BRAHMA PRAKARANAM

In the foregoing Jagat Prakarana the cause of the Jagat is
analysed. Though the Jagat consisting of stars and planets, mountains
and caves, rivers and oceans etc. has immense variety, it is only Brahman
in its intrinsic nature. We can grasp this intrinsic nature only when we
look beyond the superficial name forms. But this is not easy because
I$vara has carved out the Indriyas (sensory organs) only outwards and
therefore man is only seeing outside — TR @ YOI WIY: THT
qug qeIf (Ka.2.1.1). Moreover, the cause Brahman has very different

features compared to the effect Jagat. As long as the nature of this
distinction is not known, it is difficult to recognize Brahman even
though it is right in front of us. Therefore, now we have to separate

Brahman amidst the Jagat, from the Jagat in order to recognize It.

This separation is done in three steps. In the first step, It has to
be separated from the Jivas. Brahman so determined is with attributes.
In the second step, It has to be separated from everything. This is
Brahman which is Satyam - (Existence), Jaanam (Knowledge/
Consciousness) and Anantam (Infinity). In the last step, Brahman which
is totally free from all the Upadhis and standing on Its own Svarupa is
determined. This is the ‘Not like this, Not like this’ Brahman (Neti Neti
Brahman). As long as an unequivocal understanding of this Brahman is
not got, we will not understand the meaning of the sentence “thou art
that”, even if repeated hundreds of times (Su.Bh. 3.2.21). Even an
aspirant endowed with high Vairagya (renunciation) and suitable for
JnanaMarga will run the risk of slipping into the Karma Marga like mind-
control, etc. Therefore Bhagavan Bhasyakara has made a very
penetrating analysis with subtle nuances to convey this true Brahma
Jnana. The purpose of this Prakarana is the brief summary of that very

primary discussion.
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CHAPTER 9
BRAHMAN, SEPARATE FROM THE JAGAT

9.1 Visésana — Laksana

In order to recognize clearly anything mixed with others, it
should be separated from all the other things of its category (genus) as

also from all the things of other categories.

That property of an object which separates it from the other
objects of the same category is called its Visésana, its attribute.

i) The property of blue lotus which separates it from all the

lotuses is its blue colout. Therefore, the blue colour is‘its attribute.

ii) The hanging hide (dewlap) below the neck of the cow is its
attribute which distinguishes the cow from all the four legged animals.

That property of an object that separates it from all the

objects of all categories is called its LaksSana, its Feature.

1) The feature of giving room for all the ponderable objects is
found only in Akasa and in nothing else. Therefore, it is the feature of
the Akasa.

i) The ultimate destination of all the rivers is only the ocean and

nothing else. Therefore, that is the feature of the ocean.

9.2 The Existent Attributes

We now separate this Brahman first from the attributes and then
from the features in order to recognize It. First attributes: An attribute
1s that property in a sample of a category which is not found in other
samples of it. Consider the category of humans. We know that we the
humans have Jfiana. That is why we are able to execute jobs. The creator
Brahman has also Jiana. Otherwise, It could not be the Nimitta of the
Jagat. So, we and Brahman belong to the same category. Though this is

a matter of pride for us, there is enormous difference between us and
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Brahman. We may build houses, but It creates the whole universe.
Therefore, our abilities are little whereas It is omnipotent. Actually even
our scanty abilities have come only from That. Similarly, we may have
the knowledge of few things. But That knows everything. That is
omniscient — UY FaH: UT A4 (Ma. 6). We are only limited knowers.
Really speaking, our ability even for our little knowledge has come only
from That. The majority of our desires and ambitious resolutions will
not be fulfilled at all. But Its desires and resolutions never remain

unfulfilled. Therefore Brahman is Satyakima and Satyasafikalpa — U¥

HIhMH: FIHFET: (Ch.8.1.5). Actually, even the occasional fulfillment

of our desires and resolutions happens only by Its grace.. We are too
small compared to I§vara. He is always endowed with Jfiana, Aisvarya,
Sakti, Bala, Virya and Téjas — & = WM EICEENINECEIRE IR A ]
{ud:’ (G.Bh.Introduction). Here, Jfiana is His omniscience, Aisvarya is
His unimpeded volition, Sakti is His being the Upadana of the variegated
Jagat. Bala is His infinite capacity to maintain the universe. Virya is His
unchangablity. Téjas is His power of conquering anything which
opposes His law. Though He is Nitya—eternal, Suddha—pure,
Buddha—ever free from Ajfiana, Mukta—ever free from bondage and
ever free from birth and death, He appears to take birth when he
assumes Descent through His Maya for the welfare of the world. At that
time he may appear like one among us. Nevertheless He is I§vara only.
Krsna is one such Avatara. Those who doubt His being I§vara and

Sarvajfia are only fools — T am%% I AT AR {GTUTITL'
(G.Bh. 4.5).

Doubt: “As in the Véda, the Maya and the Jivas are
stated to be infinite also in the theory of the logicians. But we rejected
I$vara’s Omniscience of the latter on the ground that he could not keep
account of the infinite entities of the Maya and Jivas (5.6). Then how is

it possible to retain I§vara’s omniscience in the Védanta?”

Answer: I$vara’s omniscience is, of course, his capacity to
know entirely and severally of everything. In the case of the logicians,
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however, I§vara is an inferred concept and the infinite Maya and the
infinite Jivas are different from Him also. Therefore, He has to keep
their account only by actual Arithmetic. This is impossible to be done in
finite time. Therefore, we rejected the omniscience of their I$vara on the
basis of inference only. But our I§vara is accepted on the basis of Véda
and the Maya and the Jivas are not different from Him either. We cannot
also doubt that He might have limitations like us in understanding things
because we are bound by our Dharma and Adharma and He is not. He
can understand everything—even without the accessories like the mind.
‘His mysterious powers are varied, His activities happen spontaneously

through the power of His intrinsic Jiana — GUSY NISGIEIEEES oad
LS| IECANIEERIE DI Rk (Sve. 6.8). Therefore; the omniscience of I§vara

revealed in the Véda is irrefutable.

9.3 Non-existent attributes

This I$vara is resplendent with His Sarvajfiatva, Sarvasaktitva,
Satyakamatva and Satyasankalpatva. There is no limit to such attributes.
All the attributes mentioned above are existent qualities, that is they exist
in Him, but not in us. There are some other attributes separating Him
from us which have to be described as non-existent in the sense that
they are in us, but not in Him. He is Apahatapapma—free from the sin
of Dharma and Adharma. (We will know later on how Dharma is also a
sin). He does not become aged, He is free from death, from grief, from
hunger and from thirst — ‘AISTITHT ESIU ﬁa?gﬁ'&ﬁaﬁ fafSraret
MR- (Ch.Bh. 8.1.5). But the Jivas are not like Him in respect of these
attributes. Even these attributes thus separate Him from us. But they are
not existent qualities like omniscience etc. They are the absence of
qualities. Such words are called Sabda Vikalpa, that is words

representing only absence of things, but still conveying meanings e

AT aER o’ (Yoga Sitra 1.9).

Thus we have separated Brahman from the sentient beings by
referring to the existent and non existent attributes. Now It is to be

separated from everything else, that is we have to enumerate its features.
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Véda describes three of them: HA AMH A< F&—DBrahman is

Satyam, Jfianam and Anantam’ (Tai.2.1.1). These three words are

technical. Therefore we delineate their meanings one by one.

