-
red into the modifications of the intellect like wish

etc. But still, intellect resides in it since (being more
general) it pervades it.

3NsE FRFAA1q SaARETHA: |
aarqafgaamesAsha sy i)
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‘I am the lord>—(this is the utterance of egoism).
Since all things are thus created by volition and are
determined by egoism, egoism also is a cause of the
subtle elements, gross elements, the sense-organs etc.

T TRTEYERETHAEAT |
q=EAe aRifke@E 9l gas:

And among these, the general elements viz. (the
principles of) sound, touch, form, taste and smell
known by those respective notations, are also the
causes of the gross elements of sound etc.

437 9 U1 & avamiff 9ga: |
famreagn wfaseaq agmefiaa: |

Objection : In that case, it should be possible to
detect these first principles everywhere !

Reply : (Yes). Just as the genus or general
(jati) is perceived in the individual modifications,
their perception also does exist (once their develop-
ments are properly recognized).

uF SATIRRALA SAICAAFNA: AL |
FenfXaqacaral adaRmAEar 6

Thus the first principles or causes have respec-
tively pervaded their effects. It is clear that the
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material cause of (all things like)a pot consists of
these first principles starting right from Brahman.

7 wamsqaIfalgRe avama gsad |
AR AIZAA STAGIAIZ IO T AT %A ||

The objection that the firs principle (we have
posited) is proved to be wrong because it is sufficient
to assume karma (the pre-existing deserts)as the cause,
is not valid; for, a material cause cannot be establi-
shed to be so, unless itis identical with its effects.
(The karma that the objector puts forward) cannot

produce such an identity (since it is only an instru-
mental cause and not the material cause).

Tq RUETIA NNrFRAT g7 |
ffiR: mftggarw@Eean gu@ges |

Moreover, these first principles which are causes
(of the world) are also (indirectly) means to libera-
tion.! Since (beings are) not identical (with one
another)® their intellects etc.,, have been created
separately.’

! Intellect etc. contribute to the production of know-

ledge which produces devotion, thus leading to liberation.
2 This is from the phenomenal standpoint.

}  Depending upon the karma of each individual.

sangsmdat 3gatRa 4 aq #afq|
gaat Nagdiat sNswara e 1| <o ||
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[ntellect never wholly ceases to exist, from the
first creation (of one cycle) to the final destruction
(of that cycle). Howaver the intellects of individuals
get dissolved (temporarily) in deep sleep. This dis-
solution will be tinal in liberation.

srrfigRargrat 33: aaf 7 gsad |
gaEfmmaifAsgagem o

The next aphorism declares that the evolution
of creation in succession from the intellect, as held

by the atheistic Sankhyas, is untenable because it
cannot be proved :

3 MivrgfgeArsarTEg Il << |

88. (Creation) cannot take place from the indivi-
dual intellects, because it is impossible.

s 5ad s g |
*a geafa anfsa aemdtasfea afga e

From whose intellect is the successive creation
of the gods, the sages etc., declared in the §rutis, to
have been produced ? This creation cannot be done
by (an individual intellect). Therefore (it must only
be) the Supreme Lord (who can) have such an
intellect.

SeTE———

* grImrgaaaisy (an)
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fmtdeaEs g fafadd figag e o

89. Having created the high and the low, He
also produces the Vedas, like a father.

seaafy il smealgEna: |
fata fafidasar Aaiafeassaar

Having created all beings, the high and the low,
according to their merits and demerits, this (Lord)
desirous of their welfare produces the Vedas.

91 fdarE g, S Frewaf |
RafeaaRed) adeagd 3 1 ¢

Just as a father, having begotten sons, teaches
them also by words, about the unknown means of
obtaining the good and warding off the evil, so does
this Supreme Lord too.

fenegarEfa 39 wEgeag U Qe n

90. If it is objected that (He is) nota (well-
wisher like a father) because of the teaching (of
sacrifices which are) mixed up (with injurious acts),
we deny it; because (the result of such injurious acts
is comparatively) small.

AEANIAN 77 Ga: fAgad 7a: |
aearsAfcafafisamagang |
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s 7 awAiTwRSAETaiEAr |
AxfEa s eRaAI feTtalgaasq |

Objection : But, this Lord is not a well wisher
like a father; because, He has taught sacrifices which
are mixed up with injurious acts productive of sin !

Reply : No, the enjoiner of these sacrificial
acts is not an ill-wisher ; because, compared to the
happiness produced by the principal parts (of a sacri-
fice) the evil fruit of the accessories involving injury
(to animals) is rather small.

A9 FEFfEAEAn: HINTwRIET: |
a graafae fRead 989543 1)
FAA FARAT Fwearasaar 43|
R fERINIg=aT EqazIEaiaad ||

Objection by the Mimamsist : But can we
not answer that objection this wzy ? — The general
“prohibition (regarding killing)' does not hold good
here, since the injurious act which is a subsidiary of
the sacrifice has no independent fruit of its own but
that of the principal®>. Otherwise there would result
a choice beiween two (equally forceful) cermmands,
‘must be done’ and ‘must not be done’.> Therefore
the general prohibition—just as in the case of the
dahavaniya fire*—will hold good only in those cases
where there is no special injunction to the contrary_

14



210 Sandilya Bhakti Siitras with Svapne§vara Bhasya

1 There should be no violence to any living being” ma

hiyisyat sarva bhitani,

> Since this ancillary exists for the whole it cannot pro-
duce any result of its own apart from that of the principal.
Hence the above prohibition should be deemed to apply
only to independent acts of killing.

3 This will result in confusion.

4 Offerings of butter, etc., called Zhutis are generally
offered in the duly consecrated dghavaniya fire. But in the
upanayaﬁa ceremony the boy, has to offer three zhutis. He has
no right to do so in the ahavaniya fire since he is not Yyet
initiated formally. Hence the dhutis are given in this parti-
cular case, in the ordinary fire. Thus the general rule is
suspended by the special rule as far as that particular case is
concerned. See J N. V. 6. 8. 2

AA=AAsT farar: earaqaer Gar |
q9R3 amrafed@afadiza |

Reply : With regard to this, we say that the
injury (to animals) which is a subsidary (to the main
rite) can become the cause of an (evil) desert and
also of sin since, after all, it is also injury. In this
there should be no difference between us.

Y 99%g: -G IR |
facagisa asugma@zwias Aus: ||
Mimamsist : But then (we say that the subsidi-

ary rites involving injury) produce the desired fruit
unconnected with great pain. As for his negative
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injunction (ma himsyat) it applies to cases where
such (injurious) rites are not involved.

aq = aaig A1 fEFaRE S-aaRa |

Therefore this injunction, ‘There should be no

violence to any being’ (is helpful by) not producing
pain etc.

g EEAD A7EE 993 A a0

Reply : But the pain produced by the injurious
act which is an accessory of a sacrifice is real.
However, it is not very powerful.

TaA%SARAIR AT AFINTH |
Hrqursfagaweedrq gaweaifsfeg: ||

Since it is restrained by the happiness etc. which
are the fruits of the principal rite, this pain will not
prove to be an abstacle! Otherwise, since the,
‘powerful-ness’ is not defined exactly, there is the
danger of the extending the (deterring influence of
pain) too far.?