9.4 Brahman is Satya

1) At this stage it is necessary to recollect the contents of 6.4. The
effect is not observed before creation, it appears after creation and
disappears after dissolution. There may also be another effect
manifesting in its place. This means that the effect changes from time to
time. It is only a name and a form by which we can recognize the cause.
Unlike the effect, the cause is always as it is before the appearance of the
effect, during its appearance and also after its disappearance. This
situation is described by the statement that the effect is Asatya and the
cause is Satya. These definitions have to be remembered: ‘H@T‘T RIEIPG

T5U A AR dq ¥R’ — that which is known once in a certain way
and remains always as such is Satya’ and U FiEd Iq d54 ARG
HTTH _'i’?ﬂ*_«qﬁ’ — that which is known once in a certain way but changes

later is Asatya’ (Tai 2.1.1). In this sense the world is Asatya and Brahman
is Satya. The world is Asatya because it changes and Brahman is Satya
because It doesn’t. Remember that though the effect changes it does not
lose its identity with its cause which remains unchanging. That the effect
is unmanifest before creation and after dissolution, but manifests in
between is its changing nature. Even in practice we use the word Asatya
with this meaning: one who keeps changing statements about something
is a liar (Asatyavan) and one who does not change is an honest/truthful
tellow (Satyavan). In this way the Satya feature of Brahman separates It
from the whole class of effects. This means that Brahman is not an

effect. Therefore It has only to be the cause.

‘Why shouldn’t It too be an effect?” Suppose it is. Then there
must certainly be a cause for that and that cause cannot be vacuous,
because nothing can come out of vacuum. In this way we trace Brahman

to Its cause and another cause to this cause znfinitum. Therefore, the
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ultimate cause of everything is accepted as Brahman. T AN
FRET ded o 71 5 (S Bh. 2.3.9).

ii) Doubt: The definition of Satya is based on the concept of the
past, the present and the future. Therefore the definition of Brahman is
based on time which is itself changing. What is present now, becomes
the past later; what is future now, becomes the present later. It follows
from the definition of Asatya that the basis of Brahman is itself Asatya.
Therefore, when all the Asatya are rejected the very basis of the
definition of Brahman is shattered. Then either Brahman is left

undefined or It becomes vacuous.

Clarification: Not like that: The past, the present and the future
are the three qualified times, that is, they are only pointers to the
unqualified time. Later, earlier, simultaneous, slow, quick are only the
pointers of time — ‘FIRTEAT I =R T8 3T FIATTFI (Vaisesika
Sutra 2.2.6). Because they change all the three qualified times are, of
course, Asatya. But the unqualified time to which these three are
adjectives is not Asatya; it is not changing. Therefore this definition is

free from faults.

Objection: This explanation would now result in the fault of
over reach (over extensive—Ativyapti) that is, we are left with two Satyas:
Brahman and the unqualified time. Therefore Brahman is not clearly

separated.

Answer: The objection is not exhaustive! Because, along with
the unqualified time, Jadatva, that is inertia, also remains. Inertia is also
Satya because it is always inertia. That is why the Sruti points to other

teatures of Brahman for its unique separation (see further).

Question: How do the unqualified time and the inertia exist

during dissolution?

Answer: They remain unmanifest like everything else. The event
of creation brings them into manifestation in the form of the qualified

time and inert objects.
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We can draw the same conclusion in another way also: After
rejecting the three times, the past, the present and the future, as Asatya
it is not true that nothing remains. The seer who is witnessing the
changing times certainly remains and is also unchanging. Obviously he
is not Asatya. Therefore, just like a person who collects all dirt in an old
cloth, ties it up, throws it out and remains clean, the one who collects all
the changing things in the changing unqualified time rejects it, remains
as he is. This is the Atman. He is Brahman Himself. Therefore Brahman

is separated and is also shown to be non vacuous.

9.5 The Illusory world

1) Apart from the changing effect described above, there is
another effect which is different from the cause. (see 6.5.1i). This is like
the mirror image of a gold ornament. This is Mithya, that is, illusory.
The reason is the following: The effect is not different from the cause.
But, generally, the layman recognizes the Jagat only independently and
not as Brahman. This is a wrong understanding of the Jagat. The world
that is understood wrongly in this way is termed as illusory. Actually the
Jagat before us is Asatya, that is changing, but the Jagat in this
misunderstanding is illusory. The changing Jagat originates from the
mind of Brahma and then gets its present gross form from Himself. But
the illusory Jagat—from the beginning till one gets the right
knowledge—is only a mental illusion of the Jiva, that is, it does not

correspond to the Jagat seen.

i) In this context the Sastra gives the example of the rope-snake
to explain the uninformed layman’s understanding that the world is
illusory. Some people have drawn a wrong interpretation of this example
that: ‘Just as the snake is non-existent in the example, the Jagat is also
non-existent’. Actually the purport of the example is not to comment on
the rope or the snake, but on the understanding of the rope as follows:
What the layman thinks as a snake is really an illusion. What he is actually
seeing is a rope, confusing it for a serpent. Similarly, what the

uninformed understands of the names and forms, independent of
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Brahman, are not actually so. They are in fact Brahman appearing as

names and forms. (This discussion is elaborated later in 10.3).

iif) Further we show that, that which is Mithya can never be
Anirvacaniya. It is as follows: Anirvacaniyatva occurs only when both
the cause and the effect or Sakti and Sakta are simultaneously perceived
cither by direct perception or through the Sastra. On the other hand
Mithya is related to the wrong perception of an object. The difference
between the two can be understood clearly from the cause-effect non-
difference relation. In the latter half of this relation, that is; cause is
different from effect, the effect is the one told by the Tarkikas
(Logicians) which is related to the cause through samavaya (inherence)
relation. Before the creation and after the dissolution it is non-existent
and appears only in the intervening period (sustenance). Therefore it is
really non-existent (see 6.5.vi). So an ‘effect that appears to be
independent of the cause is an illusion. There is no room at all for
Anirvacaniyatva in this because, it is clearly told that the cause is
different from it. But the effect in the former half is not like that. Its
relation with the cause is one of identity — (°h|*-i°h|<U| ) SRTaTiGH:

YT I AA? A | T TR AGOER LTI (Su.Bh.2.2.38). SAHIGH
VAT SAHHEATH HRA | 3T MEARIE (G.2.28). Therefore, it is Asatya

but objectively existing. One who knows its Svarapa, knows it only as

the cause. Though it appears in a special form, it is known to be the
cause in the light of the Véda. This is Anirvacaniyatva (8.10.iii). If the
distinctive meaning of the words Satya, Asatya, Mithya, Anirvacaniya are
clearly understood, one does not need any clutches of clever arguments

fot a right understanding of the Bhasyas of Sankara.

9.6 Three Satyas

It has been demonstrated above that Brahman is described
variously only relative to the adjuncts. But in its Svarapa this is not so.

This is the only Satya (reality) and the Jagat is Asatya. The Véda itself

makes it very clear through the clay pot example — AR fohR
AT Jhichaddd & (Ch.Bh. 6.1.4). But in practice, people commonly
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refer to anything they see as Satya. Even if they should pause a little and
try to recall the definition of ‘Satya’ they can understand that the Jagat
in front of them is Asatya. But generally they do not remember it and
describe the Jagat as only Satya. Even those who have studied the Sastra
are not exceptions to this. Therefore the Sastra discusses Satya and
Asatya further giving margin to the layman’s use of this word. It too calls
anything that comes in the purview of the Indriyas as Satya, but sub-

dividing Satya into three classes:

1) Paramarthika—transcendental;
2) Vyavaharika—transactional/empirical;

3) Pratibhasika—virtual/Apparent.