' A hungry man will not mind trouble of securing

foodstuffs and cooking them since, compared to the happiness

he obtains by eating, all this is insignificant. Similarly here also.

2 Since all actions involve some trouble or other, there is

the danger of giving up all actions and becoming lethargic !
*
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aemsTRRTNST g A @@ |
qrafadifgaon saEshy ar i
AWEAIFD T H TRSIVIAT FG |

Therefore this idea of greatness or predominance
as applied to pain is a class into itself As for
instance : when one dies vo'untarily as an expiation
(for heinous sin) or drowns himself at(the sacred
confluence of) Prayaga (to get religious merit), the
pain of suicide is trifling compared to the (great)
results obtained by such (a suicide).

o1a: SEand & S w=fgash aq)

That is why Paficadikha also says that this (pain)
is to be borne with patience.

This alludes to a siitra of Pafica§ikha, an ancient teacher
of Sinkhya. He was the disciple of Asuri who was a direct
disciple of Kapila, the founder of the Sinkhya system.

The sutra has been quoted in The BAzsya of Vyasa, on
the Yoga St tras 2.13 ®a @T: g3 IR GUEAAY: TASET
T gEmiaTEy | weAd ¢ Tas 7 N ggeIzte aAEnTay 99 @swE-
gaed HCsaf® 11 “The mixture with a very small pain is easy to be
obviated (by expiations), and to be borne with patience, and
it is not enough to destroy one’s m-rits. Why so ? Because I
have much other merit stored up, in which this little annoy-

ance being thrown, will make little diminution in heaven.’

FACANT IHIRAET T:&Ed IET |
eafimu @At wad s ||
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(Such painis to be borne) because it is small.
But not so when it is powerful enough to cause great
suffering. There are general rules declared by the
Veda, enjuining the performance of the Paryagni rire?

' The Aitereya Brahmana (2.5) describes it thus : ‘The
priest takes a firebrand from the ahavaniya fire and carries
it on the right side thrice round the animal which is to be
sacrificed’. This rite is to avert evil. Such rites are provided
in the Veda itself as expiatory rites for the necessary killing
of animals in sacrifices.

wggAr geenanfify eafag ART
A arErafaINcEd =3 gatt Fur)
Ry ager A o AT g1 Qe )
‘There ure five slaughter—places (pafica-sinah) in
the homes of house-holders’- so do the smrtis declare,
(and give expiations).! Such special statements?

are not for all, (but strictly limited to the duly ini-
tuated Vedic house-holder and priest). Much less can
they apply to persons without the due qualifications.?
That is why it 1s said : ‘The actor, the butcher go to
hell.™

' This refers to Manusmrti 3.68. The five slaughter-
places are : the fireplace, the grindstone, the broom, the mortar
and the water pot. The five daily sacrifices (pa%cayuj7ia are)

the expiations.

2 regarding the expiations for the injury involved in

those necessary rites.
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3 So, the general rule ma hisisyat etc., will apply to

them without exception.

4 See Visnupurana 2.6.21.

sfdaawr=gtarmmyany frad
SIS dReATar WATA |

Since a topic pertaining to the $ruti (has thus
been raised), the doctrine of apiirva is now discussed.
Does it reside in the performer (of the Vedic rites) or
in the enjoyer (of its fruits) or in the Supreme Lord ?

Apiirva literally means ‘that which did not exist before.’
When a person desirous of heaven or such other—worldly fruits
performs the prescribed sacrifices, these sacrifices are said to
produce an apurva, potential unseen fruit, which will mature
after the person’s death and give him the desired object.

The question raised is : Where does this apiirva reside.
when the performer is still living ? Does it reside in him ? Or
does it reside in him who is going to enjoy the fruits of that
rite ? (This is possible since a rite can be performed by one
for the sake of another.) Or does it reside in the Supreme
Lord ? The siitra now answers this question.

"FIATATFIZAAUN Z2earg 1] 1

91. Badarayana (says) that the fruit comes {rom
Him, because it is seen so (in the world also).

* wemetafa sEgaen (ar.)
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qAREATRNai 2zeard FA0t KR |
SACAIZAN A AT IZU: 1|

As it is seen (in the world) that the fruits of ordi-
nary actions (of the men of the world) come from
the pleasure or displeasure of the king (or a similar
authority), (similarly here also the fruits of men’s
actions come) from this Brabhman. So does the
venerable Badarayana say.

The reference is the Brahma Stitras 3.2.38 :
‘From Him (the Lord) come the fruits of actions ;

for that is reasonable.’

a7 FgId 94 A[AfzFIII |
#Y NFFTQ A FRafFA Fmd )

The potential fruit does not reside in the perfor-
mer, because the fruit of the ritual jaresti accrues to
the son (though it is the father who performs it). If
it is said that its enjoyment resides in the enjoyer,
it is still worthwhile thinking in whom it does reside.

The jatesti rite is performed by the father on the birth
of his son. It is supposed to bestow on the son cermonial
purity, health etc.

A U§ AN aqvHon |
aEAIg TeEqdl dedrat /Afg:
fRarfgasemf: wRzaNar ¥aq
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In that case, the defect of mutual dependence
(anyonyasraya dosa) will result because each conception
depends upon the other! Therefore, as seen (in the
world) here al:o, good or anevil fruit will result
from the Supreme Lord’s pleasure or displeasure,
accruing . to the person who deserves it.

! Ia whom does this fruit of enjoyment reside ? In the

enjoyer. WHho, is the enjoyer ? He in whom enjoyment resi-
des. This will be the line of argument in which the defect
of mutual dependence is obvious.

AICGEIANGEAT SAISRETIA ||
AU AFVAEIAAYT 99743 |
i Esifingd shot gan |

Nor even the conception of a different mode of
distribution of the fruits (like the apiirva), to its
subject necessary. Otherwise this idea of the apiirva
will have to be assumed even in the case of the
service to the king etc. (and the cousequent reward
or punishmeut). Thatis why itis stated in the
éruti that human actiors give pleasure to the Supreme
Lord :

3 3 watga wt adsE 9gAea |
ST Al HeaWAl aepieqsdia A fqan 0’ @ar §:.30)

‘But those who follow this ambrosial doctrine
as I have declared it, full of faith and devoted to Me,



Third Chapter—Section 1 217

they, my devotees, arc exceedingly dear to Me’
(Gita 16.20)

QadurfaxaAsh 4 darfiradf@g: |
FZgARg EfFagwasiy 7 1122 1
Although displeasure and pleasure are attributed
to Him, the Lord is not thereby brought within the
scope of mundane existence ; because, He is all that

exists, He is without pain and sorrow, and He is ever
free.

SPCRAIEIITIAT 22q 11 ]2

92. Dissolution takes place in the reverse order;
so is it seen (in the world also).

qeq sArTaRaAl A IHAlAa: |
smifiwrat gk sacasaiReagaarg 1 gl 1 2& |

gmapsEaAafiggifafa  afiesagagha =
getarsaaea saRAIREL 0 ¢

It is held that dissolution (at the end of a perio-
dical mundane existence) takes place in the ieverse
order, with the pervaded-principles (or effects)
dissolving in their respective pervading principles
(or material causes), since we observe in the world
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that the effects like the jar etc., are resolved back
(on destruction) into their material cause like clay.

Thus ends the first section of the third cl1fzptgr of
the commentary on the hundred aphorisms of Sandilya
composed by the most learned teacher Svapnesvara.



SECTION II

staea s & gfefafidiad |

dfgasaasAfG weafRaTTT 1

e BYRAE N2dfd AR -
WAZAR AEAAE GAF 1!

The attainment of oneness with Brahman by
the individual soul is called (his) liberation. By
discussing about that liberation, here also, the discu-
ssion on that object of devotion -(viz., the Supreme
Lord or Brahman) (is continued). While investiga-
ting the question, ‘How is it possible for one thing
to become another 7 the author of the aphorisms
declares the capacity of the individual souls to become
one with the Lord :

TR ARRAFIENREANEARIR g 1 .3 !

93. Unity is its (mature). The diversity or
unity is caused by the conjunction or the disjunction
of the limiting adjunct, as is the case with the sun.
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‘e aReg s@’ (31. 3. 3. %e.Q), A AAShI
fF=an’ (&, 3. 2.09), '
FAN THRAIAF: T Dwfaw f3: |
A A} quar Fe&d wRr@Afg anap? (Nar (3.33)
‘[ MG ai fafg 8383y g |’ @Par 13- R)
gaififi aedeady @i | *ad @ @) AFrRAS@d: G

saafgguet ga: 1 qur 9 5f—'oar agar 34
Age=Zad

fraheiRARa qus esaa A |
s-aefefrensfi a9%: a1 ga% 99% |
fa. 3. .28.29)
gfal a3 wawar SNAwfIfgea afq gaiwancafisgq |
amssReas sema: sffraafeimaend aga i .3

That his oneness (with Brahman) is natural to
him is known from the (following) statements (of
the srutis) :

‘All this is verily Brahman’ (Ch. U. 3.14.1).

‘There is no diversity whatever, here’ (K U. 4.11).

‘As the one sun illumines all this world, O
Bharata, the soul illumines all the bodies’ (Gira 13.33).

* This reading is adopted from Cowell (p 99). The usual

printed texts run as follows : 3¥q ArAIH: § SINqfagigrg-
$4a: 1 This is very obscure.
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Aod know Me also, O Bbharata, to be the
embodied soul in all the bodies’ (ibid 13.2).

That is why, the idea of diversity is produced in
the soul, by the internal organ which is a limiting
adjunct of the individual soul. So does the éruti also
say : ‘Itis seen in one way and also in many ways
like the moon in water’. And again: ‘As the one
sky is apparently seen diversitied as white, blue etc..
so the atman which is in truth but one, is seen by
those of deluded vision as distinct (in different indi-
viduals)’ (V. P. 2.16.12).

Therefore when the limiting adjunct of the soul,
viz., the internal organ, is dispelled by supreme
devotion, then, that the essential oneness (manifests
once again) is above contradiction. Just as the sun
who is of the nature of light (continues to remain as
one), after the removal of mirrors etc. which are the
reflecting adjuncts, so here also.

gafafd 99 IOEEEI SEWA 0 Q8 0

94. 1If it is said that (the souls arc) separate
(from the supreme), (we) deny it; because tbe self-
manifesting (souls) cannot have any connection with
the Supreme.

gUNlT  QRIE@NET  SHAEAA 9 Sae, s
w33:a%: sz IfF =aew & enffa g a, sufadiar
gt gur awasfi fzaargmrat axE A | F ! SRS
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9N TR GE FETTRACASGOG I IAI AT EATHIATAISS-
AT sdaAEEITAg  dur SrimacaAEasd 94 9
AP T | AW GHIA:, a9 WEAgEFE | Afi fa
Ifegar 9mzaEy | afg aaishingaa AarasoEeagear |
79 RNA qq @qafd |  a ewEofguai §a faa-
9% 3R, ARG FEARNsATeR] I a7
SR gew:™ (3. 3. ©.3.%) AW AN AR |
FEAIfRRA ST BAAAT REaf 4 a7 wer | e,
ARsTATrafsa AT TrfafzedRa gfeaial g ao
0q F[AAGETAAC: |

f& manrwat 3 gfgasafusr fewar)
FaAgAaeaa fAagwiEal a: 0 3fan <@ i

Objection : (The individual souls) are separate
(from the Lord), (and) absolutely different from one
another. And, these souls are of the nature of light.
Otherwise there could be no basis for the fact that
someone is free while someone else is bound.

Reply: Not so, Even if this can somehow be
proved to be possible in the school of the atheistic
Sarikhyas, it is impossible in the case of the theistic
Saiikhyas. How so ? Because, they being of the
nature of light (or knowledge), cannot have a

* The actual quotation in the Kanva recension is : 3H1g
q%q: @4 SAaWaid.  The commentator miay just be giving the
idea here, instead of the actual quotation.
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seer-seen-type of relationship with the Supreme
Lord, just as lamps being self-luminous, cannot be
illumined by the sun. If such a position is accepted,
there is every prospect of Brahman losing His omni-
potence and omniscience, and becoming knoewable.

Objection : Let them, then, be illumined (by
Him).

Reply : Then you have to take up the position
that they are insentient ! Nor can we accept that
these souls are illumined (or manifested) by the
mutual modifications of the internal organs ; because
this manifestation takes place by the removal of the
darkness (of ignorance) and not by the evolution of
the internal organ under sattva® This internal organ
being thus incapable of manifesting the soul, it
cannot take place. Even when the veil between two
lamps is removed, one of them cannot indeed be
illumined by the other. Between the two lights (the
soul and the lamp)—one internal and the other
external—there is a common characteristic though it
may be a non-essential one, (viz- their capacity to
manifest themselves as also others, thus not needing
a second illuminator to illumine themselves). For
instance, there is the statement, ‘This soul is verily a
light himself® (Br. U. 4.3.9), where the word ‘light’
has been used in a secondary sense. Therefore the
conscious soul is established by the very fact of its
illumining the world, for which it needs the help of
no second entity. And also, the existence of the
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soul is incontestably established by the fact of
its bzing the substratum both for the attributes of
the internal organ erroneously reflected in it* and
for real knowledge. As for the attributing of kr.ow-
ledge, happiness etc.,, to the modifications ot the
internal organ in common parlance, it is only in a
secondary sense.

‘What is the proof of the separate existence of
individual souls ? It is clear that the principle of
buddhi is separate (for separate individual souls).
Since the souls are eternally free, how otherwise* can
there be the determination of bondage and libera-
tion 7

' There is a general rule that whatever is illumined or

manifested by another, is insentient ; afg 9TEF 9B TFHSH |

® According to the commentator Svapne§vara, percept-
ion takes place like this: When a sense organ like the eye comes
into contact with a jar, the darkness or ignorance concealing
that jar is first removed. The internal organ next assumes the
shape of the jar and presents it to the soul. The soul’s light or
consciousness is reflected in this modified internal organ, when
the soul is said to ‘perceive or know’ the jar. This is slightly
different from the usual Vedantic standpoint wherein the inter-
nal organ itself, removes the veil of ignorance through its

-modifications.