The transcendental Satya is always the same according to the original
definition of the word; It doesn’t change at all. It does not come under
the purview of the Indriyas. The transactional Satya, though changing
from time to time is nevertheless tangible. Virtual Satya only appears in

a special situation, but it is not transactional.

9.7 Lens example

To explain these three Satyas further, the example of a convex
lens may be considered. This focuses the real image of an object on the
screen. These images look different depending on the relative positions
of the screen and the object or whether the screen is tilted or straight.
These images can be photographed, that is, they are available for
transaction. There is yet another virtual image which is seen only by an

observer in specific positions. It cannot be photographed.

In this example the object represents the transcendental Satya
because it is the same for everyone always. The real image stands for
transactional Satya. It is the same for every one at any given time and is
available for transaction though it is changing. The virtual image stands

for virtual Satya, not available for transaction.
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9.8 Transcendental Satya

In the Sastra, the Paramarthika Satya is the same for everyone,
everywhere, always. It is the same Satya mentioned in the statement
“Brahman is Satya”. This is not available for direct sense perception
because only a changing thing can be perceived. This can be verified in
common experience also. We can perceive the change in the pitch of a
singer only when the drone does not change its pitch. Staying for a long
time in a place experiencing the same smell, one ceases to recognize it
in due course; Similarly, the transcendental Satya is not available for
sense perception. Though not available, it does exist in those things
which are available for sense perception. Sankara says “if only the

transcendental Satya Brahman were not in them they would never be
available for transaction — 1 T& I %F%FC[ ‘Jff FaENE Adhedd’
(G.Bh. 9.4). As this is the cause of all the Asatyas, It exists. This is

Brahman.

9.9 Transactional Satya

We observe the five Bhutas of the changing world through our
five senses. Any one with no faults in sense organs will get the same
knowledge about them. The stone is seen as stone by everybody. This
commonness in understanding of things is the basis of all the
transactions with the world. Such a world changing from time to time
and available for transactions is called the transactional Satya. It is Satya
Brahman which is its Upadana that is responsible for acquiring the name

transactional Satya.

9.10 Virtual Satya

There are phenomena other than the empirical reality, for
example, the mirage. When the ground has become hot due to the hot
sun, from a distance it appears like water, but it is not water. The
particular place where it shows up is not wet. Such an appearance
observed under special conditions of space and time is called virtual

Satya. A thing to be remembered here is that the mirage formed is only
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according to the natural laws. Therefore, it is not illusory, but apparent
Satya. It is not wrong knowledge to understand mirage as an appearance
like water. It is indeed a correct knowledge of a virtual Satya! But if it is
really thought to be water, then it is a wrong knowledge of the mirage.
The water in this referent is an illusion. In addition to this, there is scope
for the ambiguity of Anirvacaniyatva when the mirage is spoken of as
“Is it the ground? Or is it different from the ground?” But there is no
such ambiguity of understanding in the illusory water. Though the water
is non-existent, the reason for designating the mirage as virtual Satya is
the following: Even here, Satya Brahman is the basis for the appearance.
Anyone who has no fault in the eyes, sees the mirage which is formed
according to the natural laws. One has to see the hot ground only from
a specific distance; in this way it is only Brahman that is the base for its
appearance also; therefore the mirage is not an illusion; it is hence called
virtual Satya. In this way the one Satya Brahman which is the
transcendental Satya is the basis for both the transactional Satya and the
virtual Satya. But it is obvious that the transactional Satya is more Satya
compared to virtual Satya and transactional Satya is less Satya compared
to transcendental Satya. The Véda summarizes the situation as follows:

g TNd F FIHVaq | deg h 9 | TEHAHAEET — the

(transcendental) Satya itself became the (transactional) Satya and the

Anrta that is (virtual) Satya. Whatever here is only That Itself. That is
called (transcendental) Satya® (Tai. 2.6.7). Another Sruti describes this in
the following way: “HEY T AR UURSH:’ — name forms
themselves are Satya, the Prana is concealed by them’ (Br.Bh.1.6.3).
‘T §I TATHIT HTOM F T TUHY FAT — His Upanisad is
the Satya of Satya, Pranas are themselves Satya, but He is the Satya for
them’ (Br.Bh. 2.1.20). Hd o YAIHFH| I TF I W ATH — Satya

means the five elements, the Satya of the Satya means Brahman’
(Br.Bh.3.6.1).
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9.11 Brahman is Jiana

1) Next we will discuss the second feature to distinguish
Brahman from the transactional world. We have seen that its first feature
namely, Satya led to the conclusion that Brahman is only the cause and
not the effect. A question would now arise, whether in that case, it could
also be inert like the world. This is because the cause of the inert pot is
inert clay, the cause of the inert ornament is inert gold. But the cause of
the inert world, Brahman, cannot be inert. Were it so, it could not be its
Nimitta (efficient cause). So we ask: What is that feature which separates
Brahman from inertia? The Sruti answers this question by telling the
second feature of Brahman as Jfiana. Caution is necessary while
understanding this word because, in common language it represents
mental cognitions of various things that one understands. This Jfiana
changes as the object changes. In deep sleep there are no mental
object—cognitions of any type. Therefore this Jiana is Asatya. Since
Brahman is Satya, its Jilana cannot be Asatya. In other words this Jiana
is not the mental cognition. Brahman’s Jiana will have to be Satya also.

It is described as Pure Awareness also called jhapti.

ii) This subtle difference between the mental cognition and this
Jhana can be understood in the following way: The mental cognition
caused by a pot is called pot’s Jfiana and that caused by a cot is cot’s
Jnana. ‘These are qualified Jnanas. This qualified Jhana changes
according to the objects. But in this qualified Jiana what is changing is
only the adjectives pots, cots, etc. However, the unqualified/substantive
Jhana remains the same. Therefore, Jiana means that noun for which
the pots, the cots are adjectives. Remember that this noun, Jfiana, should
be ever-existing in an unchanging way, while accommodating the
adjectives which get tagged on or detached from it. In fact, in the
absence of any qualifiers, it is only the unqualified Jfiana which is
present. (This will be explained in greater detail in chapter 13). That is

why after waking one says “I was not aware of anything in deep sleep,”
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This unchanging unqualified substantive Jiana is certainly not Jada
(G.Bh.2.10).

9.12 Is Brahman Sarvajna or Not?

Question: If all qualified Jfianas are prohibited in Brahman, how

can It be Omniscient?

Answer: Not so; Brahman is certainly omniscient. Its
unchanging Jiana is indeed its capacity to grasp everything. Therefore,
when we say it is pure Jiana it goes without saying that it is also
omniscient — I 1:‘6' AAIEYETSH I FaH 9: 39a: _‘iﬁ‘[
s T (Sa. Bh. 1.1.5)

“But there is nothing to grasp before the creation.”

It is not correct to say that omniscience holds good only when
there is the act of grasping. Omniscience is really the ability to grasp
everything. Therefore, even when there is nothing to grasp it is
omniscient. For example, even during the night we say ‘the sun shines’
or even when there is nothing to reflect we say ‘the mirror reflects’. For
that matter, the Jiva who is known to be Kincijia, that is able to grasp
only a few things, does not cease to be Kincijfia in deep sleep when he
is not grasping anything. Moreover, it is not correct to say that there was
nothing for Brahman to grasp before the creation. Certainly there were
the unmanifest name forms. In fact, it was only after seeing them that It

created the Jagat.
“Then why s qualified Jiana prohibited in Brahman?”