3 It is the internal organ that undergoes modifications

and not the soul. When the soul identifies itself with these
modifications reflected in itself, it thinks ‘I am happy’, ‘1 am
suffering’ and so on.  Even for such an erroneous reflection
there must be a substratum and that is the soul.
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4 ie. except by this conception of different internal

organs which act as limiting adjuncts, just like severaj
reflecting media, reflecting the same sun and making it appear
to have become many.

a1 f3RfRa @3 qarAA qraEsRagn:  JArf=BIE

e fzaamizl 74 g —
Let then the souls, of the nature of existence, be
considered as capable of undergoing modifications
and that the knowledge, desire etc., be their qualities

because of such perceptions as ‘I know’, ‘I desire’,
‘I am bhappy’ etc. This doctrine is now refuted :

A frwRurg” iR 0 ey |

95. But, the (individual souls are) not capable
of being modified ; because, it is the instrument which
gets modified (and this is sufficient to meet the
objection).

A FARAFAIA ARAA AARERI | Fa: 2 gATTWIR:
FOTIAT FADAGUACHRARATRAT 1 a91fF-— g
AHIH TATAR ARG qeAT @earq gEED
Acafye:,  weAfl sfaey, daRTg —gagaare |
TANEFARIfl  BAUAIAEANT AAEr 98| ggd el
q@AETq |  wRwAl FeaEaki &% 1y Ul

* @ fasoeg st (91)
15
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The (individual) souls are not capable of such
modifications as knowledge etc. Why ? Because it
is possible to explain the occurence of knowledge
etc. by noting that the perception of pleasure etc.
belong to the instrument (ie. the internal organ).
Consequently the souls do not get modified. For
instance, in the inference, ‘perception of pleasure
has to be through an instrument’. the soul being
really unconnected with such an instrument, identi-
fies himself with it through the reflection. And
there is the other inference that pleasure etc., are
not modificaticns of the soul, because they are
perceived reflected in the soul, just like whiteness
etc., (of the body, being reflected in the soul, 1s identi-
fied with it). Similar is the perception by the mind
of egoism through identification with its cause (viz.
egoism). When the mind 1is dissolved in deep
sleep, there is no (such) perception of egoism. Just
as the limiting adjuncts of time® themselves consti-
tute the time (here also, the limiting adjuncts of the
mind like joy, knowledge etc., themselves constitute
the mind).* This is the general line of argument.

5 Like moments, minutes, hours, days, etc., past,

present, future etc.

¢ It will be appropriate here to quote the following

passage from the Brhadiranyaka Upanisad (1.5.3) : #9: Tgoq
RfREEr sarsagr SRR fedmad a9 13, ‘Desire, deliberation
doubt, faith, want or faith, steadiness, impatience, shame,
intelligence and fear—all these are nothing but forms of mind.’
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A F4 AT AHAT TAWAIATAE —

Well then, how does the individual soul become
Brahkman ? This question is now discussed :

YA FEq) AT Y(gIAGT-Y I _&

96. Identification with Him (is achieved)
through undivided devotion. (Liberation is attained)
when the (individual’s) internal organ is dissolved
absolutely.

@ar <. ) —
geT; @ qU U9 WFAT SYaEaA-aal |
Fegrzaeenfy g 37 qafag aaq
¢fd gam  aur (3. 9)—
AFAFSHY T6Y GO0
st fhaa Brad a g 2f)
e[ ARRRART Jedcasasd af sarargraifeegon feRE)
an 9 ad1gfgRrammamssREargaftagReRia aggn
qfvad | @ gfgstiaafahar wiga wa gfgazangeamgh o

It has been declared in the Gita (8.22) : “That
Supreme Being, O Partha, in whom are all beings

ik CERRIC U CIS)

T This sentence is adopted in this place, following
Cowell’s reading. In the usual printed texts, it comes after
the next séntence which does not obviously fit in.

*
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and by whom all this is pervaded, is attainable by
undivided devotion’. So also in the Nrsimhapurana :
‘When that Ancient Person who can te attained
through devotion only, is there, why not an effort
be made for liberation 2 Therefore, when the inter-
nal organ is dissolved through supreme devotion
only, liberation characterised by the attainment of
the bliss of Brahman, results. This is the meaning.
1ts characteristic is thus indicated to be the attain-—
ment of the bliss of Brahman, unaccompanied by
the antecedent non-existence (prdgabhave) of the
dissolution of the internal organ’; this is liberation.
Here, the internal organ is held to be the limiting
adjunct of the individuval soul, since it is accepted
that the principle of buddhi has sprung up from the
Lord Himself.

7 This long and complicated sentence simply means

that the attainment of the bliss of Brahman is accompanied by
the dissolution of the internal organ. Another reading of the
original is pragabhava-sahavriti i nstead of prigabhiava-asaha
vriti which is even more complicated to trzaslate sensibly.

R AW Rgaagenigaff wq; a, sefa-
agfasam qicarq | orawr ‘5 gER), ‘oA gEEd i
T T AR agfaser RapaTas , SeTEaeeaRal-
wAq | awEfgeaan fan euserEd R

Objection : Since the attainment of the bliss
of Brahman is ever present, it is not an end to be
pursued by man.
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Reply : Not so; because like a village* etc, it
can stll be of utility to man, in a special way.
Otherwise, even in the case of happiness there is the
possibility of its not being an object of pursuit by
man ; because in such cognitions as “This is the thing
happiness determined by the general idea (jati) of
happiness (sukhatva) inhering in it’, since the general
idea is eternal anything possessing it also becomes
eternal, and hence does not become an object of
pursuit by man. And, (unlike the power of cogni-
tion), desire and volition cannot separate the indi-
vidual from the species. Therefore (we maintain
that) desire and volition being coloured by that part
of the object which is unfixed, pursue also that which

is fixed (both being to them inseparably mixed).’

8 Though the village is always there and hence is not to

be produced by our will, still, we can produce a special rela-
tionship with it; as for instance, that of the owner of that
village. Similarly though the bliss of Brahman is ever present-
the individual soul can create a special relationship with it
through supreme devotion. |

Perception is of two kinds : savikalpaka or determinate
and nirvikalpaka or indeterminate.  The latter is a general
comprehension whereas the former is particular comprehension.
" When we see a jar, we first comprehend the general species
(i. e. jar-ness or ghatatva) and also the jar in which this
inheres. The two ideas are distinct. This perception is
nirvikalpaka. Next however, the two ideas are combined and
there arises the perception ‘This is a jar’, (and then the know-
ledge about its size, colour etc,) which is called savikalpaka.
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Usually we are not conscious of the first step. The commenta-
tor says that though the power of cognition has these two
distinct steps, desire and volition do not have that. Consequen~
tly they are unable to separate the two (i.e. the species and the
individual, the quality and the qualified etc.). Hence it is
quite possible to argue for argument’s sake, on the above
lines leading to the conclusion that even happiness cannot be
sought after by man since it is always there !

FAGII@EIM REsfl A7) DA w@awRMam-
sfrgaf@uraRaameuin  @angaaf fwa  gafdafafa
fFrqueay ¢ oA Fan &9 gsa Ay fsfszafmanmafa
guranegaRafafa 1 &

Objection : The knowledge that the object can-
not be obtained by our volition (or effort) will act as
a restraint!

Reply : What is there that is incongruous in this?
Just as in the case of the Syena sacrifice!®, where the
intense desire (to destroy the enemy) will oveshadow
the knowledge that it is accompanied by a very
undesirable result (and goad him to perform that
sacrifice), here also, a strong desire may overshadow
the knowledge that the object cannot be got by his
volition, and {thus goad him to action. Morever, the
Agama also says that bliss is the essential character
of Brahman and that is established in liberation.
from this also (it is known) that such a state is to be
striven for.
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13 The Saivii:$a Brahmana(3. 8)recommends this sacri-

fice to him who wants to kill his enemies by incantations.

a9 qeafEfig) NaazedEz gavvmgatnEf b
34 gafiala o1 eafkad Isqq —

But then, even if supreme devotion is attained,
there will be no liberation; because, just as the
unseen desert, which is responsible for this life, has
to be dissolved only through working it out, so the
other types of unseen deserts also (accumulated over

the past several births) get dissolved only by working
them out. This objection is now met :

AgRaTiaiet g gifarareag 0 Qo |

97. (Liberation is) delayed only so long as life
lasts. However, the other (unseen deserts) get des-
troyed since they have no place to abide in.

AR GAr e araRd i araw fANed, 99 evwed’
@3 &.22.R) g1 qurfag. ¢.]R.R0)—
gataaR: 6 qea afatae &Y Ruar |
greasInal A aed ARe: feaw afy o

AT 4, AT qar2es d=Ar=Aa fat qeaeht ety gRaafr
TqF qERT Nagfn: | goRat anteion shaaeeed  afy
Fel@aeY NeRE@rEfAinwE CR e IR el
REEET TR | A FETSTR SOU-AUAR FASNER
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@A | I WEARSAEEANT F4: FHF ISR
a1 INFIA AR IAEA Al @7 gfi | Fwd g
qfEREERTAT AR 99499 | wewad FAREA s
Zfd 1l Qo Il

When devotion to the Supreme soularises, ‘He
will be delayed only so long as he is not liberated
(from the body) ; then he will obtain (Him) (Ch. U.
6.14.2), Similarly (we read elsewhere): ‘Whoever
has steady devotion to Thee, the root-cause of ali
the worlds, what has he to do with meritorious acts,
wealth or desire ? Liberation is (already) placed in
his grasp’ (V.P. 1.2.20). This being the case the
word ayul (‘life’) (in the aphorism) means that unseen
desert which has produced the present life. Even
though supreme devotion has arisen, there is ‘delay’
j.¢., obstruction to liberation, to that extent only and
so long he will only have jivanmukti** When this
unseen desert gets dissolved (with the death of the
pody) and (with it), the internal organ also being
absolutely abolished and there being no place for the
‘others’, i.e. the unfructified merits and demerits to
abide in, they also get destroyed, i.e. will not produce
any experience. Consequently there is no question
of final liberation not coming off, (especially) since
the internal organ also, being itself changeable (and
so, destroyable), helps to cause it. It should not be
supposed that these other unseen deserts cannot
produce their fruits ; because, their capacity of being
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a cause (to produce those fruits) is indestructitle
though they do not actually produce them due to the
absence of other helpful causes.'> The (unseen desert)
which may manifest itself through the pleasure or
the displeasure of the Lord, will also get destroyed
in course of time or by the occurence of a mundane
dissolution (pralaya), just as the potential fruit (apiirva)
of a principal will not be produced at all by the
subsidiary potential fruits due to some defect in the
performance of those subsidiaries.!®> And there is no
defect in all our arguments, because (according to
us) the fruits of actions are offered to the Supreme
Brahman so that they do not cause any bondage.
As for the destruction of the fruit-bearing tendencies

of our actions by knowledge, it is only indirect.**

11 According to some schools of Indian philosophy, the

final liberation wili come only after the death of the body,
even though supreme knowledge or devotion has been attained
while living. This liberation is technically termed videhamukti,
However, such a person has, while living, attained the highest
possible state which is called jivanmukti, as opposed to videha-
mukti,

12 - A seed kept in a closed tin does not sprout even though
it has the inherent capacity to do so, due to the absence of
other causes like soil, water etc. Similarly here also.

1 It was previously declared that merit and demerit of
the individuals reside in the intellect of the Supreme Lord and
that He gives their fruits by being pleased or displeased. So,
it may now be argued that since the Lord’s intellect will never
be dissolved, merit and demerit will continue to exist eternally
and hence there will be no hope of any liberation !

16
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Svapneévara has tried to counter this objection on the
analogy of a Vedic sacrifice consisting of several subsidiary rites.

For example, the dars’a-pnrgzamé.fa sacrifice consists of six
parts. Each of these parts produces its own apurva. But the
general apurva of the sacrifice as a whole is produczd only by
the united effects of all. Even if any one of the sabsidiaries is
not performed, or becomes defective due to any reason, the
general apiurva will not be produced.

And there, the analogy ends ! It is not very clear how this
can be connected with the question under discussion. Man’s
life is not like a systematic sacrifice consisting of several
essential parts. Normally, with regard to any work, he has the
freedom to do, or not to do or even to do it in a different
manner. Hence the unseen desert produced by each and every
action of his should produce its own result independent of
others, sooner or later, and can never be destroyed either by
time or by mundane dissolution.

There seems to be some force and substance in the
objector’s contention. If time or mundane dissolution can
destroy them, as our commentator argues, then there is no
reason why it should not destroy the merits and demerits of all
irrespective of their spiritual realisation !

Perhaps, a better way of arguing i¢ out would be to say
that the Lord—on whose pleasure or displeasure depends the
retribution for karma—will be so pleased with His devotee who
has developed supreme devotion, that He will wipe off the
balance of his karma, just as a king will remit the balance of
his own sentence upon his subject, whose subsequent behaviour
has pleased him immensely. This being a treatise on devotion,
there should be no difficulty in accepting this explanation.
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Y Tt is indirect because it produces supreme devotion,

which alone has the power to destroy the bondage of karma,
This standpoint is obviously opposed to Sankara’s.

AR qantsE: FTAQEAF FOwfEg: 1 o< |

98. Their transmigratory existence arises (due
to) want of devotion and not due to want of know-
ledge since (it has) not been proved to be the cause.

qY Saed da: fEagEsdr wa: |
Iyrafraaaad gadaq 9add o

Is the transmigratory existence of the individual
soul considered to be due to want of knowledge
(i.e. ignorance) or is it the result of want of devo-
tion? This aphorism proceeds to (answer this
question).

ganis9 Nargeeg gieat 0 afy: |
=g wr wfweazfafgeg dafd: n

These individual souls have three alternative
courses : heaven, jivanmukti, -and final liberation.
Out of these, jivanmukti or liberation while still
living, means the attainment of supreme devotion.
Its non-attainment is however, transmigratory exist-
ence.