It is'because there is no action of grasping in Brahman, that is,
there is no Triputi—the tripartite knowledge—in Brahman such as ‘1
am the knower, the Jagat is to be known, now I have known it.” To have
such a division it demands the existence of something different from
Brahman. But there is no such thing. Keeping this in view, the qualified

Jnana of the type of the Jivas are denied in Brahman. But Omniscience
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is Its inherent nature. The Sruti describes it as follows: ¥ T FA H0T
T e | 7 TEHeTRigwd T | TS YRR aaad gFd | @THIER
FHFAERAT I — He doesn’t have a body or organs. No one is equal to

Him or greater. His prowess is known to be multifaceted and he is

capable of action by the strength of his natural Jiana (Sve.6.8); ‘§:
AT ST Teh TF 9 387d” — It is because Sarvajfiatva is His

intrinsic nature that the Atman saw though He was alone’ (Ai.Bh.1.1.1).
From the transcendental view where all the Upadhis are negated, there
is no transaction of omniscience in Atman’s Svaripa — T TRATAT

T FAMTERERY A Fawa@ne Fder: ST’ (Sa.Bh. 2.1.14). But

to say ‘He who always has Jfiana capable of grasping everything is non-
omniscient’ is self contradictory — I™ IERCEIERRICKEI Tt Ll T

& 9: seas: 3fd AufafE® (Sa.Bh.1.4.5). “Bvery fransaction from

self luminosity to moksa occur only through Upadhis like the mind etc,
and so fransaction is the matter of Avidya... But even the best logician

(Tarkika) can never deny the intrinsic nature of self luminosity of the

Atman — EISIIAEIG FaeR: AHR: a1 Aaneyd ua 04
113 81| S | 1 EISANTE () IS TTehehtl 7 AR SR’

(Pra.4.5). All action, like seeing and hearing involves duality which is not

the Svartpa of Brahman. But that does not mean that Brahman does
not have even sight. ‘Being a seer he does not see. The sight of the seer
is niever left because it never becomes non-existent — T qd AT

| 7 3g: efAuiend forrd SRET (Br.Bh.4.3.23). ‘Where dwaita

appears to exist one sees another, one hears to another. For whom

everything has become the Atman, Who sees anything with what! Who

hears anything with whatl — I % gqu ard  dled] TAL
T, .......... TR TA SONA......... | 99 @ HEATEArq dohd &
TR q........... Tt & SIUET (Br.Bh.4.5.15). What appears to be

contradictory in this nature of Brahman can easily be clarified by the
following example: Since even in the pot which is non-different from

the clay, the transaction of becoming manifest and unmanifest is there.
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It is Asatya. When it is rejected there is only the clay which is Satya and
all the pot transactions are totally absent. Nevertheless certainly it cannot
be said that the clay will not have the ability to appear as pot. Similarly
in the case of Brahman, the Bhasyakara describes this as follows:
‘Though (It is) totally attributeless It is known to be the cause of the
Jagat and therefore Brahman does exist — FATRIRIEAISTY STar HH
FTIATAAN] &I (/) ' (Ka.Bh. 2.3.12).

The one corollary that follows from the statement that Brahman
is Jianam, is that It is not inert. Another corollary is that It is only One.
This is because Jfianam cannot be more than one. It is meaningless to
say that one Jfiana knows another Jfiana. It is the nature of Jiana to

know everything, else it will become only Jfieya to It, that is knowable.

9.13 Brahman is Ananta

Its Satyatva, unchangeability, thus separated Brahman from the
category of effects; Its Jiana, awareness, separated It from inertness.
However, there is one more entity which is neither an effect nor inert.
(Su.Bh.2.2.8; 2.3.17) Therefore, Brahman is still to be separated from
this category. This is the category of the Jivas. When we have described
the (positive and negative) attributes of Brahman, this is surely
accomplished (9.3,4) There it was done with respect to the transactional
aspect of I$vara and the Jiva. But now it has to be done taking into
account their features. What feature of Brahman separates It from the
Jivas? Fot this purpose the Sruti ordains that Brahman is Ananta—
limitless. The process of separation is as follows: The objects of the
world ate being comprehended by the Jiva. Therefore, he is the Jhiata—
knower. The objects are Jiieya—the knowables. The mental impressions
of the object is his knowledge— Jfiana-qualified Jfiana. Here, the knower
is different from the knowable and also from the knowledge. All these
three mutually different entities constitute a Triputi. None of them
infringes the other two. This is the Antatva in the Jiva—his limitation.
Brahman has no such limitation. The proof is as follows: Brahman
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pervades in the knowable because it is its Upadana; pervades the
qualified JAana through Its unqualified Jiana; pervades the Jiva also.
(This last statement will be proved later), that is none of these three
aspects in the Triputi is left unpervaded by Brahman. In other words
none of them is different from Brahman. Therefore Brahman does not

have the limitation of the Jiva. This is Its limitlessness!

Limitation could also result from space, time and the object: an
object has limitation in space. It has limitation in time also because it is
an effect, that is, it does not exist before creation and after dissolution.
One object is different from another. The door is not the window; the
window is not the door. But Brahman does not have any of these three
limitations also: it is not limited in space because it is the Upadana of the
Akasa which is limitless in space; It has no limitation in time because it
is the ever existing cause and not an effect; it has no limitation object-
wise because it pervades every object being their common Upadana.

Therefore, the third feature of limitlessness (Anantya) shows that
Nothing is different from Brahman;
But, Brahman is different from everything. (9.13)

Question: “In that case limitlessness alone separates Brahman

from everything. What is the necessity of telling the other two features?”

Answer: Noj; limitlessness does not separate Brahman from the
Akaga and the unqualified time, (9.4.ii) because both of them are also
limitless. But Akasa is not Satya because it is an effect and the unqualified
time is not Jiana but only Jfieya. So, all the three features are necessary
for separating Brahman. They are mutually independent. Not only that.
To the question ‘why object-wise limitation is not there in Brahman’
then, Its Satyatva feature is to be pointed out as the answer. Therefore
all the three features are necessary for its complete separation from

everything.
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9.14 The Experience of the Jianis

It is this limitlessness of Brahman that great souls like Prahlada
have realized; he saw Visnu even in a pillar. Saint Tyagaraja tells that he
understood the limitlessness of Brahman only after knowing that
nothing is different from It. Guru Arjun dev in the Granth Sahib advises
us to see Brahman everywhere; to hear It everywhere. He wants us to
understand that it is only Brahman that pervades everything. He says
“There is nothing like I” or “You’. Become one with everything like dust
in mud. Only Brahman pervades everyone’s body. See only That
everywhere. Hear only That in everything”.
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CHAPTER 10

THE ATTRIBUTELESS BRAHMAN

In the previous chapter the attributes and the features of
Brahman were enumerated to recognize It as distinct from everything
else. Recognizing through the attributes Sarvasaktitva etc, is the first step
in spiritual progress, which is easy because it is easy to distinguish it from
us. It is also easy to think about and cherish the qualified Brahman.
Therefore majority of the Astikas adopt this Brahman and indulge in Its
worship. Recognizing it through features Satya etc, is the second step
which is a little more difficult, because It'is to be separated from
everything. Nevertheless, it is the more intimate knowledge of Brahman.
Those who take the second step give up the activities of Paja, and so on
and resort to Dhyana. This is more difficult than doing Puja, etc.
Therefore, the Sastra instructs the aspirants to worship the qualified
Brahman namely, I§vara for a'long enough time and then take to the
second step. ‘AREAHTANT &H FHROGAT INMESH T I:

Wl'ﬂ?lﬁ’ — the one desirous of taking to Dhyana but not capable of

it is Aruruksu. He should indulge in Karma for his spiritual progress. In

due course he becomes arudha and later he needs only Sama, that is
control over the Indriyas and the mind, to do dhyana only’ (G.6.3). But
the difficulty fot the Arudha is that he does not grasp Brahman even
through the features. The reason is: Though one understands It as
different from effects, different from inertia, different from Triputi and
different from Jiva, he does not understand directly what It is. Therefore
one has to know directly what It is. But even the Véda is unable to tell
directly what Brahman is. It is not accessible to words, nor to the mind
— Fal A e | ST FAET | (Tai2.4.1). Therefore, it is the

adventure of the Véda to speak about That which is beyond speech and
our adventure to understand through the mind that which is not
accessible to it. Therefore, when the Sruti says that Brahman is Satyam,

Jhanam and Anantam, we should not try to understand It through these
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words, as we understand a cow through its description as white, with big
horns etc. We should understand It in the spirit of the Sthularundhati
Nyaya: the very tiny star Arundhati is spotted through the help of a
bigger star in its neighbourhood. Similarly, we should go beyond the
words of Satya, Jiana and Ananta to recognize It. That is, we should not
go by Vacyartha of these words that is, their primary meaning. On the
other hand we should take their Laksyartha, that is, their intended
meaning. This can be elucidated in the following way. If one takes the
literal meaning of Satya and wants to search for the unchanging
Brahman with one’s Indriyas and the mind, one will never be successful,
because an unchanging thing can never be grasped by the Indriyas and
the mind (9.8). Indriyas and the mind cannot totally grasp even a
limitless thing like the Akasa. It cannot be recognized even by the feature
of Jhana. If it were possible, then It would become only a Jfieya.
Therefore, the Vacyartha does not help us in grasping It. So we should

take the intended meaning.

“Features are told only to recognize the object. If recognition

through them is not possible at all why are they told?”

No. Features can also be told to withdraw the attention from the
unintended thing. Therefore the words Satya, Jiana and Ananta are
intended to withdraw our attention from Asatya (changing), Jada (inert),
Santa (limited) things.

“If the existence of the object is already determined, its
recognition may be possible even by this. But Brahman’s existence is not

yet determined.”

This is not correct. Its existence has been determined. It has
already been told that It is the cause of the Jagat, that Itis to be searched
in the cave of the intellect and that the reward of recognizing It is the
fulfillment of all the desires at once. Therefore, It should be existent. It
is also possible to grasp It through the intended meaning of features.
For example if the intellect is withdrawn from all the changing inert and

limited things, it can certainly be grasped because by rejecting them
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through Vairagya, the intellect becomes faultless, clear and subtle.
Atman is faultless and extremely clear and extremely subtle. It is possible

to grasp it with an intellect with similar qualities — A< HAA

Aemd  AYeAd  SUTREAT: | Jod g H-HeagII:
ATHATATHR  ATHHAMIART:' (G.Bh.18.50). The Sruti also tells that
HAGATIEPSIH — with faultless, clear and subtle mind it has to be

grasped (Br.Bh.4.4.19). ‘(Faulty, unclear and gross) mind cannot grasp it
— U {91 98" (Tai.2.4.1). The impurity in the mind is'due to its

association with things which are Asatya, Jada and Santa. They are all

Abrahman, that is, non-Brahman. Therefore, if the mind is reverted
from all non-Brahman objects it will be possible for it to grasp Brahman.
The Sruti makes various efforts to help us recognize Brahman in this

way.

10.1 The Brahman without qualities.

i) The Sruti which describes Brahman as qualified also describes
it as attributeless in the extreme: It is not gross, not atomic, not short,
not long, not red, not sticky, not shadow, not dark, not Vayu, not Akasa,
not adhesive, not taste, not smell, not with eyes, not with ears, not
speech, not mind, not dazzling, not vital air, not face, not measurable
without inside, without outside. It does not eat anything, nothing eats it
— Y HAY T AHH FAlqH TR ADI AH: A
TR STUFH SR STTHH AR AHAH AdTh AAA: TSR
U STHEH I =R a7 GeHld ohg 7 JeHd e
(Br. 3.8.8). It is soundless, touchless, formless, not (decreasing)
depleting, tasteless, eternal, odourless — “HRCH 31@!'5?5[ HETH Y
qATSE HamTeE= aq (Ka.1.3.15). ‘It is without backside, without

frontside, without inside, without outside — ‘3TqaH 3 OTH STH=H
AGRIH (Br. 2.5.19). ‘It is bodyless, woundless, nerveless, clean, sinless

— ‘R ALV STHTOR YEHATAEGH (i$a.8); “Invisible, ungraspable,
originless, colourless, eyeless, earless, handless, legless — “ISRIH

SR 3T STAUTH =R JEUMOIIEH, (Mu. 1.1.5). Therefore, Its
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description is ‘not this’, ‘not this’ — “q: AT A Afer (Br. 2.3.6). He
is the ‘not like this’, ‘not like this’ Atman — 9 T¥ EIREI I (Br. 3.9.26,
4.2.4,4.4.22,4.5.15, etc).

i) If the Sruti describes one and the same Brahman with
attributes and without attributes, which one is to be taken? Whichever
is taken, why is it to be taken? The answers to these questions depend
on who has to take it. The beginner aspirant has to take only to the
Brahman with qualities and indulge in Karma. This will purify his
intellect and make him eligible for Dhyana. Only after this stage the
Brahman without qualities is to be contemplated upon. “Forget about
our taking to It. How exactly is Brahman in Itself? Is it with attributes
ot without?”” Some people answer this question by telling that It is both.
This is wrong because the same Brahman cannot have such opposite
descriptions. Therefore, only one of them is to be accepted and the other

reconciled with this one.

One’s reconciliation may be as follows: “Brahman is only with
attributes, but the attributeless description is only to convey the subtlety
of the attributes. For example, the Sruti says “STE<AGHI T — all

this was only Asat’ (Ch. 6.2.1). This literally means that all this was really
non-existent before the creation. But this is not correct because a non-
existent thing cannot come into existence. Therefore ‘Asat’ is interpreted
as subtle. Similarly all the attributes are only subtle, that is not gross. In
this sense, attributeless description must be deemed as an exaggeration.”
This sort of reconciliation may perhaps hold good for statements like
“tasteless, odourless.” But it does not hold good for pairs of statements
like ‘not gross, notatomic’ or ‘not short, not long’, etc. If these pairs of
words are interpreted to mean that Brahman is ‘gross in a subtle way,
atomic in a subtle way’, it would again be describing it in opposite ways
only in a subtle way! Therefore, for the same reason that we give up
opposite features at the gross level we have to give up opposite features
at the subtle level also. Not only that, Suppose ‘bodyless’ is interpreted
as ‘with a subtle body’, then ‘woundless’ will have to be interpreted as

‘with subtle wounds’ and ‘sinless’ as ‘with subtle sins’. This is clearly not
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acceptable. More than this, it would directly contradict the statement ‘It
is not like this, not like this’. “Suppose only the auspicious features are
accepted and the inauspicious features are rejected?” Even that is not
possible because, the wound may be inauspicious for the one who has
it. But it is certainly auspicious for the worm in it. Both the afflicted
person and the worm are parts of the same Brahman. In relation to
whom should the feature be described as auspicious or inauspicious?
Furthermore, the Sruti says that those with inauspicious features are also
Brahman. For example, ‘Brahman is full of lust, full of anger, full of
Adharma — F&l FETT: FHITHA: ATHAA: (Br.4.4.5); Fishermen are

Brahman, slaves are Brahman, gamblers are Brahman — ‘ST&IQIR

SRl FaH  fhddn:’ (Atharva Sruti quoted’ in'St.Bh.2.3.43).
Therefore, it is impossible to reconcile the mutually opposite statements
in this way.

On the other hand we can faultlessly reconcile them in the
following way: Brahman is intrinsically attributeless, but appears
with attributes in the presence of the Upadhis. ‘It has no forms,
because the Sastra desctibes it mainly in that way — I CEC T
AAGEATT (Su.3.2.14). The attributeless Brahman is the Parabrahman,

Brahman with attributes is Aparabrahman.
“Does it mean there are two Brahmans — Para and Apara?”

Yes, two. Brahman described denying the changing name —
forms is Parabrahman; Brahman described in relation to them — the

Upadhis — is Apara Brahman.

“Is it not opposed to the Advaita Sruti, which tells that Brahman

is only oner”

Not like that. There is only Parabrahman. But for the sake of the
people who do not know it, the Aparabrahman is described so that It
can be worshipped by them. Parabrahman is to be realized; But
Aparabrahman is to be attained — T I FAEH AR = A0AH'
(Ka.1.2.16). Therefore it does not contradict the Sruti statements on non
duality. (Su.Bh. 4.3.14).
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iii) In this way Brahman is not anything that we can imagine —
Néti Nétyatman. “It is not like this, not like this” Atman. Whatever we
could say about Brahman as ‘like this’, it is only with respect to some
Upadhi. Vijiana or Ananda or Vijfidnaghana or even Brahma or Atma

— are all words which describe Brahman only with respect to an Upadhi
ARG ATHEIRYERT 5 Miewd ammaEs ser fomeee ua
TR AT TIAING ¥es:' (Br.Bh.2.3.6). The impossibility of its

specific description should not cause the doubt whether It could be

vacuous. How can It be vacuum when whatever we see has come only

out of It? It does exist. But its subtlety transcends description.

iv) Notwithstanding all this analysis, it may be difficult to
understand this featurelessness of Brahman. Therefore, in order to
convey this idea the Sruti adopts another means. It describes Brahman
in mutually opposite ways in the same sentence: ‘It does not stir, It is

one, It has more speed than the mind, being stationary It will overtake

any runner — STGER AAET AT ooveeeeeenns Te1ad: A fasg

LN

(I$a.4). “It stirs, It does not stir. It is far away, It is nearby — A
SERIR ﬂ% SEESE (I$a.5). It is farther from the thing far away. It is very
near hear itself — GUE qregli=ieh =& (Mu.3.1.7). “Without legs He

runs fast, without hands He catches, without ears He hears, without eyes
He sces — ‘STAMOMIGT SaHl Teidl Teqd=e]: T SN (Sve.3.19).
‘Brahman is full of lustre, lacks lustre, desirous, desireless, angry,

angetless, full of Dharma, full of Adharma — & ASIHIAT ATSHI:

SHTHHAT STRTHEA: ShIEHAT SThIEHT: STl ATHAA: (Br.4.4.5).

10.2 - The Reason for Brahman’s Featurelessness

1) From this peculiar description, one will have to conclude that
it is featureless. If the same crystal is once described as red and then not
as red, once described as blue and then not as blue, one will conclude
that the crystal is transparent in itself, but appears in different colours
due to different Upadhis. Similarly about Brahman. Without Upadhis It
does not shake, It is here, It is there. But with an Upadhi, It can move

108



with a great speed. While being here, It can go beyond the running
speech and the mind. Though without shaking, It appears to be shaking
through the Manas as Upadhi. For one who does not grasp It, It is far
away; for one who grasps It, It is here itself. In the background of an
angry mind It appears to be angry, in the background of an angerless
mind It appears to be angerless. Whether it is an angry person or an
angerless person — both are Brahman only. But Brahman in Itself is
neither angry nor angerless. It is the ‘not this, not this’ Atman
(Br.Bh.3.9.206).

i) In this way Brahman is totally attributeless in Itself.
Nevertheless the Jagat of infinite variety has emanated only from It. If
all the qualities of the world have emanated from It, It has to be free
from all qualities in Itself. Is not the sunlight from which all the colours
emanate, itself colourless? Is not the clay from which all the shapes
emanate shapeless in itself? Similarly in the case of Brahman; since all
the qualities come out if It, Itds Itself free from all qualities. However,
one may think like this: when all the qualities are coming out of It though
without qualities in Itself, It may be the producer of qualities in
association with Maya. This may be true at the transactional level but it
is not true at the transcendental level. The reason is the following: For
example, we say that THAT Brahman who creates THIS Jagat is
omniscient and omnipotent. But the descriptions “THIS Jagat, THAT
Brahman” is possible only from the transactional view, but not from the
transcendental view. It is because the Jagat is also Brahman from the
transcendental view. Brahman cannot therefore be distinguished as
‘THAT’ and ‘“THIS. It means the following: In the initial stages of
teaching, the Sastra describes the Jagat as the Upadhi of Brahman, but
later shows it is Brahman itself. An Upadhi for Brahman has to be
actually different from It. But nothing is different from Brahman.
Therefore equipped with this knowledge, we realize that there cannot be
anything like an Upadhi to Brahman. Therefore Brahman and Brahman
alone remains. So it is totally attributeless. Even the shape of the effect
is not different from its cause — <TRIIATRIISTT RO HAHHAT Tq

FATHYTE FAARHAT' (Sa.Bh. 2.1.18). Therefore, not even the shapes
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of the world can become Upadhis to Brahman. When this is so, what to
say about Maya which is Brahman’s own Sakti? Even that is Brahman.
Therefore, there is Brahman alone in the transcendental view and there
is no scope for attributes at all. Bhagavan Bhasyakara explains this

directly clearly and unambiguously as follows:

Question: If the Upadhis of name-forms are existing, would it
not contradict the Advaita Srutis like ‘one without a second’, ‘there is

not the least multiplicity here’, etc.

Answer: This is not so. This has already been answered through
the clay-pot example. After analysing the clay from the transcendental
view, one realizes that the pot is not different from it and therefore the
clay alone exists. Similarly, with the help of Sruti, when the name-forms
are realized from the transcendental view that they are notdifferent from
Brahman, it will be realized that there is only one Brahman and absolutly
no multiplicity. The Advaita realization follows with the adoption of this
transcendental view. But when name-forms are viewed as separate due
to one’s natural Avidya, it becomes the transactional view. Then there
are Upadhis to Brahman and the multiplicity is seen — AT

“ThaTEaEy (Ch.6.2.1) ‘Hg Ay e (Br.4.4.19) 3fd s
e 3 9@ T | IRedE eI | I& g WA SE
THTHTA TSI e e Aoy Jarfe faerreg ae=i
TEA T W ieThEEly [SehNasd daT qgued THEHATEaE e
AT fore ' SoTfe. TRATYRRE TR URided | gar g @i
AT FEEET T YRhhl TH @EIIed @ T FAAA  heAre
S WA, | ATHEYShd hRIOTATE =T fadehd ATaemid ArHEdTe
TE = WAl @THIeeh! el Haisd aea-aiaedasi: (Br.Bh. 3.5.1).