* gaftanas: S st (4.)
%
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qisfi w<h: sAAEEaERa el |
wY gai fEsq @ 9% Azl ¢

This transmigratory existence also, is there,
only due to the want of the desire for devotion. It
will disappear when devotion is produced. So has it
been declared by the great rsis.

qERifdeg a1 A=sr aIFAgsIYl gadq |
FiaeEifa o ammEREag | ([|.9. 2.9 W)

‘As long as one has not taken refuge in Thee,
the deliverer from all sin, so long will one have

distress, desire, infatuation as also worldly pleasures’
(V.P. 1.9.72).

JraFIArEal gfataagifAfead |
EIANfERIAqEI aga@saa |

(Some people) desire to state that this creation
has been produced due to the ignorance of the truth
and that it gets abolished on the attainment of the
knowledge of the truth. Since there are no material
causes which produce the snake in the rope etc., and
since their (disappearance due to knowledge also) is
impossible (the above-mentioned theory cannot be
proved).

So far the first part of aphorism had been explained.
This verse now deals with the latter part. The Advaitic
standpoint that ignorance is the cause of all bondage and that
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knowledge is the cause of deliverance is criticised here. The
reasons given in support of this in the siitra 86 may be remem-
bered here. The gist of the whole argument is that the
niatcrial universe being real, it cannot be produced by mere
ignorance of the truth, just as a real snake cannot be prod-
uced by the mere ignorance of the nature of the rope. In this
stock example of Advaitins, there never was any real snake
and the whole thing was a case of mistake in reception.
If ignorance was really the cause of this universe, then knowle—
dge could certainly have abolished it. Since the former is not
true, the latter also cannot be possible.

Snifa AEafFgEEyA

grfa aft qearasgAf |
ARG AN FAFIN-

Fenfemag AnuggEargara: 11 3fa 1l @<l

“The succession of births made miserable by the
sight of the son of Sun (i.e. Yama), and also by the
scourgings of the servants of Yama—these are the
mirage of the wave of the creature’s sense of ‘I’ and
‘mine’, the effect of turning away from the lotus feet
of Krsna”

This looks like a quotation but the source has not been
traced.

froaf Ao gegfogmRagRag n . |
99, Like Rudra, these (individual souls) have
three eyes (as it were), due to the division (of the
means of knowledge) into verbal testimony, inference
and sense-perception.
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asi sfarat o araf, @aafd, sgafa s
Faq)  afafEsfi s ey aft aw
F(AAANARIG IRAITE:  AEIAEOT | e qAAA(Y
QARG EFTREEETAIET THFATIAT | adi JERAAEIE-
I RAAEARTRAE S RS RA e |
ggafEfsmn-gai faamagifa aiff 9 FazNaagagraa-
I3 92 Fa@rERArasOET aNshrgT fagrasm@aratsni
gragsfa SAafa | o1d e ‘GagRT LRshAT THT JFTY
@har. 22, 28) zf[

These individual souls bhave three ‘eyes’, instru-
ments for determining the nature of things ; in other
words, three means of knowledge. Though there is
no difference with regard to the knowledge obtained,
the three-fold division is due to the instruments (of
knowledge) being three-fold. They are as follows :
Verbal testimony is of the form of a word and its
meaning which are fit for knowing ; (it is the same
as) producming knowledge through the word. It has
been listed first because (being revealed word), it is
the chief means of knowing about the supernatural
devotion and its means. Again, inferential know-
ledge is produced by the knowledge of the °‘sign’
- (linga) which atides in the minor term (Paksa) and is
invariably accompanied by a known major term
(sadhya).*’ Since we hold that an effect always pre-
exists in its cause, there is no incongruity in saying
‘the sign when recognised as abiding’ etc.’* The
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senses produce direct perceptive knowledge when
they get connected with their objects ; and they are
six : mind and the organs of hearing, touching, seeing,
tasting and smelling. These, by their connection
with their objects dispel the darkness of the internal
organ and produce a modification in it of sarrva (the
quality of light, knowledge and goodness) taking the
form of the object and illumined by the conscious
soul. That is why 1t has been declared thus;
‘Light arises in this body through all its avenues
(Gita 14.11).

15 All this jugglery of words can be cleared by an
“example : ‘The hill is on fire, because, it has smoke. Itis
known that wherever there is smoke, there is fire’. Here, the
knowledge of the fire on the hill, though the fire itself is not
seen directly, is gained by inference. There are certain techni-
cal terms normally used with regard to such inferences. The thing
to be proved (e g. the fire) is called sadhya or dharma or anu-
meya or the major term. The thing in which this major term
exists, is known as paksa or the minor term (e.g. the hill). The
sign (linga) or the reason (hetu) which leads to such a conclu-
sion is the middle term (e.g., smoke). This knowledge from
inference will not be valid unless there is a universal connection
(vydpti) between the middle term and the major term (e.g.,
smoke and fire). '

16 The term j##yamana is in present continous tense. It
may be objected that at the time of inference the ‘sign’ might
not be there, having already passed off. It may come in future
also. Consequently no inference would be possible. This state
ment is in reply to such a possible objection. Since, according
to the satkaryavada to which the commentator subscribes, an
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effect is always pre-existing in its cause, the ‘sign’ will always
be present—Jatent or manifest—and hence inference also is
always possible.

NaFfeaimd g@RATGI AFE: sdamaHRag
q%179°3 ¢f3 A 97 GaITIIFEW THAIT | QFRT AfRATEA |
Ud FSEFEAATIINGIG AN0Fq: qar &Zeq Ao gz
afywif A s agETzqatteatgf | swE g afeas-
ARG, I GAFIALCIIAATEFHRN SfgagararAifEsoarg
HawAIRs3gaAAash graadify GrearaiEff 4 gus )
gamfadseRfraraRafisy dgaaafiey T fisfia 3f e

g3 |

As for sorrow etc., which are modifications of
the internal organ of the individual soul, (which
organ is of the the nature of understanding or intellect),
they do not remain unknown; but become manifest
due to the light of the soul itself. Hence there is no
necessity to assume the modification of sattva to
account for their being known as this is cumbersome.
It is this only that is meant by saying that (tkey are)
illumined by the witness (i. e. the soul). Therefore
there are only three (means of knowledge) divided
as verbal testimony, inference and sense perception.
Just as Rudra has three organs of sight, neither
more nor less, so here also; and like them, they
indicate the moon, the sun and the fire.!” However,
‘comparison’ (upama na) being only useful for compre-
hending the direct meaning of a word, is included
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in these three only and is not an independent (means
of knowledge); because, it is effected by the mind it-
s<If with the assistance of the inference known as
samanyatodr s ta, starting from the recognised fact that
a well-known word is applied to the same object to
which unknown word is applied, just as the determi-
nation by analogy of the metaphorical meanings of
words in poetry.’®* Since we have already discussed
about the means of knowledge in our two works,
Nyayatattvanikasa and Vedantatattvanikasa, 1t will not be
extended here.

17 Cowell gives an interesting explanation : ‘Siva’s right
eye is the sun, his left is the moon and his third eye in the centre
of his forehead is fire. I suppose that the sun properly stands
for revelation as being the brightest, the moon for inference
(from its connexion with paksa as the ‘lunar fortnight’ and ‘the
minor term’) and the five fires for the five senses. In the text,
however, the moon is put first in the compound (according to
the rule abhyarhitaiji.ca) as being the monarch of the stars,
planets, and brahmanas. See V. P. 1.22’ (Cowell’s translation,
p. 109).