This transactional view and the transcendental view are exactly

those connected with the latter half and the former half of Jagats in the
Jagat-Brahman non-difference relation. Those Jivas who follow the
illusory name-forms of the latter half Jagat in the relation are ruled by
I$vara, that is, Brahman, who acquires the attributes of rulership,

omniscience, omnipotence etc. But in the case of those liberated souls
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who adopt the transcendental view and live in the name-forms of the
former half Jagat in the relation, these transactions of rulership

omniscience, omnipotence, etc. do not apply. This is because, the name

forms are non different from themselves — TGaH SAAEATHRATE—
IEEUEHd SEE SHRd Haud ganihd o | A qRAridr fawE
FIEAEAMN ey AN SRETRTEAHaRdls FagRk: Suqad | aa

LT E T 1 e | 0 =t 11 B 60 | - B | W P 01
FEHTHATY Tk o T9Iq" SATEAT (Si.Bh. 2.1.14). This means that one

conceives attributes only because of the wrong impression that the name

forms are Upadhis to Brahman, when actually they ate also Brahman
only. The moment this misconception is erased one will realize that
Brahman Itself is totally attributeless. ‘In nature it is without Prana,
without Manas and pure — “STHTOTIRTHT: YA (Mu.2.1.2). But even after
so much explanation, if one with the transactional view asks “From
where did the Prana come?” the Sruti says, “The Prana, the Manas and
all the Indriyas have come‘ from That” — WTEITQ%T YTt
AAEAFEANT 9 (Mu.2.1.3). “True. We cannot grasp It through the

words or the mind or the eyes or any other Indriya because It is totally
attributeless. However, It does exist because It is known to be the cause
of the Jagat — I | 9 =T | 7 A o TR S Ty YR
| T FEERITREAISTY ST JeTH SARTAET] 3*dd (F7)’ (Ka.2.3.12).

This should never be forgotten.

10.3 Is the Jagat Existent or Non-existent?

1) Question: “Starting from the Jagat and moving towards
Btahman it was demonstrated with the help of the cause-effect non-
difference relation that everything is Brahman only. Therefore, there is
Brahman alone and It is attributeless. It is repeatedly told that Brahman
is without parts. "9 UY JTATET — He is the ‘not this, not this’ Atman

(Br.3.9.26). ‘&= &H: T®Y’ — This divine Purisa is formless’
(Mu.2.1.2). But the Jagat is with parts. How can the Jagat with parts

come out of Brahman without parts? (see also 7.11).
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Answer: This may be understood through an example.
Though really looking at a rope, one sometimes sees a serpent instead.
In such a case what is seen is only the imagined parts of the rope as
serpent that is, the imagined parts of the rope have given rise to the
shape of the serpent. Similarly the imagined parts in the partless
Brahman could give rise to the shape of the Jagat — FRagas gad: w4

FFRERI Y SUEE? AR | AR quiegERIEed
FIEARRAA: Feada ! [T =AM’ (Ch.Bh. 6.2.2).
ii) Question: “Brahman which has been shown to be

attributeless should also be transactionless. But the Sruti says: TSI
g i TSI — Brahman desired to be born as many’ (Tai. 2.6.4).

“How can the transactionless Brahman appear as the world with many
forms?”

Answer: ‘It is just like the clay taking the forms of the
pot, or just as the rope produced as the imagined snake — TG i ST

FAT TN FAT o TS HATATHROT TEURIAT (Ch.Bh.6.2.3).

1) Question: ‘In that case, is the Jagat also nonexistent just
like the imagined snake — 3T e T4 AT ITSNT TUTETHNITY
(Ch.Bh.6.2.3).

Answer: No. It is only the existent Brahman appearing
as many in special forms in a different way. Nothing here is non-existent
at any time. The logicians imagine a thing different from its cause and
speak of it as. non-existent before its appearance and after its
disappearance. However we say that there is no name or form which is
different from the cause at any time. Though the clay is called pot as if
itis different from the clay, we know that it is after all clay only. Similarly,
when the rope is examined propetly, we conclude that though it
appeared like a snake, it is not a snake. With this realization we only get
rid of the idea of a snake. Similarly after examining Brahman we get rid

of the idea of Jagat and we also stop referring to it as Jagat — T | 9d

TS AN FIATTRIHIVIGET TTHS e Fred Sid 58 | AT FAs=aq
FEAT Uhed ARId WO TRy 9 gad qiehet: | =
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FATSTHTIN: HGIToq FTead Fars=aq ATHETH SATHEAH a7 T&] TNhed |
qed g 999 AN S9SREd F IEgsd | 9T T9E qugs 99
AT | 21 a1 FUveERls Jarsagsan fueseieeTHead e |

LSS (CEETAN IS R | B (A EE RO R e I EC BT AN E | oG EN G 1]
| T5q WigdhaRMM sEfdeaRreeEgd Haqd’ (Ch.Bh.6.2.3). In other

words, after realizing Brahman in accordance with the Struti, one’s
understanding that It is transactionless will not be shaken, though for

sense perception It is seen in the form of the Jagat.

V) Question: How can it be said that thete is no transaction
of creation etc in Brahman when it is clearly stated that Brahman desired

to be born as many?

Answer: It is not so. Brahman is not born in the form of
the Jagat and become many like a father becoming many through the
birth of his children. In the example the children are different from the
father. But the name-forms of the Jagat are not like that. They existed in
it even previously in an unmanifest state, became manifest without
losing their Brahman-ness. They were never different from Brahman
anywhere at any time. This type of manifestation of the one as many
cannot be deemed as transaction in Brahman (Tai.2.6.4). Any
transaction should necessarily result in a change in the transactor. When
one removes his money from his left pocket and puts it in his right

pocket, nobody calls it a money transaction obviously.

10.4 Doubt Regarding two imaginations

Question: In the above discussions in (10.3.i) and (10.3.ii), two
types of imagination have been alluded: i) of parts in the partless
Brahman, and ii) of the name-forms of the Jagat. Are these two the same
or different?

Answer: They are different. The situation in the first one is the
following: The Sruti says that the Jagat with parts has indeed come only
from the partless Brahman. This is difficult to be understood for people
with limited intelligence like us. The Bhasyakara’s desire is to help us to
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understand it. In other words, without dropping the idea of the creation
of the Jagat, he wants to reconcile it with the partlessness of Brahman.
So he says: just as the imagined parts of a rope give rise to a serpent, the
imagined parts of Brahman could give rise to the Jagat. Therefore, this
imagination is only done by us. But the situation with regard to the
second imagination is different. The purpose here is to convey the
message of the Sruti that though the Jagat has emanated from Brahman,
the latter is still transactionless. Even here, without dropping the idea of
creation, it is to be reconciled with the transactionlessness of Brahman.
For that purpose the Bhasyakara has given the examples of the clay-pot
(Upadana) and the rope-snake (Nimitta) (7.12.iii). The clay-pot example
conveys the understanding that the Jagat is the effect of Brahman and
the rope—serpent example is given to understand that Brahman' is
transactionless as someone else is actually the Nimitta. Remember that
it has been told in the foregoing subsection that the Jagat is not non-
existent like the snake in the rope-snake example. Therefore, the phrase
‘parts of the imaginary snake’ can never mean that the Jagat is our mental
fabrication like seeing a non existent snake in a rope. Moreover, we
should notice that the statement ‘I will be born as many like the
rope born as parts of the imaginary snake’ is a statement of
Brahman and not of Jiva. Therefore, it means that it is the mental
thought of the name forms in Hiranyagarbha-that is, Aparabrahma. In
fact, the latter Mantras in that Upanisad confirm this. In order to

carveout the name-forms He remembered in His mind the Jivas who

lived in the previous cycle of Srsti — Bt O ] R e
Y I WIVIERUM ST TR .o &Y TR0l

(Ch.Bh.6.3.2). It isjust like one conceiving words in his mind and then

producing. them in sound forms to convey his meaning. So also,
Aparabrahma created name-forms that already were existing in his mind.
That is why later, in the same Upanisad all the name-forms have been
referred to as Brahma’s mental constructs. All the things that we see in
our waking state are only Brahma’s mental constructs because they are