18 Logicians devide anumana or inference into three
kinds : 1) purvavat, 2) Sesavat and 3) samanyatod;sta.
When we see the clouds and expect rain,it is a case of purvavat
inference where we perceive the antecedent and infer the conse-
quent. This is because of our previous experience. When we
see a river in flood and say that there was rain, it is a case of
Sesavat inference where we perceive the consequent and into
the antecedent When we see a horned animal and infer that it
has a tail, it is a case of samdnyatodysta inference. It is based
on uniformity of experience.
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Upamadna or comparison is another means of knowledge accep-
ted by many schools including Nydya and Advaita Vedanta. It
is the means by which we gain the knowledge of a thing from
its similarity to another thing previously known. Haribhadra‘s
Saddarsanasamuccaya (23) puts it nicely’thus: |
sfagaegaraeaEafages aaEyg )
IYAE GARCTI 41 MaaaEad i
‘To prove an unknown thing by its similarity to a well-
known thing, is called upamana. For instance ; the gavaya
(wildox) is like the cow.’
Unlike the logicians and the Advaitins, .S:zigz;iily-a accepts

only three valid means of knowledge. Svapnesvara has tried to
prove here that upamdana considered by others as a separate and
independent means of knowledge can be included under infer-
ence itself. His arguments run as follows: Comparisonor #pa-
mana is useful only in so far as it helps us to comprehend the
direct meaning of a word aud does not produce any new know-
ledge. For example, when we hear a new word gavaya and and
are told that it is an animal resembling a cow, and when we
actually see a gavaya, we connect the word with the object in-
ferring that this must be the animal called gavaya. This know-
ledge is actually got by the mind with the help of samanyatod-
rsta infernce itself. How? By applying a well-known word
(like ‘cow’) to the same object (an animal like cow) as the un-
known werd (gavaya) also : “This animal must be a gavaya be-
cause it is just like a cow.” This isjust like determining the
metaphorical meanings of words and phrases used in poetry
When the poet says ‘The tiger has come’ with respect to a hu-
man being we infer that the man is known for his ferocity like

that of a tiger, has come.
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Magfgaar A ga=rfReEag )
AMgaEAtasy fHal 39wy o

| The ‘intellect’ of the individual soul is called
manas or mind. It has the power of contraction and
expansion. Jt is by this that the simultaneousness or
non-simultaneousress of several perceptive knowledges
can be accounted for.

Here, the nature of mind is being described. Though
Sankhya holds that intellect (buddhi), mind (manas) and egoism
(ahasnikira) are all distinct, Svapne§vara, following the usual
Vedantic standpoints considers them as same. The same inter-
nal organ (‘antahkarapa) gets different names when it is modi-
fied into different forms : Resolution and doubt go by the name
of manas. Determinative faculty is buddhi. Thought waves are
citta, Egosense is ahainkara. Hence the buddhi or the
intellect associated with the individual soul is the same as
manas or mind. According to Nyaya and Vaisesika schools
mind Is atomic and as such can comprehend only one thing at
a time. Our commentator holds that it is not so, but is capa~
ble of contraction and expansion. When it expands, it can
perceive several things simultaneously like the colour, smell and

softness of a flower. When it is contracted it can perceive
only one.

3

frausgaslagglaaga wa: |
36! gERaaEEe<afi ge |
Like the sensations of pain etc., the sense of

egoism also is directly preceived in the intellect
because all the intellects associated with the
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individual souls have arisen from the.ego-principle
of 1éwara (or Brahman).

That means, no action of the perceptive faculty or any
evolution of the intellect itself is necessary.

Pain, pleasure etc., are qualities which reside in the inte-
"llect. When reflected upon the soul, they are wrongly
attributed to the latter.

i RfEadiat wiagafgaaa: |
anaggfgaeaaag oy adfzd: )

The subtle elements, the gross elements, the
sense-organs etc., are fit to be known by the intellect
of the Lord since they have been produced out f it,
For the same reason they can be grasped by the
individual soul as also its senses.

Since the intellect of the individual soul also has sprung
up from the Lord, it must be capable of grasping the external
world made up of these elements.

AR 959 qearan 959 SHRIAFETA |
A IfgaaArangraoaasas: | 3f qrgsrra aRarfa
HRR 1)

The five gross elements, the five subtle elements,
the eleven organs of senses and action (including the
mind), egoism, intellect, nature (pradhana), the soul
and the Supreme Lord—these are the first principles
in brief and they are twenty-six.
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MPARAAAN f3wen € FawsHdmg 1 Qoo

100. Manifestation and disappearence are modifi-
cations (of the existing), because of the connection
with the result of the action (expressed by the roet-
verb;.

sazigaEed) o | aRafvufiatagur =3 wa
Qg a4 faQareezneEr g 3fgerEd R 3 wafa
F4: ¢ 3 93 Agald R vadrereraRaig 3 9
83 1 B°q A1@a 1§y Swq (@9 .98) —
‘A A @ amE fFEd sar

3fi | wd #afy amdcazEfi Fased sdiqd | a<w @ ua
qeaafd 1l

Creation and destruction will not be discussed
as they are connected with the subject. Between
these, creation is characterised by manifestation, the
competency of an already existing thing to produce
its eff:cts. Similarly destruction is the incompetency
to produce effects. 1ln the same manner increase,
decrease etc, are also modification of an already
existing thing only. Why so? Because in such
statements as, ‘he makes a pot’ ‘he destroys a pdt’
etc., a connection has been specified between the
object and the result of action implied by the verbal
root. And these two (ie, manifestation and dis-
appearance) can take place only with respect to a
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thing that exists and with respect to that which
does not exist. So.has it been declared : ‘Existence
cannot belong to that which is not, nor non-existence
to that which is’ (Gita 2.16). Similarly in such phrases
as ‘it exists’, ‘it is destroyed’ etc., also, it is clear that
the object is the basis for the action (implied by the
.verbal root). And this can happen only to a thing
s?tvhat exists.

g FgogsEd ARaRDfcd T agh., siaamfaa: )
7 FifyatsenfatauEEsdssEENCaRs Eg:, g6
gt waRalaenfaiaEi | S snREeEf aEsasa |
95T w2 giqaifawiafidmagedta spamafaag o A |
g 9 saifagafagisiy, auar Fagaateea, a1 agwIgaay
S o WERAeg IR ERERAAEREAR | el
wEsTwERERRgEFfEf | 923 g seaehafaiisa
famiteararg ©a | dewEg gguiaar faeadifa a 81sfg Qe
aaafgar sfedtaiar |

That (‘manifestation’) is the connection with the
very first moment and it also means the counter
entity to destruction, since ‘the very first moment’
cannot be defined, (accurately). And there is no
scope for the argument that our position will lead to
_infinite regress or cumbrousness since every mani-
festation needs another manifestation to manifest
it; because, the manifestation of the accessory things
(of the pot like clay etc.,, and their union) is itself
the manifestation of the pot. Otherwise, a similar
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charge can be levelled against the doctrine of ‘pro-
duction’ also, saying that one production needs
another production?® This being the case, the
‘antecedent non-existence’ (pragabhava) of a pot (can
bz defined as) the series of previous manifestations
and disappearances and ‘destruction’ as its disappear-
ance (of the pot). And this destruction will sometimes
be absolute as in the case of Devadatta’s body (after
his death) or of the intellects of liberated souls. And
the two (other non-existences), ‘the mutual non-
existence’ (anyonyabhava) and ‘the absolute non-
existence’ (atyantabhave) are not really different from
‘possessing mutually exclusive properties’ and ‘the
site where the thing should have been’ respectively.*®
Otherwise one has to accept another absence in the
first absence and so on ad infinitum.  But in a mundane
dissolution, we do not have any other modification,
than the one called ‘mundane dissolution’ (pralaya),
Since the latent impressions produced by past
actions continue to remain in a subtle form (to
germinate into future merit and demerit and thus
determine subsequent births) there is nothing wrong
with this hypothesis. Thus ends this three-fold

investigation into the doctrine of devotion.