only the transformed light, water and food produced by the glance of

Brahman — SHGY ARYUSAMAHGT T | Seremysgd
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ST STATIAT ST AT (Ch.Bh.8.5.4). This distinction between

the two imaginations would be clear if we discern that only the rope-
serpent example is given for the imagination of parts in Brahman,
whereas, both the clay-pot and the rope-serpant examples are used for
the latter situation of name-forms. The rope-serpent example is
necessary and sufficient to explain the imagined parts in partless
Brahman, because these parts are really absent just like the serpent. But
in the case of the creation of name-forms both examples are necessary.
In the clay-pot example the clay, the pot and their non—difference
through the causal relation are directly perceived. There is no need for
any imagination here. Therefore, in order to convey that the Jagat is an
effect of Brahman, only the clay-pot example s cited without the phrase
‘mental imagination’. However, there is a possibility that the aspirant
may wrongly understand Brahman as getting transformed into the Jagat
just as clay into pot. Therefore, he will not arrive at the transactionless
Brahman from this example alone. In fact, even in this example it is only
the clay lump which undergoes transformation into the clay pot, while
the clay has remained as clay which does not undergo any
transformation. In this sense it is already transactionless. It is just like
the Jianam of Brahman already discussed in 9.11.ii. Though there is
transaction in the qualified Jfiana such as the pot—Jfana and cot—Jnana,
the noun ‘Jfiana’ which is pervading in all of them is transactionless that
is, unchanging. Similarly, though the clay lump changes to the clay pot,
the clay pervades in both of them equally and hence it is transactionless
that is, unchanging. That is why it is the unchanging cause-
Vivartopadana—of all clay articles. Had it also undergone change, the

Sruti-would not have stated “GRiehdd FAT—the clay is unchanging’
(Ch.Bh.6.1.4). Itis also like there being no change in the meaning though
the words expressing it change. One who understands this can certainly
grasp the transactionless Brahman even from the clay-pot example
alone. But most people find it difficult to do so. To assist them in
understanding the truth, the rope-snake example has been given.
Anyone can easily understand that the snake is only a mental thought

and the rope is totally different from it. Therefore, this example
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facilitates us to understand that the Jagat creation transactions (which go
in the mind of) Aparabrahman, that is Hiranyagarbha (8.7), are not to
be found in the Parabrahman. That is why the Bhasyakara gives the
second example and says I will be born as many just like the rope is born
as the imagined snake. The upshot for all these complicated discussions
of Bhagavan Bhasyakara is this: Through the cause-effect nondifference
relation one understands intellectually that the Jagat is Brahman; that for
this reason, there is Brahman alone and that therefore It is unqualified
and transactionless. Further, one may also have an intellectual grasp of
the statement that one is also Brahman. Nevertheless this oneness.does
not come to one’s experience because it has become a habit for us to
treat the world as separate from us. We can never reconcile to the
statement that “the Jagat has emanated from Brahman; nevertheless It
is transactionless.” We go on getting the same doubts again and again.
In order to free us from this bad habit, Bhagavan Sankara takes us once
from the Jagat to Brahman and then from Brahman to the Jagat
repeatedly and goes on clearing the doubts appearing again and again, in
different ways, till we become unshakably firm in our understanding.

Any amount of gratitude to him can never be adequate.

10.5 Adhyarépa-Apavada

In the beginning stages of study the aspirants will be knowing
that Brahman is only the Nimitta of the Jagat and that the Jagat is
different from Brahman. Therefore, they know only that Brahman with
attributes which is recognized in relation to this Jagat. So, it is necessary
to start the (spiritual) teaching only with this qualified Brahman that is,
Brahman on which Nimitta-causeness is superimposed—Adhyaropita. In
the next stage, Brahman will have to be introduced through the three
features of Satyam, Jianam and Anantam. In the last stage, they will
come to know that the Jagat is not different from Brahman and the
aspirant will realize that Brahman is one, only one, without a second.
Therefore, It automatically becomes the ‘not like this, not like this’
Brahman. With this final understanding the Brahman with attributes is
obviously dropped which was accepted in the beginning. This method
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of the Sastra is called Adhyarépa-Apavada. It is only at the end of the
study that the aspirant comes to know Brahman as totally transactionless
though apparently creation, sustenance and destruction of Jagat are
handled by It. This will not be known in the beginning when he is
ignorant of Brahman being the Upadana of the Jagat. He wrongly
imagines that the Jagat is independent and Brahman its creator. Starting
from this premise the Sastra also treats the Jagat as adjunct to Brahman
and superimposes all transactions of creation, sustenance, destruction
on Brahman. This superimposition is called Adhyarépa. Further, the
Sastra analyses the Jagat on the basis of the Jagat-Brahman non-
difference relation and educates the aspirant that it cannot be treated as
an Upadhi to Brahman because it is not different from it at any time,
whether the past, the present or future. Equipped with this correct
understanding, looking beyond the name forms the aspirant will
concentrate only on the unchanging Brahman. By this step, all the
transactions, attributes, and features which were superimposed on it due
to Avidya, will drop off. Then, in spite of one witnessing the changing
world with the Indriyas, one will notlose sight of the intrinsic Brahman
without attributes. In this way, dropping of the superimposition made
in the beginning is Apavada (Br.Bh.2.1.20; 4.4.25 and G.Bh.13.13). In
short, Adhyarépa is the temporary superimposition of the things not

existing in Brahman and then Apavada is rejecting them later.

At this stage it may be necessary to clarify once again what is that
which is dropped by Apavada. Before understanding the intrinsic nature
of Brahman, the aspirant was looking at the Jagat from the transactional
view only. Never once did he see it from the transcendental view. After
studying the Sastra he develops the transcendental view about the Jagat
and then the wrong impressions he had about Brahman previously get
dropped. The misconception that the transactions are carried out by It
is gone. Though he continues to perceive with the physical eye the
transactions of the world, his firm understanding that none of it exists
in Brahman Itself is never shaken. This is just like one who knows
science continuing to see with his eyes the earth as flat but knowing

firmly that it is round.
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SUMMARY OF BRAHMAPRAKARANAM

The cause of the Jagat namely, Brahman, is very different in
features from the Jagat. Therefore it is very difficult to describe it and
also to understand it. Everyone knows it as a rule that an unknown thing
is to be conveyed through the known. Therefore, the Sastra takes the
aspirant to Brahman starting only from the Jagat which is familiar to
him. The first introduction of It is obviously the qualified Brahman with
Jagat as Its Upadhi. The attributes to It are told only with respect to
Jagat and Jiva appearing in the latter half of the Jagat-Brahman and the
Jiva-Brahman non-difference relation. Afterwards the next level of
understanding of Brahman is through its features—Satyam, Jfianam and
Anantam. Notice again that these are mentioned with respect to the
Jagat and Jiva appearing in the former half of the non—difference
relations. In the next stage one will understand that every perceivable
thing of the transactional and the virtual world are only Brahman in their
intrinsic nature. It would then follow as corollary that Brahman alone
exists from the transcendental view. Then he would realize that all these
superimpositions like attributes and even features that had been
attributed to/spoken about  Brahman drop off and only the
transcendental Brahman remains. ‘Introduction to Brahman, through
words like Vijianam, Anandam Brahman, Vijianaghana or Brahma or
Atma are also only with respect to the name-forms and transactions.
This has alteady been told in (10.1.iii). We should not understand this
sentence to.mean that Brahman is neither Vijianaghana nor Brahma nor
Atma, etc. It only means that it cannot be conveyed through any words
except with reference to something else. It is totally attributeless, not

accessible for speech and not available to the mind.
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