19 The crux of the problem is whether a causes or causes

‘produce’ (utpatti) an effect which was not there before, or, do
they simply ‘manifest’ (avirbhzva) the effect which pre-existed in
the causes in a latent and subtle form. The followers of the
Nyaya ane VaiSesika hold the former opinion whereas the
Sankhyas and Vedantins uphold the latter on the basis of
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satkaryavida. Here it is being argued from the latter stand-
point.  ‘Manifestation’ simply means that all the relevent
causes—the material, instrumental and the efficient—have come
together. If it were something new, then the question would
have arisen that this manifestation needs another manifestation
to manifest it and so on. To avoid this, if we take recourse
to the ‘production theory’ for the second or third manifesta-
tion, then the opponent would say that it is easier to accept
that theory at the very beginning instead of making it cumber-
some like this. After thus arguing it out, the commentator
hits back saying that this very same defect can be pointed out
more in their own production theory.

20 After discussing ‘manifestation’, ‘disappearance’ is
taken up for discussion. Just as the logicians hold that a thing
is produced (utparti) from its causes it can also be destroyed
(vindsa) by other causes. As against this theory of (utpatti) and
ving $a, the aphorism and the commentary are expounding the
theory of ‘manifestation’ and disappearance’ (@virbhava and
tirobhzva).

The logicians hold that abhava (non existance) is of four
kinds : (1) pragabhava (antecedent non-existence), e.g., the non-
existence of a pot before its production ; (2) pradhva:isa bhava
non-existzance caused by destruction), e.g., the non-existence
of the pot after it is destroyed ; (3) anyonyabhava (mutual non-)
existence) e.g., of a pot in a cloth and of the cloth in the pot
(4) atyantabhava (absolute nmon-existence), e.g., ‘there is no pot;
here.” That means there is absolute non-existance of the pot

here.
Our commentator is explaining these terms in his own way,

in conformity with the theory of manifestation and disappeara-
nce : The pragabhava of the pot is nothing but the series of
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manifestations and disappearances before the present manifesta-
tion. What the others call as vinzsa or nazsa (destruction) is
nothing but disappearance. Henee pradhvamsabhiva is the state
after this disappearance ; or it will be the pragabhava for a
future manifestation. Being possessed of mutually of opposite
qualities is itself anyonyazbhizva. When we say that there is no
pot in the cloth and vice versa, it simply means that the pot has
potness’ (ghuiatva) which is absent in the cloth and vice versa.
And, finally, atyantzbhiva simply signifies the place. 'When we
say there is no pot here, it simply refers to this ground not
centaining the pot. Orherwise, if we take that non-existence
of the pot 1:~c!f as something positive it will lead to queer
conclusions ! For instance, when we say there is no pot here,
it means there is non-existance of the pot here. Is there a pot
in this non-existance ? No. So there is a non-existence of the

pot in that non-existence of the pot ! This line of argument
can thus be extended infinitum,

aftdtadisaga sy
VIGAGATZEALOH_ |

JaquRupefiafies aat

2k Rseg FegufIase 78 p o

1. May the lutre of the Lord Sri Krsna adorned
with the kaustubha gem, wearing yellow garments,
(Himself) resembling the dark cloud, with lotus-like
eyes, holding the flute and surrounded by the dust
raised by the cows abide in your hearts !

Mregaraad fiane TR enaRy:
gafdlafadtaagais aqgraamma: |
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JENII TN guat: Jarfan: gwngat
AW §J JeEgur agfedatEas 13

2. There was in the bracelet of the country
Bengal (Gauda) a well-known plice like a gem (in that
bracelet) in which existed a leader of the wise, named
Vifarada, who held the post of monarch over all the
rulers of the earth; from him was born Jaleévara, the
chief of the learned, and general of kings; by
Svapnesvara his son, was this investigation into the
doctrine of devotion composed.

&R feAmfiggl Al A% JdlaEr-
gayge fgdiamifzsa n

eI W N

—gang wieadia ar—

Thus ends the second section of the third chapter of
the commentary on the hundred aphorisms of Sandilya
composed by the most learned teacher Sapnesvara.

THE THIRD CHAPTER ENDS HERE

THUS ENDS THIS INVESTIGATION INTO THE
DOCTRINE OF DEVOTION
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ABOUT THE TRANSLATOR

Swami Harshananda is a monk of the Ramakrishna
Order. After having served in the Ashramas of the
Ramakrishna Math at Bangalore, Mangalore and Mysore,
he was for some time: at its Head Quarters in Calcutta
also. At present he is the Correspondent of the Rama-
krishna Institute of Moral and Spiritual Education at
Mysore, an institution started in 1974 under the auspices
of the local Ashrama to conduct various courses in Moral
and Spiritual Education for the benefit of students,
teachers and general public.

The Swamiji has translated the following Sanskrit
works into Kannada, all of which have been published by
the Sri Ramakrishna Ashrama, Mysore : Sivasahasranama,
Sri Durga Saptadati, Jivanmukti Viveka, Atmabodha,
Aparoksanubhuti. Vakyavrtti, Laghu Vakyavrtti and
Sri Ramakrspa Kargamrtam.

He also delights in writing in Sanskrit. Among the
few compositions published as booklets or in journals,
Sri Ramakrsga Suprabhatam has become very popular.
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EXTRACTS FROM REVIEWS

“ The book under review is not a easy one to translate.
Swami Harshananda . .. has rendered it into apt English.
The Introduction and Notes exhibit his high critical
Scholarship.

— Bhavan’s Journal, 25-9-1977

‘“ The present edition is very welcome inasmuch as it
sets cut the text of both the sutra and bhasya io Devanagari
and adds a very useful and scholarly English translation
and commentary besides an informative Introduction. The
bhashya is indeed reccndite in its own way using sastraic
terminology, for above the reach of lay readers. The learned
translation here brings it within the reach of one and all
and is both accurate and elegant. The subtleties of the
technical terms are lucidly explained in the notes. ”’

— Deccan. Herald, 27-11-1977

““ The book is useful for a study of Sandilya’s work
which appears to occupy an important position in the
history of the Bhakti cult. The translator’s notes are learned
and illuminating.”

—Bulletin of the Ramakrishna Mission
Institute of Culture, July 1979
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